AS DIASPORAS DOS JUDEUS E CRISTA0S-NOVOS
DE ORIGEM IBERICA ENTRE 0 MAR MEDITERRANEO
EO0OCEANO ATLANTICO. ESTUDOS

ORGANIZAGAO:

José Alberto R. Silva Tavim
Hugo Martins

Ana Pereira Ferreira

Angela Sofia Benoliel Coutinho
Miguel Andrade




CENTRO DE HISTORIA






As Diasporas dos Judeus e Cristdos-
-Novos de Origem Ibérica entre o Mar
MediterrGneo e o Oceano Atlantico.
Estudos

ORGANIZACAO:
José Alberto R. Silva Tavim
Hugo Martins
Ana Pereira Ferreira
Angela Sofia Benoliel Coutinho
Miguel Andrade

CH

CENTRO DE HISTORIA

Lisboa
Centro de Historia da Universidade de Lisboa

2020



Titulo
As Digsporas dos Judeus e Cristdos-Novos de Origem Ibérica entre o Mar Mediferrdneo e o Oceano Aflantico. Estudos

Organizacdo
José Alberto R. Silva Tavim, Hugo Martins, Ana Pereira Ferreira, Angela Sofia Benoliel Coutinho e Miguel Andrade

Revisdo
André Morgado

Comissdo cientifica

Ana lsabel Lopez-Salozar Codes (U, Complutense de Madrid), Anat Falbel (U. Federal do Rio de Janeiro), Angela
Domingues (U. Lisboa), Beatriz Kushnir (Directora, Arg. Geral da Cidade do Rio de Janeiro), Blanca de Lima (U. Francisco
de Miranda, Coro; Acad. Nac. de la Historio-Capitulo Falcén, Venezuela), Claude B. Stuczynski (Barlan U.), Cynthia
Michelle Seton-Rogers (U. of Texas-Dallas), Daniel Strum (U. Sdo Paulo), Daniela Levy (U. SGo Paulo), Edite Alberto (Dep.
Patriménio Cultural/C. M. Lisboa; CHAM, FCSH-UNL), Eira Azevedo Mea (U. Porto), Eugénia Rodrigues (U. Lisboa), Hernan
Matzkevich (U. Purdue), Joelle Rachel Rouchou (Fund. Casa de Rui Barbosa, Rio de Janeiro), Jorun Poettering (Harvard U.),
Maria Augusta Lima Cruz (ICS-U. do Minho; CHAM, FCSH, UNL), Maria Manuel TorrGo (U. Lisboa), Moisés Orfali (Barlan U.),
Nancy Rozenchan (U. de S&o Paulo), Palmira Fontes da Costa (U. Nova de Lisboa), Timothy D. Walker (U. Massachusetts
Dartmouth) e Zelinda Cohen (Inst. do Patrimonio Cultural, Cabo Verde)

Capa
Belmontfe, com Sinagoga Bet Eliahu. Fotografia de José Alberto R. Silva Tavim

Imagens no interior
Detfalhe da gravura publicada no Libro dela verdad de la fe sin el qual no deue estar ningum cristiano. .., de frei JoGo
Soares (1543). Reproduzido com autorizagdo da Biblioteca da Faculdade de Letras da Universidade de Lisboa (p. 79)

Editor
Centro de Historia da Universidade de Lisboa

Primeira edicdo
2020

Grafismo
Bruno Fernandes

Impressdo: Sersilifo - Empresa Grafica, Lda
ISBN: 978-989-8068-26-2

Depédsito Legal: 470902/20

Tiragem: 150 exemplares

Centro de Historia da Universidade de Lisboa | Centre for History of the University of Lisbon

Faculdade de Lefras da Universidade de Lisboa | School of Arts and Humanifies of the Universify of Lisbon
Cidade Universitaria - Alameda da Universidade, 1600 - 214 LISBOA / PORTUGAL

Tel: (+351) 21 792 00 00 (Extens@o: 11610) | Fax: (+351) 21 796 00 63

URL: hitp://www.centrodehistoria-flul.com

UCH @ FcT.

e CENTRO DE HISTORIA

REPUBLICA
So— PORTUGUESA

lho é financiado por fundos nacionais através da FCT - Fundagdo pora a Ciéncia e a Tecnologia, I. R, no émbifo do: IDB/04311/2020 e UIDP/04311/2020.

Este 1

(i) T /s work | ) for Science and Technolk under projects UIDB/04311/2020 and UIDP/04311/2020.

0 Infernational License. To
A 94042, USA.

ew a copy of this license, visit hifo://creativecormmons.org/licenses/by-

This work is ficens
nc/4.0/ or

ur









INDICE

11 INTRODUGAO: )
ENTRE O MEDITERRANEO E O ATLANTICO

31 1-EM PORTUGAL: )
NO REINO E DO REINO, NA EPOCA MODERNA

33 THE NEW-CHRISTIANS OF TOMAR:
A web of social relations between Christianity and Judaism
Maria José Ferro Tavares

73 CONVERSOS E FINANCAS REGIAS EM PORTUGAL NO SECULO XVI:
Tensdes, fugas e solugdes
Maria Leonor Garcia da Cruz

95 A PRESCRIQAO DE ALIMENTOS DE ORIGEM ANIMAL E VEGETAL NOS
COMENTARIOS MEDICOS DE GARCIA LOPES
Emilia M. Rocha de Oliveira

119 11-A DIASPORA:' .
ESTUDOS DE HISTORIA SOCIAL E CULTURAL NA EPOCA MODERNA

121 SOCIAL ASSISTANCE AND CHARITABLE INSTITUTIONS IN THE PORTUGUESE
NATION OF HAMBURG (1652-1682):
Analysis of a particular case
Hugo Martins

147 AS POLEMICAS MEDICAS E OS MEDICOS DA NACAO PORTUGUESA DE
HAMBURGO NO SECULO XVII
Florbela Veiga Frade

163  CABALA METAFORICA Y ACOSMISMO EN ABRAHAM COHEN DE HERRERA
Migquel Beltran Munar & Meritxell Blasco Orellana

191 A ATRACCAO DO BRASIL HOLANDES:
Uma nova digspora dos judeus do Velho Mundo
José Alperto R. Silva Tavim



205

207

227

247

261

283

285

307

351

373

Il - NO MUNDO CONTEMPO'RANEO:
A DIASPORA DO NORTE DE AFRICA

O ARRESTO DO BRIGUE PORTUGUES INTREPIDO.
Um negdcio inter-religioso no mundo sefardita
Anténio Jorge Afonso

DO MEDITERRANEO AO ATLANTICO:

Comerciantes judeus de Marrocos e Gibraltar no arquipélago de
Cabo Verde (1860-1900)

Angela Sofia Benoliel Coufinho

A EXUBERANTE AMAZONIA:
Judeus e caboclos na obra literdria de Ledo Pacifico Esaguy
Filipe Amaral Rocha de Menezes

THE SHA"AR HASHAMAYIM SYNAGOGUE IN CAIRO:
A temple for Paris along the Nile
Jonathan Hirsch

IV - PORTUGAL, A NACAO PORTUGUESA
E A CONTEMPORANEIDADE

THE PORTUGUESE MARRANOS COMMITTEE.
A contribution to an unknown history
Ana Gabriela da Silva Figueiredo

THE DEATH OF GEORGE MADURO IN THE HOLOCAUST AND THE DEMISE
OF THE PORTUGUESE NACION IN CURACAO
Yitzchak Kerem

JEWISH REFUGEES AND ANTI-NAZIS AMONG THE PORTUGUESE DURING
THE SECOND WORLD WAR

Irene Flunser Pimentel

NOTAS BIOGRAFICAS









INTRODUCAO:

Enfre o MediterrGneo e o Atlantico

Portugal teve um papel determinante nas diasporas dos judeus de origem
ibérica, devido a sua situacdo geografica estratégica, no extremo oeste da
Europa — condicio essa que explica a sua abertura precoce 2 Modernidade, aos
Descobrimentos e ao Colonialismo, conforme ja suficientemente demonstrado
por uma pléiade classica de estudiosos.'

Essa condi¢io extrema ja tinha sido equacionada pelos préprios judeus de
origem castelhana que se acolheram em Portugal em finais do século XV, nessa
condi¢do ou ji convertidos como cristdos, provavelmente assumindo todo um
discurso teleolégico que perpassava os meios judaicos peninsulares acerca de um
Portugal predestinado no ambito da sua didspora europeia. Aprisionado em Evora
com outros conterraneos transmontanos, nos anos 40 do século XVI, o converso
Luis de Carvajal foi acusado de dizer que os judeus migraram para Espanha sete
anos apos a sua expulsio de Franga, vivendo ali até ao reinado de D. Fernando (de
Aragio). Depois — logicamente apds a expulsio de 1492 —, os judeus moveram-
-se para Portugal, enquanto outros escolheram os paises islamicos. Para Carvajal,
Portugal significava “porto de ga”, porto de salvagdo e porto de remissdo, visto

que de um lado viviam os “Egyptores”, ou seja, os “Egipcios” (metaforicamente,

1 Vide, entre outros, Ribeiro 1945; Cortesio 1975; Sérgio 1940; Brito 1997.
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os Espanhois), e do outro havia o fim do mundo: o Cabo de Sdo Vicente, o ponto
sudoeste extremo de Portugal. Ou seja, Portugal era visto como o fim das tribulagdes
e sofrimentos dos Filhos de Israel. Finalmente, chegou a pedir uma audiéncia com
o rei de Portugal (D. Jodo I1I), com o intuito de dizer a todos os bispos que a Lei
Crista era falsa, enquanto a de Moisés era verdadeira. Talvez se desenhe aqui o sonho
de muitos conversos da primeira geracdo em transformar o Portugal cristio num
Portugal judaico. Visto que Luis de Carvajal considerava Portugal o fim de todas
as tribulagbes e sofrimentos dos Filhos de Israel depois da sua expulsiao de outros
paises da Europa, tal significa que os judeus tinham alcan¢ado uma nova etapa —
talvez uma coincidente com a Epoca das Descobertas em que eles viviam.

De facto, um seu companheiro de cela—Joao Dias, de Odemira — parecia mais
avisado e logo reinterpretou a “histéria classica de Carvajal”. Jodo Dias considerou
que a salvacdo dos cristdos-novos s6 podia ser alcancada na Didspora, e ndo em
Portugal, pois s6 ali podiam viver liviemente como judeus. Esta visio parece
aproximar-se daquela transmitida por Samuel Usque na sua famosa Consolagio ds
Tribulagoes de Israel, impressa em 1553, mas ja na Didspora, em Ferrara,” em que
advoga, ou melhor incita, a um arrependimento (feshuva) colectivo dos conversos*
através da sua saida do Portugal cristio. Pelo contririo, Dias insiste ainda na
salvacdo dos cristdos-novos de uma outra forma: segundo ele, os judeus (aqui
remetendo para os cristios-novos) exilaram-se na Flandres, onde se reuniriam as
Tribos Perdidas (as nove tribos e meia), esperando a chegada do Messias. Apés a
chegada daquele, os judeus governariam o mundo. Embora tal nio seja expresso,
isso significa que Dias preferia um destino em que os cristios-novos continuavam
a praticar um criptojudaismo fora do férreo controlo da Inquisicdo, estabelecida
em Portugal em 1536, antes do evento ambicionado da redencdo final. Nio se
trata de uma narrativa inocente, pois Dias conhecia, como outros cristios-novos,
que muitos conversos se tinham estabelecido em Antuérpia, a sombra da feitoria
portuguesa, onde podiam viver fora da angistia da perseguicdo, mas numa regiao

em que deviam assumir ainda uma fcies catdlica.

Tavim 2018, 122.

Seguimos a edi¢io de Usque 1989, cicccixv-cxcr.
Vide Wilke 2015.

Vide Tavim 2015a, 167.

ul A W



NTRODUGAO: ENTRE O MEDITERRANEO E O ATLANTICO | TAVIM

Na verdade, o exigente controlo inquisitorial ndo cessou em Portugal, e a
Inquisi¢io tornou-se uma institui¢do cada mais eficaz no controle da ortodoxia
religiosa catélica e na puni¢io da heresia, da heterodoxia e de comportamentos
sociais e sexuais desviantes.” Tal teve consequéncias indeléveis no destino dos
cristdos-novos e dos judeus portugueses, separados pela vivéncia em territorios
onde a identidade destes dltimos era reconhecida. Estes territérios podiam ser um
Portugal e uma Holanda distantes, ou uma Veneza, onde os cristaos-novos podiam
avistar (e secretamente visitar) os judeus portugueses e espanhéis do Ghetto.”

A multiplicidade das atitudes face a esta dicotomia é assinalavel e vai
abranger nio s6 as popula¢Ses de origem judaica e ibérica na Europa, mas também
nas vastas areas colonizadas pelas poténcias europeias.

Nio obstante a incidéncia inquisitorial, surgem grupos de interesse de
cristaos-novos que em Portugal, em Roma e em Espanha negoceiam os perddes-
-gerals e outras estratégias para continuarem a viver no contexto do Império
Portugués e sua metropole.® Outros pretenderam ostensivamente afastar-se do
corpo social identificado a que estavam sujeitos por reconhecida origem. Por
exemplo, em 1620, “La gente de nacién portugnesa” escrevia um Memorial a D. Filipe 1T
de Portugal solicitando, entre outros pontos, habilitagdes para os que descendiam
de pais, avos e bisavos catdlicos, pois que a elas tinham direito nao sé por serem
bons, como também por serem cristdos-velhos. Sabe-se, por minuta do Conselho
de Portugal, que a frente deste requerimento estavam os ricos homens de negdcio
Manuel Rodrigues d’Evora e Duarte Fernandes.’

Nos meios judaicos da Didspora, sobretudo nas kehilot daqueles judeus
espanhois e portugueses que nunca se converteram e que imigraram para o Norte
de Aftica e para o Império Otomano, assim como entre os seus descendentes,
apura-se uma certa atitude adversa em relacdo a ambivaléncia e idoneidade dos
cristdos-novos. Tal é perceptivel nas Responsa de certos rabis, mas também na

incompatibilidade de alguns deles com certas decisbes e comportamentos dos

Vide, por exemplo, a sintese de Marcocci et Paiva 2013.

Vide, neste ultimo caso, por exemplo, Pullan 1997; Roth 1975; Zorattini 1980-1997; Ruspio 2007.

Sobre o assunto, ver Remédios 1925; Marques 1993; Mea 1997, 487-490; a sintese de Mea 2009; Pulido
Serrano 2006; Stuczynski 2007; Lopez-Salazar 2010.

9 “Petigdo dos judeus de Portugal”, s.l., s.d. (circa 1620). Egerton 344, fols. 171-172v.° e 174, British Library.

o -1
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cristdos-novos quando se tornavam “oficialmente” judeus, inclusivamente com as
decisoes das juntas governativas, ou Mabamad, que os assalariavam como oficiantes,
sob a acusagio de que nio estavam de acordo com a Halakba (a Lei Judaica).'” Mas
¢ verdade que esta suspeita sobre os conversos era muitas vezes sustentada no
comportamento daqueles que safam de Portugal, se acercavam das comunidades
estabelecidas na Didspora e que, ndo se adaptando e contestando as autoridades,
decidiam regressar e denunciar a Inquisicio os nomes cristios e judeus daqueles
que ali conheceram.

Nio obstante este quadro de irrupg¢Ses sociais, os dois grupos, com
identidades religiosas diferentes — cristaos e judeus —, reconheciam frequentemente
que pertenciam a mesma “na¢ao”, e os segundos faziam tudo o que era possivel
para que os seus parentes cristios-novos se juntassem a eles, ou pelo menos a outras
comunidades de judeus portugueses e espanhois, recorrendo a estratégias de teor
familiar como contemplar numa “Santa Companhia” para dotar 6rfas e donzelas
pobres aquelas que permaneciam na Peninsula Ibérica;'? ou entdo legar parte dos
bens testamentados a parentes cristios que também viviam em Portugal. O objectivo
ultimo ¢é que estes saissem da Peninsula Ibérica e adoptassem uma identidade judaica
plena na Didspora, e tal estd bem expresso em alguns testamentos em que um
parente s6 é contemplado se emigrar para terras onde o judaismo é permitido. Nota-
-se também em alguns testamentos que se esperava que alguns parentes mais jovens
se transformassem em representantes, em colénias como o Suriname holandés, dos
interesses dos parentes estabelecidos, por exemplo, em Amesterdio."”

A base do sistema de credibilidade era a rede parental: a afinidade por lagos
de sangue, que convocava o presente para uma origem sociorreligiosa remetendo
para os tempos medievais, em que a minoria era considerada, e se considerava, uma
nacio admitida (tal como os mugulmanos) dentro dos reinos cristdos.' Por isso, o
sangue ¢ evocado ndo s6 na correspondéncia interna como vector inquestionavel

de fidelidade e honra, mas também como o veiculo das virtudes daquilo que hoje

10 Ver entre outros, Goodblatt 1952; Orfali Levi 1982; Goldish 2008; Goldish 2012; Zsom 2010; Benaim, 2012.
11 Entre outros, ver Roth 1943-1944; Zorattini 1989, Tavim 2016, sobretudo 200-206.

12 Ver Bodian 1987; e ainda o estudo mais antigo de Révah 1963.

13 Ver Tavim 2013, 63-91; Tavim 2015.

14 Vide Lipiner 1999.
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designarfamos uma “etnia”. Na verdade, era assim que, internamente, e seguindo
as referéncias biblicas, os judeus se consideravam: um povo ou uma na¢ao (‘e
20)), ou seja, uma extensa parentela com uma identidade social e cultural diferente,
em funcio da sua relacio tnica com uma divindade nacional."” Nao serd por acaso
que o famoso rabi Menasseh ben Israel, de Amesterdao, no seu panfleto enviado
a Oliver Cromwell, para que os judeus fossem admitidos de novo em Inglaterra
(sub-repticiamente ele falava da “Nagdo Portuguesa”), ao enumerar as virtudes
que faziam daqueles “profitables” surge “the Noblenes and purity of their blood™® —
distinguindo assim implicitamente os judeus portugueses ¢ espanhdis dos seus
conterraneos asquenazitas.'” Nio se trata de uma abstrac¢io ou de uma metifora,
pois parece confluir nesta hipervalorizacdo da questdo do sangue quer a nogao de
yibus, dentro do universo judaico, quer a de linhagem, dentro do mundo cristdo,"
quer ainda a transmissdo, mais correcta ou mais difusa, pelo todo social, do sistema
galénico, em que o coracido aparece como o principal 6rgiao do peito e — lembra
Mary Lindmann na sua obra Medicine and Society in Early Modern Enrope — as artérias
sdo conhecidas como “membros espirituais”, visto que distribufam uma mistura de
sangue e spiritus (no caso de Galeno, na acep¢ao prosaica de “ar”) através do corpo."”

Pode dizer-se que é esta arquitectura social que enforma quer a coesdo da
“nacao” dos cristdos-novos, que remete para uma origem social, religiosa e, por
consequéncia, diferente do ponto de vista estatutario — embora nio fosse essa
a pretensio do rei D. Manuel I — quer a coesdo da “nagdo” dos seus parentes
fugidos para “terras de Judezmo” (como se dizia na época), que em determinados
contextos, sobretudo de negociacio do seu estatuto oficial com as autoridades
acolhedoras, eludiam o termo judaico para onde a utilizagio da palavra
“nacdo” remetia de forma metaférica” Embora potencialmente envolvendo os
cristdos-novos na “Nag¢ao”, os parentes assumidamente judeus nio os inclufam

explicitamente quando se definiam como pertencentes a “nacdo judaica”, ou

15 Graizbord 2013, 31.

16 ben Israel (1655) 1901, 81.

17 Vide, entre outros, Kallenbenz; Kaplan 1996, 56-77; Bodian 1997, 85-95; den Boer 2002.

18 Nirenberg 2002.

19  Vide Lindmann 1999, 69.

20 Ver, por exemplo, Azevedo 1975; Saraiva 1985; Bodian 1997; Bodian 2004; Swetschinski 2000; Melammed
2004, 150; Kaplan 2007; Tavim 2011, 188-190.

15



]6 AS DIASPORAS DOS JUDEUS E CRISTAOS-NOVOS DE ORIGEM IBERICA
ENTRE O MAR MEDITERRANEO E O OCEANO ATLANTICO. ESTUDOS

“judaica e portuguesa”, pois faltava-lhes a inclusdo no judaismo normativo, de tal
forma que por vezes o percurso daqueles em direc¢do a este é considerado um
verdadeiro acto de conversdo (giyunr).”! Também os ctistdos-novos, por motivos
estratégicos, ndo tinham interesse em explicitar que os seus parentes judeus
estavam inclufdos na sua autodesigna¢ao “fluida” de pertencerem a Nacdo ou de
serem “Homens da Nagio”.?

Na verdade, muitas vezes observa-se a constituicio de redes de “Homens
da Nagao” cristdos-novos que nao tém parceiros judeus, mas sim pessoas de outras

identidades religiosas, apostando num negécio transcultural.

O mesmo se passa
com os patrentes judeus.*

Contudo, estd comprovada uma estratégia de contar com parcerias entre
familiares e grupos de cristdos-novos e judeus ibéricos, ndo obstante as investidas
das inquisicOes ibéricas e de Veneza para controlar solidariedades sempre
interpretadas no plano religioso.”> Os judeus, excepto em condi¢oes especificas
de autorizagio preciria para visitar os pafses ibéricos por motivo de negdcios,
ndo podiam permanecer nos reinos peninsulares, suas dependéncias ou colénias.*
E verdade que muitos os visitavam, assumindo aqui uma identidade cristd, e
usando um ou mesmo vétios alias (nomes alternativos) cristios.”’ Se tinham
sido baptizados como cristdos, seriam sentenciados pelas inquisicGes como réus
acusados de heresia judaica, e daf o facto de muitos deles, para se salvarem da pena
da fogueira ou de uma peniténcia pesada, denunciarem os a/as de muitos dos seus
colegas de negdcios e até de familiares, atingindo importantes redes mercantis.”
Mas mesmo quando regressavam a sua Amesterddo, ficavam sujeitos a pena de
herem, ou seja, tinham de se redimir do “pecado” de haver residido num territério
onde a sua identidade ndo era admitida.”” Os ctistios-novos também nio deviam

visitar Amesterddo, nio sé devido a sua identidade oficial ostracizada numa cidade

21 Wilke 1996, 53-67.

22 Vide supra, nota 20.

23 Literatura vasta. Vide, por exemplo, Boyajian 1983; Boyajian 1993; Smith 1975; Salvador 1978; Costa, 2002a;
Costa 2002b; Ventura 2005.

24 Vide, por exemplo, Trivellato 2009; Antunes et Silva 2011; Roitman 2011.

25 Vide, sobretudo, os estudos de Israel 2002; Israel 2003; e ainda Kagan et Morgan 2009.

26 Ver Couto 1989; Muchnik 2005; Tavim 2008; Tavim 2009.

27 Vide, por exemplo, Israel 2002, 237-244.

28 Vide supra, nota 11.

29 Vide Kaplan 1984; Kaplan 1985; Kaplan 1994.
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calvinista, mas também porque, pretendendo continuar a singrar no espectro
econémico dos paises ibéricos e dos seus impérios, evitavam levantar suspeitas
perante os sempres atentos e informados tribunais da Inquisicio.

Por isso, o que se verifica com alguma frequéncia é uma articulagdo entre os
dois grupos, permitindo a “respiracio” econdmica entre paises em litigio constante.
Os judeus de Amesterdao teciam ligagdes econémicas com os grandes magnatas
cristaos-novos dos negdcios no Mediterraneo, no Indico ou no Atlantico, através
de intermedidrios cristdos, para nio levantarem suspeitas. Contudo, os cristdos-
-novos podiam, por vezes, ser eleitos como intermediarios directos. Muitas vezes,
estas articulacdes verificavam-se a uma escala mundial, ao titmo das necessidades
econémicas dos impérios, como o trafico de escravos, e também dos dinamismos
das novas poténcias europeias e coloniais, como a Holanda ou a Inglaterra. Aqui
os cristdos-novos e os judeus ibéricos ocupavam um lugar de charneira, como
especialistas dos negdcios nos espacos dos impérios.” Esta realidade sé teve
alguns interlidios com a ocupacio, pelos Estados Gerais, do Nordeste do Brasil,
do Suriname e de algumas das Caraibas. Nestes territorios, os judeus puderam
entrar directamente na aventura colonial, sem necessidade de contar com a rede
da parentela ou com parceiros ctistios-novos.”

Este “modelo” de gestio de um grupo separado pela filiacdo religiosa
oficial, mas globalmente unido pelo limiar da etnia e da consciéncia de uma
identidade comum, nio obstante algumas assimetrias, funcionou até ao fim do
Antigo Regime. Depois, a “Nacdo” desagrega-se paulatinamente porque tem
de se adaptar a novos enquadramentos politicos, econémicos e culturais que o
movimento das Luzes — para os quais muitos dos seus intelectuais contribuiram
— alimentou.* A consecutiva absorcio de muitos cristios-novos na Ibéria catélica
e, em Portugal, o fim da distin¢do entre cristdos-velhos e cristdos-novos (1773)
e das Inquisi¢io Portuguesa e Espanhola nas primeiras décadas do século XIX;
o estabelecimento de regimes liberais no velho continente, que foram alargando

o direito de cidadania independentemente da religido praticada; nessa sequéncia,

30 Vide, sobretudo, Israel 2002.

31 Vide, por exemplo, Jonathan Israel 2002, 355-420, 511-532; Bohm 1992; Feitler 2003; Schorsch 2008;
Ben-Ur 2012.

32 Vide Israel 2001; Smith 2007.
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a independéncia das antigas colénias, comegando com os Estados Unidos da
América em 1776, e com as colonias ibéricas da América Central e do Sul; a
afirmacido dos sentimentos romanticos de nacionalismo e patriotismo colectivo;
a mudanca do modelo de investimento empresarial, exploratorio e negocial nas
col6nias da Africa e da Asia, implicando um maior dirigismo estatal; e a abertura
a grupos de interesse nacionalis e internacionais alargados, tudo provocou nio s6
o estiolar das vetustas ligacoes intraculturais entre cristdos-novos e judeus, como
uma adaptac¢io as politicas dos Estados de que eram cidaddos, em detrimento da
antiga dimensio alargada do negécio predominantemente parental.”?

Entre os cristdos-novos, sobretudo em camadas mais humildes da provincia,
manteve-se em alguns casos a ideia e a necessidade de resisténcia, ou a memoria de
uma origem diferente, constituindo uma identidade compésita, de fragmentos dos
rituais do judaismo medieval e de uma adaptacgio as praticas e credo catolicos.™
Entre os judeus da Diaspora prevaleceram os sentimentos de nostalgia pela terra
antiga, que deram forma a uma identidade resistente na lingua, na identificacdo
onomastica e nos costumes diferentes, nio obstante a dispersdo por unidades
territoriais diferenciadas e a imigracio para o Novo Mundo.”

De todas estas complexidades, este livto nos mostra alguns exemplos,

através de abordagens diferenciadas e particulares.

%ok

O livro comega com um conjunto de trés estudos, agrupados na Parte I —
“Em Portugal: no reino e do reino, na Epoca Moderna” —, sobre os tempos iniciais
em que os judeus, “transformados” em cristios-novos, vio criar estratégias de
adaptacio a sociedade envolvente a que “oficialmente” pertenciam, constituindo

aquelas um processo dinamico e ndo meramente reactivo.

33 Vide Israel 2002, 567-584. i

34 Vide, por exemplo, Schwarz (1924) 1993; Alvares 1925; Vasconcelos 1982, 162-235; Garcia 1993; Garcia
1999; Wachtel 2001.

35 Vide, por exemplo, Diaz-Mas 1993; Diaz-Mas et Sanchez Pérez 2010; Halevi-Wise 2012; Cohen 2014.
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A contribui¢do de Maria José Ferro Tavares versa sobre um caso de evolu¢ao
do destino dos cristios-novos, desde a primeira geragdo, numa “terra exemplar” em
termos de presenca judaica: Tomar. A autora revela que ndo obstante o casamento
com cristaos-velhos, e a sua ascensiao na sociedade local, o nicleo dos cristios-
-novos continuou a evocar e a invocar o seu passado judaico, a transmitir a sua
normativa cultural aos parentes, inclusivamente dentro da sinagoga, transformada
em capela de S. Bartolomeu, e dai que fossem abrangidos pela alcada do Santo
Oficio de Tomar, cuja acgdao sobre este grupo é minuciosamente descrita. Sao
também analisadas as redes familiares, que transcendem Tomar, e nelas as praticas
denunciadas a Inquisicdo, o que leva a autora a concluir que o efhos judaico
permaneceu entre os convertidos, nao s6 devido a uma deficiente doutrinacio ab
initio, mas também devido a persisténcia de um orgulho étnico.

Ainda no plano da vivéncia dos cristdos-novos, Maria Leonor Garcfa da
Cruz cruza as questdes da vivéncia da primeira geracao dos cristdios-novos, nas
vésperas do estabelecimento da Inquisi¢ao, e a realidade financeira de Portugal, até
porque muitos deles possuem uma ligacio, inclusivamente no plano das fun¢des
exercidas, aquele dominio econémico. Esta problematica ¢ explorada na obra de
Gil Vicente, visto que este autor a ela se reporta nos seus autos.

A dltima contribui¢do desta primeira parte pertence a Emilia M. Rocha
de Oliveira e centra-se na figura do cristio-novo Garcia Lopes (c. 1520-1572),
um médico de Portalegre que publicou uma obra importante em Antuérpia sobre
dietética, de influéncia galénica e bebendo em Avicena. Nunca saindo do universo
cat6lico, ao regressar a Portugal seria condenado a morte pela Inquisicio de Evora.

Assim, digamos que esta tltima contribuicdo fecha as abordagens sobre o
ciclo de tentativas de inclusao dos cristaos-novos no contexto catdlico, nem que
fosse na extrema Antuérpia. Mas a incidéncia dos vigilantes da ortodoxia catélica
acabara por incrementar a ventura da Didspora.

Passamos agora a Parte I — “A Diaspora: estudos de historia social e cultural
na Epoca Moderna” — a qual nos permite auscultar esse outro universo de pessoas
que assumiram o “seu passado” com que tantos os identificavam.

Os primeiros dois estudos desta parte debrugam-se sobre as estratégias com

que estas comunidades se muniram para conservar a vivéncia dos seus membros
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em Diaspora. O estudo de Hugo Martins toma como exemplo a comunidade de
Hamburgo, analisando o papel das instituicdes de assisténcia social e caridade,
privadas e governativas, organizadas pela comunidade portuguesa ali estabelecida.
Como o autor salienta, estas institui¢oes eram fundamentais para a preservagiao
da harmonia e do tecido social da comunidade — podemos acrescentar, de uma
nova comunidade estabelecida em Diaspora —, algo fulcral para concretizar uma
boa imagem da mesma perante as autoridades cristds que a admitiam. Também o
estudo de Florbela Veiga Frade incide sobre Hamburgo, revelando a contribuicao
dos médicos de Nagdo Portuguesa nido sé para manter a saude dos membros
da comunidade, mas também a das entidades acolhedoras, o que lhes valeu a
hostilidade dos seus correligionarios protestantes, alimentando toda uma polémica
passada a escrito, em que se envolviam questoes de teor religioso e de diferentes
tradicoes das correntes médicas.

O artigo seguinte, de Miquel Beltran Munar e Meritxell Blasco Orellana,
exemplifica a contribuicdo intelectual e especulativa, assim como o vasto
conhecimento cultural, de alguns membros da Didspora, neste caso o cabalista
Abraham Cohen de Herrera, de Amesterdao. Grande conhecedor da filosofia grega
e dos filosofos renascentistas de Itilia, estava também atento aos desenvolvimentos
cabalisticos dos contemporineos, o que lhe permitiu construir uma obra propria
neste contexto.

O ultimo texto desta sec¢ao, da autoria de José Alberto R. Silva Tavim, trata
de um assunto diferente: a circulagido de pessoas entre as varias comunidades da
Diaspora, centrando-se no caso da imigracdo para o Brasil Holandés. Verifica-se
também que os proprios asquenazitas usufrufam deste contexto de expansao das
Provincias Unidas. Embora o grosso dos judeus viesse de Amesterdao, apuram-se
pessoas vindas da Italia, da Franca e até pertencentes a antiga didspora sefardita
no Império Otomano.

Nas partes 111 e IV, passamos para o mundo contemporaneo. A parte 111 é
dedicada a Diaspora dos judeus magrebinos, dada a importancia deste nucleo de
judeus no Portugal contemporineo (esteve na origem da moderna Comunidade
Israelita portuguesa), na entdo colénia de Cabo Verde, no Brasil e na intermediagido

com os poderes estabelecidos no Norte de Africa.
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A parte III inicia com um texto de Anténio Jorge Afonso, “O arresto do
brigue portugués Intrépido. Um negbcio inter-religioso no mundo sefardita”. Nele,
o autor revela o fundamental papel intermediario dos Benoliel de Argel, que
forneceram de fundos as autoridades civis e religiosas portuguesas para o resgate
do brigue Intrépido, atacado pelos piratas argelinos, mas encalhado em Gibraltar,
tendo como opositores nao s6 o bey de Argel, mas também outro judeu de origem
portuguesa: Abrado Cardozo. Alids, este exemplo serve ao autor para explorar a
questdo da ambiguidade das autoridades portugueses em relacio a estes judeus que
giravam em volta da 6rbita dos senhores norte-africanos.

A contribui¢io de Angela Sofia Benoliel Coutinho versa precisamente sobre
esse grupo de judeus de Marrocos e de Gibraltar, alguns dos quais, estabelecendo-
-se em Cabo Verde, acabaram por dinamizar o arquipélago como grande
entreposto dos negdcios do Atlanticos, servindo-se do facto de actuarem como
redes familiares, o que foi fundamental para o seu sucesso empresarial. A autora
explicita também como a crise social e econdémica que se viveu Marrocos, assim
como a politica de proteccio do poder régio em Portugal, na segunda metade
do século XIX, teriam provocado uma nova diaspora de judeus marroquinos em
direccio a este pafs e a sua colénia de Cabo Verde.

No texto sobre Ledo Pacifico Esaguy, Filipe Amaral Rocha de Menezes
traca por sua vez o retrato literario de um escritor judeu de origem marroquina em
didspora. Ja nascido no Brasil, embora tivesse a primeira instrucdo em Portugal,
Esaguy retrata esse encontro dos judeus de origem marroquina com os caboclos do
Brasil, no grande espago da selva amazénica — como o autor afirma, um processo de
aculturacio e assimilagdo. Alias, Filipe Menezes nao deixa de mencionar os nomes
de outros escritores com a mesma origem de Esaguy, que também produzirem as
suas obras no mesmo espago geografico.

A ultima contribuicio desta parte incide sobre outro pais do Norte de
Africa — o Egipto — e tem como objectivo uma analise socioldgica da construgio
de uma sinagoga no Cairo: a Sha’ar HaShamayim (1899-1903). O autor deste
artigo — Jonathan Hirsch — ao contextualizar a construcdo da sinagoga, sublinha
o facto de tal ter acontecido durante a governagiao do quediva Isma’il, que tentava

transformar o Cairo na Paris do Nilo. A elite sefardita da cidade pretendeu, neste
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ambito, salientar a sua posi¢ao florescente local, encomendando a construgio de
uma sinagoga com uma gramatica decorativa que fizesse uma ligacao explicita
a terra de acolhimento, através da exposi¢do de elementos neofaradnicos. Na
verdade, como o autor elucida, estamos perante um momento de negociacio
identitaria, em que a comunidade aceita o projecto revivalista do arquitecto
vienense Eduard Matasek; mas a0 mesmo tempo, pretendendo mostrar a sua
inegavel pertenca ao Egipto, recorre ao arquitecto judeu egipcio Maurice Cattaui
para a introducio de elementos decorativos que remetem para essa intensao.

O processo de negociagdo de identidade esta alids patente em todas estas
contribui¢cSes, que constituem a terceira parte deste livro: sendo judeus com uma
matriz cultural ibérica, mesmo nascendo por exemplo em Marrocos, esta dimensao
nao deixou de alimentar as estratégias de inclusio e de contribuir para um sucesso
notério nas actividades em que se empenharam.

O livro termina, numa escala cronolégica, remetendo para duas dimensdes
maiores e liminares da Historia dos judeus de origem ibérica: o “resgate dos
marranos” e o Holocausto.

O primeiro artigo desta Parte IV pertence a Ana Gabriela da Silva Figueiredo e
consiste na analise do envolvimento internacional de varias entidades e personalidades
em volta do Portuguese Marranos Committee — com a duragio de 12 anos e criado
em Londres, em 1926, com o objectivo de divulgar o movimento do resgate dos
marranos de Portugal, liderado pelo capitao Artur Carlos de Barros Basto, e aliciar a
solidariedade internacional. Tem local de destaque nesta abordagem, devido ao seu
dinamismo, Paul Goodman, “honorary secretary of the Spanish & Portuguese Congregation”.

O segundo artigo desta Parte IV pertence a Yitzchak Kerem e centra-se
na figura de George Maduro: um judeu do Curagau que morreu no Holocausto.
A falta de empenho da comunidade judaica de origem espanhola e portuguesa do
Curagau em prol de Maduro pode ser explicada, segundo Kerem, pelo seu proprio
enfraquecimento, sobretudo desde meados do século XIX, devido a dissensGes
religiosas internas e ao fenémeno de aculturagio e migracdo para outras paragens
mais apeteciveis economicamente.

O artigo seguinte, da autoria de Irene Pimentel, versa sobre a questiao dos

refugiados judeus e antinazis em Portugal durante a II Guerra Mundial, revelando
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como o Governo de Salazar teve uma posi¢do assimétrica: a0 mesmo tempo
que permitiu o transito de judeus perseguidos pelo nacional-socialismo, devido
a alianca inglesa e a outros factores, nada fez para salvar os judeus holandeses
de ascendéncia lusa e apenas recebeu uma parte dos judeus com documentagio
portuguesa que os nazis pretendiam repatriar de Franga.

Muitos destes judeus que se refugiaram em Portugal finalizaram o seu
destino no outro lado do Atlantico. Entre eles, como vimos, nao se encontravam
apenas os judeus de Amesterddo, mas também muitos dos judeus orientais, de
longinqua origem portuguesa. Os tempos modernos erodiram mesmo a antiga,
controversa e escusa relacio do poder politico em Portugal com os judeus de
origem ibérica na Didspora. Este livro ndo é uma sintese da longa e perturbada
relacdo de Portugal com a sua comunidade judaica e seus descendentes ou acerca
da migracio de judeus entre a matriz mediterranica e o destino Atlantico: digamos
que o objectivo é, através de artigos de caso, sobre pessoas ou colectividades, fazer

o leitor reflectir sobre o longo e complexo passado em que se espraia essa relagao.

k%K

Resta agradecer a quem permitiu a existéncia deste livro. Em primeiro lugar,
aos meus colegas co-editores, nomeadamente a Hugo Martins, que se prestou
a editar alguns textos em lingua inglesa. Depois, ao anterior director do Centro
de Histéria da Universidade de Lisboa, professor Hermenegildo Fernandes,
que acolheu a publicagdo desta obra. Em terceiro lugar devo uma palavra de
agradecimento aos meus colegas da Society Sefarad, que concordaram que o
congresso que deu origem a este livro tivesse lugar em Lisboa: o presidente Eliezer
Papo e os meus colegas do Executive Board, Tamar Alexander, Yaron Ben-Naceh e
Ricardo Mufioz-Sola. Também devo uma palavra de apreco a Direcgdo do Centro
de Historia, que decidiu apoiar este evento. Claro que sem o seu interesse em
publicar, também nio havia livro: portanto, agradeco o empenho de todos os

colaboradores no volume. E, por fim, quero destacar o enorme profissionalismo
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Introduction

On the 4™ or 5™ of December 1496, King Manuel promulgated the edict
of expulsion of the Jews from Portugal, decreeing what I called the “religiocide of
the Jewish religion” in the kingdom.> This decision took place against the backdrop
of a wide range of factors, having some of which been determinant in the fate of

Jews in Portugal. Among these are namely:

* The demographic growth of the Jewish population — at least it doubled —
residing in the kingdom, with the expulsion of the Jews from Spain, decreed
by the Catholic Kings, in March 1492;

1 The Jewish and New-Christian community of Tomar will be studied and published soon in a book. In this
paper, we will solely take a closer look at the social conjuncture of the kingdom and the way that this Other,
now Christian, was perceived, as well as the way by which it tried to use in its favour the political messianism
of the Portuguese crown, the decline of Rome and the emergence of the reformed Christian churches. The
processes of the Inquisition that were consulted online will be mentioned through the photographs (fot.) of
their folios and not through themselves.

2 Tavares 1982, 483-500; Tavares 1987, 32-46; Tavatres 1992b, 159-169.
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* The growth of the anti-Jewish feeling caused by the many outbreaks of

epidemics, considered as divine punishment by the Christian population;

* The progression of competition and economic rivalry among an urban
Christian bourgeoisie, who was asserting itself and wished to exclude the
social and economic influence of some Jewish courtesan families, who

financed the king and the royal family;
* The success of the discovery of the maritime route to India;

* A political messianism, marked by the figure of King Manuel/Emanuel,
“the Fortunate”, the prince for whom six princes had to die before he
became king, according to Garcia of Resende, the court chronicler and

poet,’ including the heir to the crown, Prince Afonso;

* The tendency towards the affirmation of religious unity, under the primacy
of the Roman Catholic Church.*

If we believe the German traveller Hieronymus Minzer, the expulsion
had already been thought of by King Jodo 11, but for peninsular political reasons,
would only be executed by King Manuel. As it became clear, the latter was heavily
influenced by the Catholic Kings and, above all, by Princess Isabel, the widow
of crown prince Afonso, son of King Jodo II, who refused to enter Portugal,
as queen and wife of King Manuel, while the Jews were residing there.” King
Manuel had no interest in expelling the Jewish minority and would capriciously
use the criterion of forcing them to be baptised, against canonical orders and
orders of the kingdom.

On the 31* of December 1496, he would decide to restrict the ports of
departure and ordered that only ships and commanders of his trust could receive
the Jews who had permission to leave, under penalty of confiscation of assets. Not

satisfied, and in order to better prevent any impulsive desire to leave under bribery,

Resende 1973, 343.

In the western kingdoms, the Jewish minority had come to face several expulsions since the 13™ century. In
Spain, from where the Jews had been expelled in 1492, the Muslims were kept. It was only later on and by
the imposition of the king of Portugal, D. Manuel, in his second marriage to the Infanta D. Maria, that they
were expelled. When the Portuguese expulsion happened, the Catholic Kings welcomed the Muslims from
Portugal. See: Tavares 2001, 93-114.

5  Tavares 1987, 17-66. See: Torre et Suarez Fernandez 1958.
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he would authorise the breach of the contract made between the commander and
the families who intended to leave illegally, allowing a riot on board in exchange
for half of the fugitives’ assets.® Unwilling to lose an active and useful population
from the kingdom, nor their knowledge, commodities and wealth, King Manuel
began to close in on minority families, spawning a Machiavellian policy that would
prevent them from leaving,

The aim was to impose on them a baptism that would seem like a voluntary
conversion, which apparently did not have the desired effect. Therefore, he
ordered that children were taken away from their parents to be baptised and given
to Christian families. This happened on the Saturday before Palm Sunday (the 19
of March) of the Christian calendar, which probably coincided with the Jewish
Passover. On the Sunday of the Christian Easter, the so-called baptism occurred
by the Estaus House, consisting in the transport of the Jews who remained in the
country to the various churches in Lisbon, where they would be forcibly baptised
on their feet.

Until May 1497, the Jews were baptised in the churches of the counties
across the kingdom. Some willing to do so would be rewarded with titles and other
favours; others, probably the majority, would be forced to be baptised before or
after May 1497. The document of the 31* of May 1497, negotiated between the
sovereign and the representative of the Jews in Portugal, and which I have called
“magna carta” showed that King Manuel wished for a gradual integration during
the first and second generations of Jewish converts, aim which would soon prove
to be unattainable.”

The Jewish community of Tomar was an example of what happened
throughout the country.® The Jews who were residing there, born in Portugal and
with affiliations to the Order of Christ and with the royal family associated to
the former like the goldsmith Sapaio,” were joined in 1492 by some families of

Castilian Jews from Valladolid, Palencia and Zamora, for example. In 1497, some

GHC, Livro Antigo de ProvisGes, fls 75-75v; Tavares 1987, 32-33.

About this subject, see: Tavares 1987, 26-39 and notes; Tavares 1992b, 159-169; 173-186.

About the first New-Christians communities, see: Tavares 1992b, 186-346; Tavates, 2008; Tavares 20092; Gomes
2009; Tavim et Barros 2013; Silva 2013; Tavim, Barros et Mucznik 2013; Fernandes 2016.

9 Tavares 1992a, I-XVII; Conde 2013.

o -1
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of these families would leave their homes and go to Lisbon, in order to negotiate
their movable assets with better profitability and move to other places where they
could live their religion freely. But the departure from the kingdom would be
constrained by the monarch, who forced them to be baptised.

The testimony of Jorge Manuel confirms that the baptism ordered by the
monarch happened in two phases: the children being taken from their parents,
which would have happened on Saturday, the day before Palm Sunday, on the 19
of March 1497" (preceding the so-called baptism by the Estaus House, which
happened in many churches in Lisbon) — and the standing baptism in different
counties, like the baptisms of Jusarte (patents), in S. Jodo Baptista of Tomar,"
just to give a few examples. The date of the baptism was lost in the memory
of each one, having been replaced by a vague “when King Manuel ordered the
baptism of the Jews”. Anténio Monteiro claimed to have been baptised when he
was seven years old, in the church of S. Pedro, in Trancoso, along with his parents,
“when it happened to the Jews in Portugal”.'” He would be confirmed in Lisbon,
at the Cathedral, which documents his mobility towards the capital, even after
the baptism, with the purpose of leaving the kingdom. His marriage to an Old-
-Christian and his profession would lead him to the lands of the Order of Christ.

After the baptism, the street of the Jewish quarter, open thenceforth
to Christian residents and with no gates to close it, would be referred to as
Rua Nova, and the synagogue of Tomar, built sometime in the mid-fourteen
hundreds, became the chapel dedicated to St. Bartolomeu, where, in the eatly
17™ century, some New-Christian residents would communicate the Law of
Moses to each other.

In the meantime, King Manuel, in his eagerness to integrate the conversos
into the surrounding Christian society, passed a series of laws prohibiting free
movement, the sale of goods and marriage amongst each other.”” The much-desired

inclusion started in the family, where ideally the union between New-Christians

10 Tavares 1987, 32, note 111; 35, note 127.

11 ANTT, IT, Ordem de Ciristo, liv. 26, vol. 1I, fot. 71-75. Samuel Usque referred to another baptism: the
baptism of adolescents and young men that happened before that of older people (apud Tavares 1987, 33).

12 ANTT, IL, Processo de Antonio Monteiro, n.° 13034, fot. 5-7.

13 Tavares 1985, 486.
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and Old-Christians was imposed. The purpose was to convert those who should
be taught the catechism by the example of the relatives of Christian origin.
However, this measure would be a failure, both because of the resistance among
the neophytes to renounce their old faith (even with the initial complacency of
the monarch),'* and because of the weak catechism and illiteracy of the Old-
-Christian majority, including many priests."” The Jewish tradition would be passed
over from generation to generation, concealed in many ways. “Little Christmas”
(Natalinho) recalled Hanukah or the festival of lights; unleavened sweet cakes and
Jolar replaced the matzo around Passover.'s

Indeed, in Tomar, we could see the conscious or unconscious existence
of proselytism towards the younger relatives and even towards the relative of
Christian origin. In mixed families where the spouse of Christian origin was the
wife, she ended up accompanying her husband on visits to his family where the
Mosaic Law was transmitted. Such situation considerably exposed the husband,
making him easy prey to the Holy Office, after its introduction in the reign of
D. Joao III. As for the woman, the mere fact of being present at the meetings of
her spouse’s relatives ended up by making her suspect of complicity in heresy, all
the more so since the Old-Christian relatives would not hesitate to denounce her
presence, even when silent. This would happen to Isabel Pinta and Iria Ferreira,
both married to members of the Jusarte family. And the same was true for the
New-Christian women married to the Old-Christian men. In the great majority of
cases, the family of origin remained the link to the Mosaic faith."”

Contrary to what happened in other councils, New-Christian families
of Tomar privileged overwhelmingly mixed marriages, a situation which could
be explained by the presence of friars and the convent of Christ. However, if
miscegenation occurred in almost all families, the truth is that even in these families,
marriage between New-Christians was maintained with the displacement of one of

the cousins from their place of origin, or, even against canon law, marriage between

14 Tavares 1987, 306.

15 This problem would be partially solved with the Council of Trent.

16 Indeed, some Portuguese cakes evoke the Jewish matzo, like the “bolachas de cervea” from Covilha, or the
“popias” from Portel (Alentejo), or the “caladinbos” and the “raivas” from Aveiro, etc.

17 ANTT, IL, Processos de Iria Ferreira, n.° 16906; Matia Ferreira, n.° 4667, fot. 83-90 (Statement of Iria Ferreira).
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first degree cousins (a fact that was often accentuated by denouncers to confirm the
Judaism of the couple). In both cases, education and conversion to Christianity did
not, for the most part, stand out for its persuasive nature, even among those members
who had followed the religious life out of wortldly concerns or contenptu nund;.

In fact, their belief in and observance of the Mosaic Law was assumed by lay
and religious members within the family, spreading independently of the attitude
held by the Old-Christian spouse, whether it be one of complicity or rejection.

Relatives, friends, and neighbours formed a heterodox community where
Jewish precepts were asserted, camouflaged by Christian practices, and spread
in a web that was built from the oldest to the youngest, or among the latter.
The Jewish Law was zealously disseminated among the family or in visits between
family members and neighbours, or somewhere hidden away from the Square or
the yard of the church of St. John, or in walks along the Nabio, to the wetlands
and vineyards, or in trips to fairs and fisheries, for example.

The new places of residence of the New-Christian families kept the same
foundational characteristics of the old Jewish quarter, that is, proximity to vital
areas of trade or craft production. Thus, we find them limited to spaces like the
Rua Nova, the old Jewish quarter, which would probably be more extensive than
the street traditionally disclosed as Jewish quarter, and would remain markedly
central in relation to other streets where they would reside after baptism, such
as the Rua Diteita or Rua dos Moinhos.'"® Other key locations were the spaces
of the Christian elite around the church of St. John the Baptist, namely the main
business hubs of the square and its perpendiculars. Thus, the Rua Nova, the Rua
Direita, the Corredoura and square, with its tents and boticas, and finally the Rua
de S. Jodo, the Rua dos Moinhos, or the more distant Rua da Levada, were the new
living spaces of the new Christian families. Exceptionally, one or the other lived
in backyards, near the hermitage of St. André, like Manuel Ferreira, son of Simao
Jusarte, or further away in Sertd, as was the case of his half-brother, married to the

daughter of a priest.

18 We find the reference to the door of the Jewish quarter, but we don’t find the local. This community was
quite small, yet we don’t believe that this Jewish quarter was really a guetto. About the Portuguese Jewish
quarters, see: Tavares 2009b.
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If it is true that, in life, proximity was a reality between New-Christians
and Old-Christians, the same did not happen upon death. Indeed, the cemetery of
both groups was in Santa Maria do Olival, either in the body of the church for the
wealthiest, like the mother-in-law of the merchant Jorge Manuel, who had donated
one silver mark with her body, or in its churchyard. However, in the latter, there
was a set space to bury the people of the nation: in the far end, near the cross."”

The residential area would end up defining the network or the web in which
the Law of Moses was transmitted and disseminated. Everyone knew each other
because they were relatives, friends or neighbours, facilitating the work of the
Holy Office in the prosecution of New-Christian heterodoxy. It was said that, in
the imprisonment of Leonardo Jusarte, someone had screamed “A7 de Tomar!”,
a simple shout that would reverberate strongly. In fact, just like the pieces of a
domino game, the New-Christian families, including its members of Old-Christian
origin, would be caught in the network of denunciations that would lead them to
incarceration. Some, with better luck, would leave reconciled and be welcomed
again in the Church, despite having suffered from torture by means of a pulley
or be considered relapsed; others would be delivered to the secular arm and
burned at the stake; others still were able to escape from Tomar and the kingdom,
having their assets seized and their effigy burned publicly at an auto-da-f¢. For all
of them, infamy would follow throughout their life, and in the future memory
of their fellow villagers, since the penitential habits they wore after their arrest
(called sambenitos), were exposed in the church of Santa Maria do Olival for all
to see.”’

The castle was the location of the Court of the Inquisition which operated
in Tomar, between 1541-1544, if not earlier, accompanying the very establishment
of the Inquisition in the kingdom. The house of the Holy Office was therefore
located inside the Convent of Christ.” Those who were suspected of hetresy were

incarcerated in the prisons of the castle tower. The interrogations were held at the

19 ANTT, IT, Ordem de Cristo, liv. 26, vol. 11, fot. 23.

20 ANTT, IL, Processo de Pedro Jusarte, n.? 1216, fot. 12.

21 ANTT, IT, Ordem de Cristo, liv. 26, vol. IL, fot. 379. It’s likely that the Order of Christ, under Friar Ant6nio
de Lisboa, its reformer, created its own court to judge the suspects of Judaism, around 1540. Its processes
would come to be integrated and dispatched by the Inquisition of Lisbon and by the inquisitor Joao de Melo.
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court of the Holy Office, being presided by Prior Anténio de Lisboa. Those who
were reconciled by the Church were put to imprisonment in the castle. Afterwards,
when released from prison, they were sent to its yard, where they would continue
their penance and Christian instruction.”? Those who were condemned would
descend the Calcada in a procession that went from the castle until the yard of the
church of St. John the Baptist, or of the furthest church of Santa Maria do Olival,
where the anto-da-f¢ would take place. In it, the public abjuration of the reconciled
and readmitted to the Church would take place, while those condemned for heresy
and apostasy were handed over to the secular arm after the reading of the sentence.
From the place of the auto-da-fé, they proceeded to the scaffold by the Estaus,
where the burning of those condemned to secular justice would take place.”

The painter Gregério Lopes would depict the burning of two convicted
people in his painting “The martyrdom of St. Sebastian”, a work that was
produced for one of the galleries of the Convent of Christ. The painting is
the only Portuguese contemporary depiction of the torment inflicted on those
sentenced to death for heresy. Although it dates back to the decade of 1530, it is
likely that the painting may have been made afterwards, in the first years of 1540,
given that it portrays the plight of heretics in Tomar.

Places and families

After the forced baptism and the Christianisation of the Jewish quarter,
now called Rua Nova, former Jews and Christians started to live there. The
doors and alleys which limited it, if they actually existed — we know that this
was not the case in the smaller streets where Jews lived, even in the late 15®
century —, opened up as places of free movement. According to tradition, the
Jewish quarter of Tomar is nowadays defined by a street limited by two others
(Rua dos Moinhos and Rua Direita), situated in the central part of what is

currently the Rua Dr. Joaquim Jacinto. According to Santos Simoes, this was

22 ANTT, IT, Ordem de Cristo, liv. 26, vol. 11, fot. 307.
23 ANTT, IT, Ordem de Cristo, liv. 26, vol. 11, fot. 279; 307.
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where traces of locks and an arched door once existed, both of which allegedly
still visible in the late 19* century.®

I cannot confirm this statement from documentation alone. I found
however references to the gate of the Jewish quarter in Tomar, a place where the
doorkeeper of the municipality would proclaim the edict of the Holy Office of
Lisbon to the New-Christians, informing them of the escape of a fellow converso
inmate to Florence or Turkey, and threatening them with the anathema of heresy,
if they had hidden him.” At the other end of the street, there was no door at
all.” An evidence that the space of the old Jewish quarters had been open to
free movement was the fact that Christians of different social origins, such as
the knight Ferndo Malho, of Christian origin, son-in-law of Jorge Manuel, or the
merchant Rui Toscano, were living there along with some New-Christian families,
like the Manuel or the Jusarte, which were already building a house at Rua Direita.

I believe that, given the number of families who were living at Rua Nova,
it is likely that the street was considerably larger than what is known to us today.
There is a reference to the “top of Rua Nova”, fact which leads me to hypothesize
that it would probably be longer than what was agreed to be called the street of the
Jewish quarter and would have a slight slope at one end. This means that it should
begin at Rua Pé da Costa and cross Rua Direita. But this is a hypothesis that,
maybe, should not be disregarded. It is very difficult to strictly draw the length
of the streets of the Jews, as well as the architecture of their houses, taking into
account the changes that the urban territory has undergone over the centuries.
However, Manuel Silvio Conde was able to identify the familiar architecture of
some of the houses of the old Jewish quarter,” which were no different from
others on the Jewish or Christian streets.

In Rua Nowva, lived Jorge Manuel, a wealthy merchant of Castilian origin.

He was originally from Palencia and son of the rabbi Moses, who belonged to

24 Simdes 1943, 46, note 12.

25 Dinis Mendes, son of Raphael Parente, ran away from the prison of the Lisbon Inquisition. He identified
himself as a merchant from Florence, with business in Lisbon, Valladolid and Lyon. To the Inquisitors he
was a New-Christian that came from Turkey (ANTT, IT, Ordem de Ciristo, liv. 26, vol. II, fot. 360-373).

26 ANTT, IT, Ordem de Cristo, liv. 26, vol. 11, fot. 6-9; 370.

27 Conde 2013, 92-94.
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the same community which had come to Portugal with his family, in 1492.® He
traded in cloths and often went to the fair of Medina del Campo. According to
the accusation by other conversos, the Jusarte, parents and children, also residing
in Rua Nova, and by Old-Christians, some New Christians gathered in the first
store of his house to hear about the Law of Moses. According to the testimony
of one of its employers, who was a Christian, this shop would be a basement with
an entrance door that would be accessed by a staircase that came from the interior
of the residence. According to Jorge Manuel, this was the warechouse where he
kept the fabrics and it had a door leading to the outside.”” Almost in front of this
dwelling, lived the couple of New-Christians, Isabel Alvares and Diogo Dias, a
merchant, who also had a store here.”” The merchant Ferniao Rodrigues resided in
the “upwards” Rua Nova.”

In this street, at the end of the century, the pharmacist Duarte Rodrigues
who was neatly 60 years old, a relative to Garcia Barbosa, a silk maker, had his own
pharmacy.’”> Someone who also lived in the old Jewish quarter was Graca Loba, the
widow of Filipe Mendes, a merchant who made pawnshop loans. Her bachelor son
Duarte Lobo, a rent collector, lived with her. Lufs de Andrade, a cloth merchant,
who had married a woman from Leiria, had a house in the same street.”

In Rua Direita, by the end of the 16™ century and beginning of the 17"
century, lived Simdo Jusarte, married to Maria Ferreira, and their four single
daughters. Simio Jusarte was the son of Pedro Jusarte and the grandson of Jusarte
Lopes; both father and son had been incarcerated in the Convent of Christ for
being guilty of Judaism, at the time of Friar Anténio de Lisboa, and they were
both reconciled in the aufo-da-fé that took place in Tomar. In the same residence,
the Jusarte had a grocery shop.” Mécia da Costa, Maria Ferreira’s sister and Simao
Jusarte’s sistet-in-law, married to Diogo Dias, a tailor, lived in the same street.”

They were silk makers and worked in the silk trade, which they negotiated in their

28 ANTT, IT, Ordem de Cristo, liv. 26, vol. 11, fot. 6.

29 ANTT, IT, Ordem de Cristo, liv. 26, vol. II, fot. 7; 86.

30 ANTT, IT, Ordem de Cristo, liv. 26, vol. I, fot. 189.

31 ANTT, IT, Ordem de Cristo, liv. 26, vol. 11, fot. 177.

32 ANTT, IL, Processo de Ant6nio Lopes, n.° 292, fot. 187.

33 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 272-277; 367.

34  ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 18-20; 40-42; 45-47.
35 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 55-56.
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shop at this street, probably in the same building where they lived. Anténio Lopes,
the son of Simio and Maria Ferreira, got married in Lisbon to a New-Christian,
Vitéria Henriques. In this city, he abandoned his trade as a silk maker and became
a stockbroker. One of the siblings, Manuel Ferreira, married to an Old-Christian
called Iria Ferreira, would leave Tomar for Tancos.*

Lourenca Ferreira, married to Cristévao de Morim, an Old-Christian and
a registrar with the bishop of Tomar, was a neighbour of the Jusarte, as well as
her single sister Ana Ferreira, both sisters of the clergyman Marcos Ferreira, a
beneficiary in S. Jodo. The three of them were nephews of Simao Jusarte and his
wife, and the children of the lattet’s sistet, who was already dead.” Their neighbour
Anténio de Crasto was a regular visitor of the family. He was a young bachelor,
merchant, son of Jorge de Crasto and Guiomar Gongalves, who was a great friend
of Jodo Ferreira, silk maker, the bachelor son of the couple who resided in their
parents’ house. The imprisonment of Leonardo Jusarte was a pretext for a visit
and to confirm the suspicions. On this occasion, relatives, neighbours and friends
visited Simdo Jusarte and Maria Ferreira, who were sad because of their son’s
incarceration, in the Inquisition of Lisbon. Everyone suspected that the belief in
the Law of Moses would have been the cause for the term of imprisonment.”

Maria Furtada, an unmarried New-Christian who made her living from
her assets and was a visitor to the Jusarte’s home, becoming at one point
the mentor of Catarina Jusarte, the couple’s youngest daughter was also their
neighbour. A relative of Simdo Jusarte, Francisca Lopes, single, and her brother
Diogo de Paiva de Alvelos, also single, who made a living from their assets and
who were the children of Ana de Paiva and Anténio de Alvelos, an Old-Christian,
lived in the same street.” Branca Antdnia, single, daughter of Francisco Fernandes,
a deceased tailor and former rent collector, who was the cousin of Diogo Dias,
husband of Mécia de Costa, another of Maria Ferreira’s sisters, lived here too. The

bachelor Anténio Dias, her brother, lived with her.*

36 ANTT, IL, Processo de Anténio Lopes, n.° 292, fot. 64-66.

37 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 120-125.

38 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 133-145.

39 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 58-65; 153-155; 181-183.
40 ANTT, IL, Processo de Maria Ferreira, n.® 4667, fot. 112-117.
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Anténio Mendes de Crasto, a rent collector and a merchant, and his wife,
Maria de Crasto, lived at Rua Direita. The wife and daughters of Simao Jusarte,
along with Maria de Crasto and Maria Furtada, would go on pilgrimages to Santa
Maria da Anunciada, on the outskirts of Tomar, and at one time they declared
themselves Jewish to one another on the church’s porch.*’ Anténio Lopes da Silva,
a New-Christian, merchant, married to Graca de Andrade, also lived in this street,
in a building near the Square, as did Anténio de Crasto, bachelor, New-Christian,
a cloth merchant, who lived at his mothet’s house, Guiomar Gongalves.* Barbara
Dias, a shop owner, mother of Diogo Dias “old gate”, had a house and a shop
at Rua Direita.” Anténio Dias and his wife, Margarida Nunes, lived in this street.
Branca Anténia, a widow, lived with the couple, who ran from Tomar when
the Holy Office began its incarcerations.*” Henrique de Crasto, a married rent
collector, and his unmarried daughter Isabel de Crasto, who lived with her parents,
resided here as well.*

Another inhabitant of this street was Jodo Bocarro, a servant of Knight
Luis, brother of the marquis of Vila Real, married to Maria da Costa, a New-
-Christian.* The rent collector Francisco Lourenco, married to Maria de Ilhoa,
lived near them. His mother-in-law Isabel da Costa, the widow of Diogo Morio,
lived with the couple.”” The attorney Pedro Lourenco da Costa, single, who lived
with his brother Manuel Aires and with a sister, had a house in this street.*® All of
them were New-Christians, except Jodo Bocarro.

Indeed, the group of close relatives and relatives-in-law of the couple
Simdo Jusarte and Maria Ferreira turned this street into a favoured place for
the dissemination of the Law of Moses, in visits among relatives, friends and
neighbours, at each other’s houses.

Filipa Dias, the widow of Sebastidao Rodrigues, a tailor, their two unmarried

daughters, Barbara Dias and Graga Rodrigues, and their two bachelor sons, Bento

41 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 133-145.

42 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 175-177; 184-185.
43 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 286-289.

44 ANTT, IL, Processo de Manuel Jusarte Pinto, n.® 317, fot. 67-70.

45 ANTT, IL, Processo de Maria Ferreira, n.® 4667, fot. 327-332.

46 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 171-175.

47 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 302-306.

48 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 367.
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Rodrigues and Jorge Rodrigues, lived in Corredoura. Filipa Dias was the sister
of Diogo Dias, who was married to Mécia da Costa, the sister of Maria Ferreira,
married to Simdo Jusarte. Jorge Dias, who was a silk maker, had a shop in his
mother’s house.*” Diogo Dias “old gate”, the son of Barbara Dias, a rent collector,
also lived here.”” Leonor da Costa, the niece of Maria Ferreira, daughter of her
sister Marta da Costa, already deceased, and of Francisco Rodrigues, was married
to Manuel Vieira, and Old-Christian and a registrar, also had a house here.”!

The shop owner Gabriel Dias and his wife Catarina Gil had a shop in
Pelourinho, had another house with a backyard by the river, where the tanneries
were. The illegal meetings to disseminate the Law of Moses and the messianic
hope motivated by religious upheavals in Rome and Europe took place here.”

The pharmacist Francisco Fernandes and his three sisters, one of them being
Helena Antonia, married to an attorney from Torres Novas, lived in the Square.”

Bartolomeu Barbosa, silk maker, father of Gaspar Barbosa, married to
Pascoa Rodrigues, niece of Maria Ferreira, lived at Rua da Levada dos Moinhos.
His neighbour was Anténio Marques, a silk maker like him.** Anténio de Crasto, a

cloth merchant, lived in front of the butchers in the Square.”

The persisting stereotypes

The anti-Jewish apologetic stereotypes remained. “Blindness”, “pertinacity
in the error”; and “Jewish perfidy” were some of the tags with which the inquisitors
characterised them.”

In the accusations of heresy by individuals or by members of the Holy
Office, we can find persisting stereotypes that stuck with the Jewish minority.

Certain behaviours and attitudes towards New-Christians that were different from

49  ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 143-145; 269-271.

50 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 289-292.

51 ANTT, IL, Processo de Maria Ferteira, n.° 4667, fot. 181-183; 261-266.

52 ANTT, IL, Processo de Gabriel Dias, n.° 15753, fot. 14-21.

53 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 327-332.

54 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 289-292.

55 ANTT, IL, Processos de Maria Ferteira, n.° 4667, fot. 289-292; Guiomar Dias n.° 4015.
56 Tavares 1987, 69-104; Tavares 2000, 53-89.
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those used towards Old-Christians derived from those stereotypes. Let us look at
the example of two of Jorge Manuel’s close relatives. His son, Anténio Manuel, a
doctor in the Convent of Christ, was forced to swear that he had not bribed the
witnesses who came to testify in favour of his father after they had been refused
by the prior of the Convent. On the other hand, his son-in-law, a knight of the
royal house and a former councillor, Fernao Malho, an Old-Christian, had the
immediate acceptance of the witnesses that he had brought for the same purpose.”’
The same differentiated behaviour was replicated by the prior of the convent when
he questioned the doctor Anténio Manuel on the New-Christian, Dinis Mendes,
who had escaped from the prison of the Holy Office of Lisbon and threatened
him to be condemned as a heretic if he had seen him without denouncing him.

Despite being baptised, the citizens of Tomar of Christian origin still saw
them as Jews. Jorge Manuel claimed in their defence that “without seeing them
doing anything, people called them Jews and told they were Jews”.”” A witness
would state that the Inquisition had intensified the hatred towards New-Christians
and the Old-Christians had come to point out every New-Christian as a Jew. A man
named Anténio Jorge would shout to those who wanted to hear him that “the
devil should take them from earth because they made the Old-Christians poot”,
which meant that the old economic rivalry and the envy of their wealth or alleged
wealth came to surface in moments of crisis. Others would say that all of them
should be burned because they were heretics. Others would mock and laugh at
those who were burned.”” Others, despite the prohibitions, stoned the convicted,
as it happened to Beatriz Gongalves, in 1543, who had her head fractured in several
places before she was burned.®!

Upon the visit of the inquisitor Pedro Alvares de Paredes to Tomar, Manuel
Nunes, a servant boy of the king’s chamber, denounced Guiomar Dias for being

a Jew, suspicious that she observed the Sabbath day. For this purpose, he would

57 ANTT, IT, Ordem de Cristo, liv. 26, vol. II, fot. 29-30; 71.

58 ANTT, IT, Ordem de Cristo, liv. 26, vol. 11, fot. 361.

59 ANTT, IT, Ordem de Ciristo, liv. 26, vol. II, fot. 20.

60 ANTT, IT, Ordem de Cristo, liv. 26, vol. II, fot. 249-250; 269-270; 272-273.

61 ANTT, IT, Ordem de Ciristo, liv. 26, vol. II, fot. 260-266. We are not aware of the repetition of this act
occurring elsewhere in the autos-da-fé. It is true that we know of what happened because a New-Christian
from Guimaries, named Diogo Pires, picked up a bone that was fractured and verified the existence of
stones among the ashes, which was confirmed by other inhabitants of Tomar.
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observe this New-Christian’s shop’s doot, which was closed on Friday afternoon
and during Saturday, which led him to conclude that she observed the Sabbath.
In his eagerness, he imposed vigilance on others, saying that this might be useful.
Once incarcerated, she would justify this by being sick and having liver stones.*

The feeling of being socially ostracised would be declared, at the beginning
of the 17" century by the priest Marcos Ferreira, beneficiary of the church of
S. Jodo Baptista. His colleagues would insinuate that he was a Jew and would
marginalise him; xenophobia that restricted the priest’s relationships only within
his family group or friendships with New-Christians.”> And the same happened
with the rest of the members of the community, despite their many relationships,
as would happen with Anténio de Andrade.**

The same occurred with the suspicion of the burial of deceased New-
-Christians on virgin land. The prosecutor accused Jorge Manuel of having buried
his wife on virgin land and not inside the church of Santa Maria do Olival, where
his mother-in-law was. In his defence, he would claim that he did not know whete
her grave was, all the more so since the church had been covered by slabs. He had
buried his wife in the churchyard, in front of the main door, as she had declared
in her will, executed by his brother-in-law Master Fernando. He would claim that
the churchyard was vast and there was a portion dedicated to the burial of New-
-Christians, which was virgin land, but he had not used it, therefore he could not
be accused of Jewish practices.”® He would also be questioned by the prior if he
used to lay his hand over his wife’s grave, which he would deny, but he stated that
he prayed, like the Christians, the Lord’s Prayer and a Hail Mary.®

Usury and falsification, as well as the “low social extract” and prejudice
against the profession — being a butcher, getting his hands dirty with blood, in

the case of the Jusarte, whose nickname was “Cow Head” —, stuck to them and

62 ANTT, IT, Processo de Guiomar Dias, n.” 4015, fot. 5-17; 32-34.

63 ANTT, IT, Processo de Marcos Ferreira, n.° 313, fot. 19-23.

64 ANTT, IT, Processo de Isabel de Crasto, n.° 2311 (Anténio de Andrade’ sister-in-law), fot. 119-163.

65 ANTT, IT, Ordem de Ciristo, liv. 26, vol. II, fot. 22-23; 75-77; 145; 156; 163.

66 It is the first time that I found this question, said by an Inquisitor. The explication was simple. The Jewish
graves were white, like the Tradition said, and putting the hand over the grave made a Jew seven days impure
(Num 19:16) and the Inquisitor could confirm it if Jorge Manuel was, or not, a Jew. Jorge Manuel denied
putting his hand over the grave of his wife and declared to pray a Lord’s Prayer and a Hail Mary to her soul. Yet,
he confirmed nonetheless at least one Jewish practice (ANTT, I'T, Ordem de Ciristo, liv. 26, vol. 11, fot. 76-77).
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Jorge Manuel would use these features to indicate that Jusarte Lopes’ testimony
should not be used against him. That is, Jorge Manuel took advantage of his social
status as a cloth merchant, son of a Rabbi, father of a doctor of the Convent of
the Order of Christ and father-in-law of a knight of the royal house, socially well
connected to noblemen and Old-Christian merchants, against a former Jew of
Castilian origin like himself, but of lower social status, although his profession as
butcher and meat seller made him very rich. However, his children were artisans,
shoemakers, as Jorge Manuel would arrogantly say.”” The old social prejudice
between those who had “clean hands” and those who got them dirty with less
noble trades, that is, the dichotomy between bourgeois versus artisans. In this case,
it could also be the prejudice against blood, since the Jewish religion prohibited it
in their diet.

Accusations of blasphemy and soiling of sacred objects would remain even
after their baptisms. Jorge Manuel would be accused of spitting on the altar of
the Cross in the church of S. Jodo, of not bowing down to the Holy Sacrament
and of possessing a brass cross that he whipped and treated disrespectfully, for
he carried it dirty inside the book where he noted down debts, usually those of
Old-Christians.*®

The Jewish experience

In the beginning, when the Inquisition operated in Tomar, between 1541
and 1544, the reminiscences of Judaism were more present, both among New-
-Christians and among Old-Christians, since we are still dealing with the first
and second generations of those who had been baptised, coming from Judaism.
However, despite this, it contributed in reviving the memory of those who were
originally Christian for certain traditions of their New-Christian neighbours, the

publicity of the edicts with the iz genere interpretation of possible “ctimes of

67 ANTT, IT, Ordem de Cristo, liv. 26, vol. I, fot. 39-64.
68 ANTT, IT, Ordem de Cristo, liv. 26, vol. 11, fot. 77-88.
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heresy” that the now Christians could practice.”” In fact, Jorge Manuel insisted
that this action was dangerous for the descendants of Jews who could easily be
accused of Jewish practices without being at fault.”

Jorge Manuel and the Jusarte family, along with other New-Christians,
were among the first to know the hardships of the Inquisition prison and of the
accusation of practising the “Jewish perfidy”. Jusarte Lopes, nicknamed “Cow
Head”, claimed to have asked Jorge Manuel, the son of a Rabbi, when was the fast
for the taking of Jerusalem and added that “they both sang the Jewish songs for
the loss of the house of Jerusalem”. He also used to point out to him every year
the day in which the Jews would walk barefoot in the synagogue and fasted, which
occurred ten days before the Feast of Booths, that is, in mid-September. It is clear
that Jusarte Lopes was referring to the fast of the Tisha B’Av v and the Yom Kippur,
or to the fast of forgiveness, respectively.

We cannot be surprised at the rejection of Christ as the Messiah promised
in the Law, since the time when the Inquisition was established was heavily marked
by strong waves of Jewish messianic thought in the Iberian Peninsula, fuelled
by the ballads of the false St. Isidore and by the Ballads of Gongalo Eanes, the
Bandarra, a shoemaker of Trancoso, rooted in those and by the arrival of David
Reubeni in the kingdom.” Therefore, it would be natural that, in the conversations
between Jorge Manuel and the Jusarte, lied the belief that Christ was not the
Messiah promised in the Law, which would be nurtured by the knowledge of
Hebrew and of the Law of Moses of which Jorge Manuel would be accused
of mastering, since he was the son of the rabbi Moses and had been baptized
already in his adulthood. We cannot ignore that the two countrymen would have
been in Lisbon, with those groups of New-Christians who most contributed to
proselytism, as well as to disseminate the Jewish messianic beliefs, basing them on
the advance of the Turks to the West and on the chaos that was settled in Rome,

challenging the Pope and his acolytes. They were Anténio Monteiro, the brother

69 The edicts that preceded the visits were nothing more than the publicizing of the Jewish ceremonies and
customs compiled in the edict and read at the establishment of the Inquisition in 1536. They were an
invitation to the voluntary confession of the New-Christians or to the denunciation of the Old-Christians
(Tavares 1987, 194-199).

70 ANTT, IT, Ordem de Cristo, liv. 26, vol. 11, fot. 20-22.

71 ‘Tavares 1987, 245-266; Tavares 1992b, 239-259.
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of Manuel Pinheiro and brother-in-law of Henrique Pimentel, and Diogo Dias, a
confectioner, in the capital.

The practice of the Sabbath, with the cleaning of the house on Friday
afternoon, the changing of the bedsheets, the cleaning of the lamp and the
insertion of a new wick, wearing a washed shirt and this garment and the washed
cap on women on Saturday, as well as resting, was more disseminated. A Christian
maid of Jorge Manuel claimed that the cleaning of the house was done on Fridays,
that the candle was lit on this day after being cleaned and remained burning until
the flame went out, which would not happen in the other days of the week. She
said she was ordered to go out to wash the clothes on Saturday, among other
things, so they could carry out their sabbatical rest without the surveillance of
strangers. She also added that she had never seen him eating rabbit, pork, dogfish,
stingray or shellfish.

On the other hand, Tristio Ferreira, a knight of the royal house and a
registrar in Tomar, claimed to be a friend of Jorge Manuel, although he knew he
had a reputation for being a Jew. He confirmed that he owed him 3000 reis and
he knew that his wife claimed to have been happy when she learned that he had
been arrested.”

Jorge Manuel would be condemned as a heretic, obstinate and contumacious,
on the 19" of June 1544, by order of the inquisitor of Lisbon, Jodo de Melo, to where
the deed had been passed, for which he would be handed over to secular justice.
Jorge Manuel was the example of the New-Christian who was arrogant towards
his accusers, displaying a sort of superiority which derived from him considering
himself socially, culturally and economically above all of them, whether they were
old correligionists or not. However, in the many testimonies and accusations he
made against Jusarte Lopes, the rivalry between the two competitors was clear —
not to say three, if Ferndo Malho, the son-in-law of Jorge Manuel, is taken into
account — in the statements of rents and in the interest-bearing loans. In fact,
when questioned about possible enemies, he would declare without hesitation the

debts some Old-Christians owed him.”

72 ANTT, IT, Ordem de Cristo, liv. 26, vol. I, fot. 91-138.
73 ANTT, IT, Ordem de Ciristo, liv. 26, vol. 1, fot. 71.
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The arrogance he displayed along the whole process, even towards the
end,” when the action was transferred to Lisbon, determined the sentence of the
inquisitor Jodo de Melo: Jorge Manuel only asked for forgiveness by “his erratic
opinion of being a Jew in his heart”, after he had denied it, without confessing with
whom he practised the belief, in order to be free from death and not because of
sincere regret. The denunciation, the tears and the humility in asking for forgiveness
were equivalent to regret. Now, this had not been shown by Jorge Manuel. Despite
not being clear the place of the burner where the judgement would have been
executed, it is likely that it was erected in the square near Estaus House, close to the
Ribeira, similatly to previous executions, if it happened in Tomar.”

Isabel Rodrigues, the wife of Jusarte Lopes, the “Cow Head”, who was
incarcerated with her husband and their four children, proclaimed not to believe
that Christ was the Messiah promised in the Law, nor in the virginity of Mary.
She said she did not observe the Sabbath, but she observed the Passover without
making unleavened bread in order not to be exposed, since she was Jewish. Even
without knowing on which day it would fall, she still celebrated the Feast of Booths.
She did not follow the fasts nor the food requirements out of fear, since she had
a Christian maid at her house. In the family, it was Jusarte Lopes who conveyed
the Law and taught it to his sons, Pedro Jusarte and Gaspar Jusarte. Jorge Manuel
and Bartolomeu Gil, a merchant, already deceased, communicated the Jewish
tradition with him, in encounters in his shop. She claimed that Gaspar Jusarte did
not live with his parents and was married to an Old-Christian who, without having
commented on anything, had heard her father-in-law teaching her children the
Law of Moses, namely the story of Moses and the fleeing from Egypt. She would
end up reconciled, just like her husband and children.”

In these first and second generations of New-Christians, we can find others
who would testify in favour of Jorge Manuel, regarding his economic activity and
the anti-New-Christian atmosphere that was lived after the Inquisition entered the

kingdom. Some had similar businesses, going to the same regional fairs, others

74 ANTT, IT, Ordem de Ciristo, liv. 26, vol. I, fot. 244.
75 ANTT, IT, Ordem de Cristo, liv. 26, vol. II, fot. 245; 234-244.
76 ANTT, IT, Ordem de Cristo, liv. 26, vol. 11, fot. 379-389.
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were neighbours, like the couple Inés Alvares and Diogo Dias, who had a shop in
Rua Nova, in front of Jorge Manuel’s house. They were merchants like him and
like other New-Christians who lived in Rua Nowva, such as Diogo Rodrigues, Jorge
de Andrade, Fernio Rodrigues.”” Others were incarcerated, such as Pedro Homem,
the nephew of the Jusarte, Joao Rodrigues Coscorido. In turn, Francisco de Paredes,
a merchant, had his effigy burned by the Inquisition in Castile, according to Jusarte
Lopes, who insisted with his nephew that he would denounce him. But there are
no reports that he had been disturbed in Portugal.”

Anténio Monteiro, the registrar of the inspection of weights and measures
in Dornas, married to an Old-Christian, and originally from Trancoso, would end
up in this court. Judaism had been taught to him by his brother Manuel Pinheiro
and by Henrique Pimentel and their families, on a visit he had made to Lisbon
in 1529. Here, he was forced to attend a meeting where the Torah was read and
he recognised some of his former correligionists, like master Anténio, a doctor,
originally from Viseu — maybe he was one of the king’s physicians? —, who lived
in Lisbon and was married to the sister of Manuel Pinheiro’s wife. After the
Inquisition had come to the kingdom, in 1536 or 37, they wanted to marry him
to a niece and intended that he would accompany them out of the kingdom.
He refused both proposals, even though they wanted to reward him monetarily
with a dowry of 200 gold ¢ruzados that the young girl would take. He knew that
both his brother’s and Henrique Pimentel’s families had managed to leave and
were living in Italy, Vicenza, Rome and Ferrara before they moved on to Turkey.
The information about his nephews mastering Hebrew, which they had learned in
Viseu, was intriguing.”

Graga Lopes was originally from Tomar and had married in Lisbon with
a New-Christian called Diogo Dias, a confectioner. Both would be arrested for
Judaism by the Inquisition, in 1539. She was accused by her husband of being a
Jew, keeping the Sabbatical rest, celebrating the Jewish Passovers, namely the one

of the unleavened bread which she baked as if it was folar, placing eggs on top so

77 ANTT, IT, Ordem de Cristo, liv. 26, vol. II, fot. 189; 150; 164; 177.
78 ANTT, IT, Ordem de Cristo, liv. 26, vol. II, fot. 197-199.
79 ANTT, IL, Processo de Anténio Monteiro, n.° 13034, fot. 5-7; 15-25.
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no one would be suspicious, and of keeping the Jewish fasts. Diogo Dias would
confess to having joined Judaism due to the sermons that took place in his house
by Diogo de Montenegro and Master Gabriel. In addition to the proselytism
of the latter, there was the trend that saw in Luis Dias of Setubal the Messiah
of the Jews. He cleared his wife of charges of being a Jew he had made against
her and, in January 1540, her process was declared closed without a sentence,
since the prosecutor requested that the sentence relied on her husband’s facts
and judgement.

Graga Lopes would always allege not being aware of her husband’s meetings,
as well as of the books in Hebrew he owned and which she would deny having
thrown in the Tejo. She would claim to know her husband’s friends, who were
imprisoned like him in Aljube, from when she was visiting him, but had never
seen them at their house. These men, who were also incarcerated, were Diogo
de Montenegro, Jorge Mendes, a glove maker, Gongalo Fernandes, a net maker.
Despite the request of the prosecutor, Joao de Melo would close the case and
acquit Graca Lopes because the court did not prove the accusations to be true and
the penance given to her was to learn the catechism.*

Catarina Gil*' and Gabriel Dias wete a couple who lived in Tomar, both
originally from Leitia, who, along with their daughter Beatriz Antdnia, fell under
the power of the Inquisition, due to suspicions that arose against them in the
visit of 1561. According to the reports, Gabriel Dias was accused of being the
community’s rabbi, together with Francisco Lopes, the Saint (Sem Tob).*” The
meetings would take place at each other’s houses, in turns. A relative of Gabriel,
Joana Gil, had passed away without receiving the last sacraments, according to the
testimony of the chaplain of Miseric6rdia (House of Mercy), who was called by
an Old-Christian neighbour. There was not even a crucifix in her house, and when
they placed one upon the body of the patient and sprinkled holy water on her, the
New-Christians who accompanied her went away after they protested against it,

starting with Diogo Dias, the son of the patient.

80 ANTT, IL, Processo de Graga Lopes, n.° 11122, fot. 3-99.
81 ANTT, IL, Processo de Catarina Gil, n.° 3561.

82 ANTT, IL, Processo de Beatriz Antonia, n.® 12896.

83 ANTT, IL, Processo de Gabriel Dias, n.® 15753.
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In her testimony to the inquisitors, Catarina Gil declared herself Jewish and
pointed out her mother, Beatriz Gongalves, as the person who had taught her the
Law of Moses, more than 20 years before. She had taught her to fast until nightfall
the Monday and Thursday fasts, the #hanis, when she was going through difficulties,
as well as the great fast (the Yo Quipur) that happened around mid-September,
which she had been following for the last ten years. Having been taught by her
mother, she also did not believe that Christ was the promised Messiah, and thus
believed that the Messiah of the Jews had not yet come. She used to pray to the
God of the heavens. She added that she did not believe that Jesus was the God
of the heavens nor the Messiah, although she prayed so during the liturgy. Her
mother had also advised her to call for the God of the heavens whenever she was
in need, the same God who had opened the seas in 12 rows and delivered the
children of Israel from Egypt.

She confessed on having eaten unleavened cakes for having heard a preacher
say that the Jewish Passover came at a given time. Therefore, she made them at
home and baked them in the hearth, according to her sister-in-law’s recipe who
baked them at home in a regular oven: water, salt and unleavened flour. In those
days, her husband and she would eat rice and peeled chestnuts, and would not
cat leavened bread. She confessed she did all this with a Jewish intention. She
observed the Sabbath in her heart, putting on a clean shirt, and she did not work
if she could manage to. On some Fridays, she would change the bedsheets for
clean ones. She claimed not to confess this belief and other Jewish acts to her
confessors. She accused her husband of being her accomplice in the expetience of
the Jewish faith and of fasting with her in the Jewish way. Their daughter, Beatriz
Anténia, who was also incarcerated with her parents, claimed to have participated
in some of these fasts with them, above all the Monday and Thursday fasts.**

In their confessions, both repeated some Jewish “prayers” that Beatriz
Gongalves had taught her daughter to say when she found herself in need. One of
the prayers Catarina had taught to her daughter was “May the beauty of Adonai be

84 ANTT, IL, Processos de Gabriel Dias, n.° 15753, fot. 36-41; Catarina Gil, n.° 3561, fot. 33-54. Catarina Gil’s
mother was called Beatriz Gongalves, and it is possible that she was the New-Christian who was burned
in Tomar at the time of Friar Anténio de Lisboa, because of the indication she gave about the time of her
mother’s death, without mentioning anything other than the fact that she was dead.
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upon us and, made by our hands, create upon us and be covered from the heights”,
which she would recite in its entirety. Another saying which she did not know if
it was a prayer, but she used to recite was: “Lord, as you have created heaven and
earth and the world, please remember me, my husband and my children.” She
confessed on having prayed the first one as soon as she was alone in prison, after
she washed her hands and placed herself next to the window in the cell with her
hands up and looking up to the sky.*®

Gabriel Dias was incarcerated with some other of his correligionists who
belonged to a group who practised and disseminated the Law of Moses. They
were Pedro Jusarte, the son of Jusarte Lopes, reconciled along with his father and
brothers by the Inquisition of Tomar/Lisboa, Fernio do Souto, Fernio Rodrigues
and Anténio Rodrigues, a pharmacist. In trips around the Levada, they used to
argue whether or not the Messiah had come, and kept on expecting his imminent
coming. From this group, Anténio Rodrigues would end up being handed over to
the secular justice, for refusing to confess he was a Jew. He always claimed to be a
good Christian, which would have been accepted by priests and other nobles from
Tomat.* On the other hand, Pedro Jusarte, who was already a repeat offender,
would come out reconciled, due to countless reports he had made in the Court. In
fact, he and Gabriel Dias were the promoters of the Law of Moses and the lattet’s
house had a reputation among Old-Christians for being a “synagogue”, that is, a
meeting place for the New-Christians.”

In his confession, Gabriel Dias claimed to be a Jew in his heart and, although
he practised Christian acts, he did not believe in the Catholic faith and had taught
so to his daughters Beatriz Anténia and Joana Gil, who had passed away. He used
to talk about the coming of the Messiah with Gaspar Henriques, deceased, the
husband of Joana Gil, his wife’s niece, who had passed away in the meantime and
was buried in Sta. Maria do Olival. He denied knowing if the grave that was opened
for her was on virgin land or not. In their conversations about the coming of the

Messiah, they also talked about the Lutheran movements that were circulating

85 ANTT, IL, Processo de Catarina Gil, n.° 3561, fot. 38-44; 50-54.
86 ANTT, IL, Processos de Anténio Rodrigues, n.° 606.
87 ANTT, IL, Processos de Gabriel Dias, n.° 15753, fot. 41-44; Pedro Jusarte n.” 1216.
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around Burope, as if they were proof that the Messiah of the Jews was soon to
come. He had talked about the movements that were stirring up Christianity with
the merchant Francisco de Paredes, the elder, and with someone named Henrique
Fernandes, a New-Christian, nicknamed the “Machuca”, the elder, whose son had
been incarcerated in the convent of Tomar due to the “Lutheran uprising”, which
were signs that the Jewish Messiah had not yet come.*

Vitéria Henriques, the wife of Anténio Lopes and daughter-in-law of
Simao Jusarte, son of Pedro Jusarte, confessed, in 1600, to be Jewish and to have
been taught in this faith by her husband’s co-brother, a cousin from her mother’s
side, and other relatives thereof. The general pardon, published at the beginning
of January 1605, had opened the gates of the inquisitorial prisons to the New-
-Christians who were incarcerated. This enhanced their faith in the God of Moses,
who had delivered the Hebrews from Egypt and had guided them to the Promised
Land. Similarly, they believed He would do the same for them, who were once
again falling into the hands of the Holy Office, according to Francisco Ferreira,
co-brother cousin of Anténio Lopes, and one of those who disseminated the
Mosaic belief among relatives and friends.

Vitéria Henriques accused her brother-in-law Jodo Ferreira of having taught
them to observe the Sabbath without working, wearing a clean shirt and pointing
out the services they should perform on Friday evening. Moreover, he told them
about the forbidden foods, and her husband, her mother and herself stopped
eating pork, rabbit, hare and fish without scales. She confessed that in the Law
of Moses they praised God with the palms of their hands open towards the sky
and now, as Christians, they prayed with their palms closed because the promised
Messiah had not yet come, but was to come, according to what had been promised
and they would find their salvation in him. She stated that she used to remove the
fat from the meat before she cooked it and, when it was done, she would toss it in
a pan where she had sautéed onion in olive oil. Her brother-in-law Jodo Ferreira
backed his cousin in his teachings and made sure that what he said was in the Bible.

She mentioned that some of her husband’s cousins, who had come from France

88 ANTT, IL, Processo de Gabriel Dias, n.° 15753, fot. 89-94.
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after the general pardon, disseminated the Law of Moses as being favourable for
salvation. Therefore, her relatives and herself abandoned the Christian faith and
proclaimed themselves as Jewish, keeping the Sabbath without working if they
managed to, but wearing clean shirts and clean caps for women and complied with
what had been taught to them. She added in her confession that she did not know
who had taught Francisco Ferreira, not to whom he had communicated.”

With the same intention, Jodo Ferreira confessed after his downfall. He was
one of the eight children of the couple Siméo Jusarte and Maria Ferreira, as was
Anténio Lopes, the husband of Vitéria Henriques. He claimed he was introduced in
the belief on the Law of Moses by his co-sister cousin from his mother’s side, Pascoa
Ferreira, when she and her husband, Gaspar Barbosa, came from France to where
they had fled and returned with the announcement of the general pardon in 1605.
This couple had already been incarcerated for being guilty of Judaism and had come
out reconciled. In their visits in Lisbon, where they lived, the couple announced the
freedom that New-Christians living as Jews enjoyed in France, not being persecuted
by any authority, and advised their relatives to believe in the Law of Moses as the
only one adequate for the salvation of the soul. In these family gatherings when he
came to Lisbon for business, Jodo Ferreira would end up converting his brother
Anténio Lopes, his wife and his mother-in-law. They would not be the only ones in
this restricted group of relatives. Diogo Costa, co-brother, cousin of all of them,
who was living in Lisbon and had a shop in Pascoa Ferreira’s house, at Rua de Mata
Porcos, also embraced the belief in the Law of Moses. Pascoal Rodrigues, Pascoa
Ferreira’s brother, and Leonor Cardosa, who had also returned from France, lived
in this street as well. Both couples endorsed the freedom they had lived in the
French kingdom, where they had met a rabbi who taught the Law of Moses to the
Portuguese New-Christians, and advised their cousins to fast during the Monday
and Thursday, the #hanis, for the salvation of their souls and, without further word,
all of them declared to each other as believers who obsetved the Law of Moses.”

In his confessions, Anténio Lopes pointed out merchants from Lisbon

with whom he kept contact for business or who were his neighbours, some of

89 ANTT, IL, Processo de Anténio Lopes, n.° 292, fot. 23-29, 41-45.
90 ANTT, IL, Processo de Anténio Lopes, n.° 292, fot. 29-37, 91-106.
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them from Tomar, like his cousin Garcia Barbosa, Gongalo Gil, Diogo Mendes, a
surgeon, brother of a man called Manuel Mendes, lawyer in Tomar, who had more
brothers and one of them had gone to the Gulf, so it appeared. The groups were
restricted to relatives and acquaintances in Lisbon. They did not inform anyone
of who had taught them nor of who they had communicated with, but asserted
that even if all New-Christians were arrested, they would not stop believing in
the Law of Moses. Their mentors were Garcia Barbosa, who had taught the Law
in Tomar before he was arrested, and in Lisbon after he got out of prison, and
Francisco Ferreira who, in the meantime, had gone to live in Valladolid, and who
had communicated the Law of Moses to his brother Diogo da Costa, a tailor,
who lived in the house of his father, Diogo Dias, in Tomar. He claimed to have
shared his faith with Manuel Lopes Nabo, a New-Christian, a silversmith, married
to a daughter of Francisco de Souto de Tomar, who now lived in Lisbon at the
beginning of the street of the Ourivesaria da Prata. He told him that he had talked
about the Jewish belief with his mother-in-law, who was now living in Lisbon.
Among his circle of acquaintances with people from Tomar who were
living in Lisbon, Anténio Lopes confessed the dissemination of his belief and
of observance of the Mosaic Law, when he went to visit Gong¢alo Nunes from
Tomar, who was living near S. Julido (S. Gido) church, at the Arco dos Pregos, in
order to buy white silk from him, with his cousins Anténio Ferreira and his son
Agostinho Perreira and with Rodrigo Alvares, a silk maker. From his countless
connections, the reports that would earn him the mercy of the Inquisition were
those regarding close relatives, parents, siblings, wife and mother-in-law, uncles,
cousins, with whom he declared his belief and his obedience to the Law and
the Sabbath, not eating foods that were forbidden by the Law, or keeping the
Monday and Thursday fasts, or praying the Lord’s Prayer to the God of Moses.
In Lisbon, shops were meeting places; in Tomar, it was the parents’ or the uncles’
house. Everything was traced back to the two couples, Pascoa Ferreira and Gaspar
Barbosa, and to Pascoal Ferreira and Leonor Cardosa, who had come from France,

publicly disseminating Judaism and the Law of Moses.”

91 ANTT, IL, Processo de Anténio Lopes, n.° 292, fot. 127-131; 138-181.
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In Lisbon and Tomar, the proselytism practised by the members of this
extended family”” was notorious in such a way that all of them ended up falling
under the Inquisition and even after they had gone through penance, they would
still claim to be Jews. Cutiously enough, in their confessions, they tried to keep
the secrecy of some of the ceremonies they practised with the family, as well as to
omit the name of their mentors. In his genealogy, Anténio Lopes declared he had
neither paternal nor maternal living grandparents, nor had he known them, and
he added that none of his relatives up to the fourth degree had fallen under the
jurisdiction of the Inquisition on charges of Judaism.”

From the testimonies against Maria Ferreira, the wife of Simio Jusarte,
originally from Santarém, we can see that although some of them ascribe the
authorship of the proselytism to Pdscoa Ferreira and Gaspar Barbosa, the spread
of the Mosaic belief occurred among the family, of course. Mécia da Costa, Maria
Ferreira’s sister, and Diogo Dias, her husband, claimed that they had taught this
belief and practice to their children. Manuel Ferreira, one of the couple’s children,
would confess that his parents also spread the Law of Moses among their children,
inviting them to keep the Sabbath, to practice the #hanis, the Monday and Thursday
fasts, not to eat the forbidden foods, and all of them declared themselves to be
believers and to practice the Mosaic faith. From time to time, Mécia da Costa and
Diogo Dias would also meet up. The daughters and nephews Diogo da Costa,
Francisco Ferreira and Anténio Ferreira would make a similar confession.

Their niece Leonor da Costa, married to the Old-Christian Manuel Vieira,
a registrar, would specify the ceremonies they would engage in: they kept the
Sabbath wearing a clean shirt, starting the ritual on Friday by cleaning the lamps,
putting fresh oil in it, as well as new wicks. They started by doing the Monday
and Thursday fasts, followed by the fast of Queen Esther for three days, eating

92 Simio Jusarte and Maria Ferreira with their eight children, three of whom were married and one had two
children (a total of 15 persons); Mécia Costa, sister of Maria Ferreira, and Diogo Dias, a tailor, and their four
children; André Ferreira, their brother and his children; the two half-brothers of Simao Jusarte, who were
unmarried and lived off their farm. These and other relatives fell under the power of the Inquisition.

93 ANTT, IL, Processo de Anténio Lopes, n.° 292, fot. 182-186. It’s important to note that the father (Simao
Jusarte), the grandfather (Pedro Jusarte), and the great-grandparents (Jusarte Lopes e Isabel Rodrigues)
had been arrested on charges of Judaism and had come out reconciled, due to numerous reports that were
made. In fact, Pedro Jusarte was arrested on charges of Judaism twice: the first one by the Inquisition of
Tomar/Lisbon and the second one by the Inquisition of Lisbon.
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only on the last day. They kept the Feast of Unleavened Bread for seven days,
on which they wore their best garments. They did not eat pork or rabbit. She
added that the gatherings in her uncle and aunt’s house were frequent and, in
those meetings, they would declare themselves to be believers o, as others would
say, separated in Christian faith, but they never revealed who had taught them,
neither who they communicated with. They relied on each other, since they were
relatives and friends.” The “big room” in Simdo Jusarte’s house, at Rua Direita,
was the place where they gathered and shared the Mosaic faith among the family
members. Their eight children and their respective spouses and brothers-in-law
gathered there. The same was true for the younger generation: the grandchildren
and nephews. Francisco Rodrigues, a tailor, widow of Marta da Costa, sister of
Maria Ferreira, was at one of the meetings. Once he declared that his sister-in-
-law, Mécia da Costa, was who had taught him the belief in the Law of Moses.
In turn, he had taught his daughter Catarina da Costa. Among other precepts,
she would mention that they all awaited the coming of the Messiah who was
promised to the Jews.”

Among the witnesses against Maria Ferreira, there was her daughter-in-
-law Iria Ferreira, an Old-Christian, married to Manuel Ferreira, who gradually
converted to Judaism through family contacts. Her mentor was her brother-in-
-law, Anténio Lopes, and his wife, and her declaration of apostasy was made in
the house of her parents-in-law, “and everyone rejoiced for she was already well
taught”. She added that, along with other teachings, it was conveyed to her that
God’s protection would bring her benefits, including enrichment.”

In these meetings, Siméo Jusarte’s half-siblings, Jusarte Lopes, single, who
lived from his assets, and his sister Maria Lopes, along with her children, were
present. Among the latter, there was, namely Marcos Ferreira, a clergyman from
the church of S. Jodo,” Mateus Ferreira, martied to Florenca de Lacerda, an Old-

-Christian, Lourenca Ferreira, married to Cristovao de Morim, a registrar near the

94 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 40-58.

95 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 71-73; 95-97.

96 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 83-90.

97 Catarina Jusarte would accuse her cousin Marcos Ferreira, a clergyman, of having declared to the family that
he also lived according to the Law of Moses (ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 126-132).
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prelate of Tomar, and Ana Ferreira, single. In her confession, the latter accused
the couple Simao Jusarte and Maria Ferreira of being the disseminators of the
Mosaic belief, insisting that salvation was only possible through this faith. For
that purpose, they should keep the Sabbath without working, starting on Friday
night, wearing a clean shirt and clean caps for the women, changing the bedsheets,
cleaning the lamps, changing its oil and putting new wicks in them. They advised
them to do the Jewish fasts, the Monday and Thursday fasts, without eating
throughout the whole day except at night, and to avoid the foods forbidden in
the Law. The spreading of the forbidden belief would always arise in the midst of
a conversation and would end with a declaration from the teachers and with an
approval from the listeners, whoever they were.

In her confessions, Maria Ferreira claimed to have convinced her daughter-
-in-law, an Old-Christian from both lines of descent, to renounce Catholicism by
advising her to fast on Queen Esther’s day (Purim), and that the Law of Moses,
which Mécia da Costa had taught her, was good for the salvation of the soul.”®

In her confession, Ana Ferreira accused two clergymen of spreading
Judaism: her brother Marcos Ferreira and Anténio Mendes de Andrade’s son,

Jerénimo Mendes, a cleric at Santa Maria:

with everyone there, Simdo Jusarte and Matia Ferreira told Jerénimo Mendes to
believe in the Law of Moses because he would be saved through it . . . and the same was said
by Leonardo Jusarte, who was also present, and the same was said by her as declarant. And
Jerénimo Mendes replied that what had been said seemed good to him and that he would

act accordingly.

In another testimony, she added that her uncle and aunt had told her that
they had conveyed the belief to their grandchildren, Leonardo Jusarte’s children.
Yet in another testimony, she declared that her aunt Maria Ferreira had taught her
to pray the Lord’s Prayer and to offer it to God in heaven by the Law of Moses
and to place a ball of dough in the oven when she prepared the bread. She had
not forgotten that she had been taught to pray to God in heaven the same way as

Diogo de Paiva from Alvelos. When he prayed from a Book of Prayers, he would

98 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 295-298.
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not say the Gloria, at the end of each prayer. Diogo de Paiva and his sister had told
him that they had been taught the Law of Moses by their mother, Ana de Paiva.
Her husband was an Old-Christian.”

In turn, one of Simio Jusarte and Maria Ferreira’s daughters, Damiana
Jusarte, and her niece, Catarina da Costa, confirmed that the family still celebrated
the Jewish Passover for seven days, a time during which they all ate home-baked
unleavened bread. This means that Simao’s grandmother, Isabel Rodrigues, who
denied having done that because she had a maid who was an Old-Christian,
managed to keep alive the memory of baking the bread after her death, she who
had been born Jewish. Even with her brother Leonardo Jusarte incarcerated
in Lisbon, Catarina Jusarte continued to spread the Law of Moses among his
children, who were 15 and 13 years old.'"”

As much as they accused each other, and although we think that some
families were mentors, the truth is that the Jewish faith was conveyed within each
family from the parents to their children. Ana Ferreira accused the Jusarte family of
having initiated her in the practice and belief in the Jewish faith, but Mécia da Costa,
sister of Maria Ferreira, would say that Ana Ferreira, Lourenca Ferreira, and the
cleric Marcos Ferreira were initiated by Maria Lopes, their mother, and half-sister
of Simio Jusarte, who had taught.'”" The proselytism also reached Maria Ferreira’s
relatives, who lived in Santarém, like the shoemaker Domingos Ferreira, who had
moved to Lisbon but visited his aunt in Tomar, or Anténio Ferreira, a merchant,
son of her brother André, who also lived in Lisbon.!”? In other words, from old
Jusarte Lopes, nicknamed “Cow Head”, to his son Pedro Jusarte, his grandson
Simio Jusarte, and his great-grandchildren and great-great-grandchildren, the Law
of Moses was in their blood, even when one of its members got married — and
there were a few in each generation — to Old-Christians. This raises the question
of who the transmitter was. That is when there was a mixed marriage, and the wife
was an Old-Christian, the Mosaic belief was transmitted by the man or by a Jewish

aunt or grandmother.

99 ANTT, IL, Processo de Maria Ferreira, n.° 4667, 97-108; 145-146; 181-183.
100 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 120-125; 126-132.
101 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 164-168.

102 ANTT, IL, Processo de Matia Ferreira, n.° 4667, fot. 188-190; 282-294.
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In his home at Rua Direita, among visits and meetings, the Law of Moses
circulated and was spread to more distant relatives, like the 80 years old elderly
Beatriz Rodrigues, widow of an Old-Christian and resident in Leiria.'” It was
either spread among neighbours and friends, like Bartolomeu Barbosa, a silk
maker, who would end up being part of the family through the marriage of his
son Gaspar Barbosa to a niece of Maria Ferreira, Diogo Dias, nicknamed “Old
Gate”, Barbara Dias, the widow of Jorge Rodrigues, a tailor, a New-Christian
like her, among others."™ The apologetic zeal, namely from the youngest ones,
remained even when the Inquisition had already taken over some of its members.

Manuel Jusarte Pinto, the eldest son of Leonardo Jusarte, who was 18 years
old, confessed that it was his aunt Vitéria Henriques, married to Anténio Lopes,
who introduced him to the Law of Moses and its precepts. The instruction would
have been carried on by his grandmother, Maria Ferreira, and by his aunts. And
he declared that he followed the precepts, even though he knew that “believing
in the Law of Moses was against our holy Catholic faith”. He noted that the
great communication with other relatives, neighbours and friends happened at his
grandparents or great-uncles’ house, like Maria Lopes, sister of Simio Jusarte, as
well as in their trips to vatious fairs, such as Penela, Torres Novas, Sertd or Soure.'”

Maria Ferreira would accuse her sister, Mécia da Costa, and her brother-in-
-law Diogo Dias of having introduced her to the Law of Moses, already after the
general pardon of 1605. Furthermore, she would specify that one such day, when
she was teaching the faith to her daughters in the presence of her sister, she would
indoctrinate them.'"® Her daughter-in-law, Vitéria Henriques, a rabbi, did the same
when she visited her husband’s family in Tomar."”” In this communication between
relatives, not even the priests escaped the proselytism and the consequent reporting,
even if they had only listened without saying anything, which would end up being
a sign of acceptance. This happened to Marcos Ferreira and to Manuel Rodrigues,

clerics at S. Jodo, who were relatives of Simao Jusarte, according to his wife.'”

103 ANTT, IL, Processo de Maria Ferreira, n.” 4667, fot. 157-160.
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But the zeal did not belong solely to the family of Simao Jusarte and Maria
Ferreira. The house of Mécia da Costa, sister of Maria Ferreira, was another pole
of dissemination of the Law of Moses. The Dias, relatives of brother-in-law
Diogo Dias, the husband of Mécia, as her sister Filipa Dias, a widow, who lived in
Corredoura, and her son Jorge Rodrigues, single, who lived according to the Law
of Moses, gathered there, but no one would say where they had learned it nor
who they communicated with.'” Mécia would have transmitted the Law of Moses
to the Andrade family, who were her neighbours at Rua Direita, according to her
sister Maria Ferreira.'"

Sometimes, a visit on a Saturday would give a hint about who was keeping
it, because of the way they were dressed and capped. This was how Maria Ferreira
grew suspicious of Graca Lobo, the widow of the merchant Filipe Mendes, because
she presented herself well dressed and with a clean and roughened cap. But she
would add that she knew nothing about her.""" This means that Graca Lobo, who
would end up being arrested on charges of Judaism, was part of another circle of
spreading of the Mosaic belief.'?

The Crasto family would not have the same luck. Guiomar Gongalves, the
widow of Jorge de Crasto, lived with her two unmarried children, Anténio de
Crasto, a cloth merchant, and Isabel de Crasto, in front of Maria Ferreira’s house.
Being neighbours in the same street, Rua Direita, it was easy for them to watch
what the mother and daughter wore on Saturdays and to conclude that both kept
the Sabbath by not working, by wearing their best clothes, which she specified as
being made of “silk” and by putting on clean caps. Despite making the inquisitors
suspicious, she would add that they had never talked about this matter.'”®

Secrecy was necessary. They rarely said who had taught them or who they
communicated with. They trusted each other because of their kinship, friendship
and neighbourhood. The secret included dead relatives or distant ones. It was

important to state with conviction that no ancestor up to the fourth generation had

109 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 269-271.
110 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 348-349.
111 ANTT, IL, Processo de Maria Ferreira, n.” 4667, fot. 272-277.
112 ANTT, IL, Processos de Graga Lobo, n.° 13066.

113 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 295-302.
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fallen under the power of the Inquisition and left either reconciled or convicted.
And this leads us to question the efficiency of the exposure of the sambenitos in the
main church, a memory of the infamy in the present and for the future. That is,
the exposure, would this one be permanent or merely transitory, just as neither the
prison nor the habit were ever permanent, despite the phraseology of the rulings
indicating so?

As odd as it might appear to us, the truth is that the prisons or the Colégio da
Doutrina da Fé, to where the reconciled were dislocated in order to be instructed
in the faith, were limited, and the lack of contact between relatives and friends who
had been reconciled was hard. The information circulated, despite the promise of
secrecy. And it is possible that, among the reports that occurred after the public
abjuration in the auto-da-fé, there was the fear of new accusations which, in the
meantime, had not been confessed because they had been forgotten or because
of an effective lack of communication. Manuel Jusarte Pinto would accuse several
people who had never pointed him out as someone who spread Judaism, besides
close relatives. In his last confession, he would say that he prayed the Lord’s Prayer
to God in heaven (E/lohim), to whom he commended himself. He did not believe
Christ was the Messiah promised in the Law, nor did he believe in the sacraments
or in confession. But he complied with all of those in respect to the world."* He
would be welcomed within the Church, having left in the anfo-da-f¢ that happened
in Ribeira (Lisbon) on the 31" of July 1611, sentenced by the inquisitors to prison,
to wear the habit and to be catechised. On the 16™ of October of the same year,
the priest who accompanied his catechisation considered him well instructed in
the faith, so he was released from prison and started living in the neighbourhood,
under the obligation of attending mass on Sundays and holy days, and of going
to confession three times per year as demanded by the Church, as well as carrying
out spiritual penances. He should always wear the habit over his garments. On the
15" of December, he would be freed from prison and taken out of his habit,
remaining obliged to carry out the spiritual penances and to stay away from people

who could divert him from Catholicism.!"®

114 ANTT, IL, Processo de Manuel Jusarte Pinto, n.° 317, fot. 75.
115 ANTT, IL, Processo de Manuel Jusarte Pinto, n.” 317, fot. 82-92.
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The abstinence from foods forbidden by the Law, such as pork, rabbit, hare,
fish without scales, and any type of fat or blood was also practised. The #hans, that
is, the Monday and Tuesday fasts, that forbid eating all day until nightfall, were
also kept. Less frequent, or at least it rarely appeared on reports, was taking three
days straight fast in honour of Queen Esther or the Feast of Unleavened Bread.
Nevertheless, despite not being mentioned, it was practised and transmitted to

members of Christian origin, as was previously referred.

The families

As much as I would like to do so, the truth is that it is very hard to associate
New-Christian families to the Jewish ones who lived in Tomar before their forced
baptism. It can be attested that, early in the post-baptism times, this community was
related to Ourém, Leiria, by bonds that would remain, as well as with Pederneira,
Santarém or with Lisbon. Therefore, in the first half of the 16" century, we find
the following surnames: Andrade —, Jorge de Andrade, merchant; the Jusarte
Lopes, descendants of Jusarte Lopes and his son Pedro Jusarte; the Rodrigues,
like the merchant Diogo Rodrigues, or Isabel Rodrigues, the wife of Jusarte Lopes
who was incarcerated like him and their sons on charges of Judaism, or even
Jodo Rodrigues, nicknamed “Coscordo”; the Dias, like the merchant Diogo Dias,
martied to Isabel Alvares; the Homem, like Pedro Homem, nephew of Jusarte
Lopes; the Gongalves, like Beatriz Gongalves, who would be burned in Tomar, on
the 6™ of May 1543, and who we do not know if she was the mother of Catarina
Gil. We can also find surnames of toponymic origins, such as Paredes, in a New-
-Christian of Spanish origin who had been sentenced and burned in effigy by the
Holy Office of Llerena.'®

Some families were originally from Leiria, like the couple Gabriel Dias and
Catarina Gil. His brother, Duarte Dias, lived in Ourém, his sister Ana Dias in

Tomar, already a widow, and his other sister had moved to Galicia. He was the son

116 ANTT, IT, Ordem de Cristo, liv. 26, vol. II, fot. 150; 164; 177; 184-199; 249-250; 379-381 (Processo de
Isabel Rodrigues — Jusarte Lopes’ wife).
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of Joao Barba and Filipa Dias, who were already deceased. They were Jews and
were then baptised in the general conversion, in Leiria. He was baptised around
the same time in the church of S. Pedro.'”

The Jusarte would scatter throughout the kingdom. A brother of Jusarte
Lopes lived in Pinhel. Their sons, including Pedro Jusarte, would marry Old-
-Christians from Tomar. One of the grandchildren, Simio Jusarte, the son of
Pedro Jusarte, would marry a New-Christian in Santarém, Maria Ferreira, the
daughter of André Ferreira. Her sisters would end up marrying New-Christians
in Tomat. The sons of Simio married Old-Christians in Tomar, whereas Antonio
Lopes would come to Lisbon where he got married to Vitéria Henriques, a New-
-Christian. A relative of the Jusarte, an 80-year-old elderly woman, the widow of
an Old-Christian, was originally from Bombarral and lived in Leiria. When she
visited her family in Tomar, she would stay at Simdo’s house or Mécia da Costa’s,
and the same happened with Simao’s sons when they went to Leiria in business,
since they were distant relatives.'®

Bartolomeu Barbosa, a silk maker, who lived in Tomar at Rua da Levada,
was also from Leiria. His son, Gaspar Barbosa, had married a niece of Maria
Ferreira, the wife of Simdo Jusarte, daughter of his brother André Ferreira, who
lived in Santarém. The couple had gone to live in Lisbon, where Pascoa’s brother,
Anténio Ferreira, was already living, From here, they immigrated to France, with
the fear of being arrested. Gaspar Barbosa had lived in this kingdom as a Jew,
together with his wife and his brothers-in-law, Pascoal Rodrigues and Leonor
Cardosa. They were silk makers and merchants.'”

The New-Christian onomastic had lost the rules of the Jewish families. In
the Jusarte, for instance, we cannot identify any Pedro or Simon in the following
four generations in a direct line. But Pedro would name his son from a second
marriage after his father: Jusarte Lopes, who would remain single. And Simdo
would give his great-grandmothet’s name, Isabel, the wife of Jusarte Lopes, to one

of his daughters. As for his and Maria Ferreira’s older children, the names that

117 ANTT, IL, Processo de Gabriel Dias, n.° 15753, fot. 51-54.
118 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 157-160.
119 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 289-292.
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were chosen belonged to her maternal grandparents: Anténio Lopes and Damiana

120

Ferreira.” But this subject will be dealt with in more detail in another paper.

Conclusion

The New-Christian diaspora reflected the assertion of blood ties and
brought awareness of the connection to Jewish ancestors and the refusal of being
a Christian, which is present in the memory of the forbidden belief. The majority
of them believed in the Law of Moses, in the coming of the Messiah and sought
to keep alive the torch of faith in the God of Moses, the God of Israel, by keeping
the Sabbath, its rituals, the food requirements, fasts and Passovers. It is undeniable
that in the eyes of the Christians and of the Church they were heretics or, in a
more delicate but equally suspicious term, they were heterodox. But who could
condemn them if they had been converted by force, in derogation from canonical
law, poortly catechised and constantly pointed out as Jews or “people of the nation”
and therefore matginalised? It is true that they kept on being seen as second-class
Christians, that is, as Jews. Marginalised, spied upon and suspects of heresy, the
descendants of Jews felt both psychologically and socially excluded from being
Portuguese Christians, even if they were members of the Church, economically
powerful, scholars, doctors or academics.

King Manuel had wished for a religious, social, cultural and economic
integration as if that were possible to those who had been coerced to obey and
believe another faith. But the monarch had disregarded an effective catechisation by
the ecclesiastic power and, even when this came to exist, the religious ambivalence
and duplicity had become a reality, conveyed within the family. And given the flow
of the times, we must conclude that the catechisation, even when the prayers, the
commandments of God and the Church had been learned, or the compliance
with the religious ceremonies and their precepts, was not intrinsically assumed, or

effectively assimilated by the New-Christian minority. In most cases, it was merely

120 ANTT, IL, Processo de Maria Ferreira, n.° 4667, fot. 266-269.
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external or social behaviour. New-Christians were proud of being Jewish, of being
children or grandchildren of Jews, and being Jewish ran through their blood, was
drank with maternal milk or transmitted by paternal education, and was brought to
the surface by the family when they reached adulthood, at 14 for boys and 12 for
girls. Even when they claimed to be half or a quarter Old-Christian, or even more,

the pride of being Jewish remained.
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Introdugao

A presente exposicao visa reflectir sobre alguns testemunhos quinhentistas
de origem judaica, nas vésperas do estabelecimento da Inquisicio em Portugal,
relacionados fundamentalmente com o mundo dos negbcios e das finangas régias,
viventes num clima de ansiedade e de medo, ao qual respondem quantas vezes pela
fuga a sua propria identidade.

Revelam-se comportamentos de clandestinidade e de mobilidade nas
denuncias por parte de cristdos-velhos ansiosos pelo acesso a determinados oficios,
dendncias essas que originariam inquéritos e processos judiciais e que ficaram
registadas na Chancelaria Régia com alguma frequéncia, conforme pudemos
analisar directamente. Mas outras atitudes se detectam, no anseio pela integracio
na sociedade tradicional por parte de cristdos-novos, seja uma quica forcada
evidéncia de conversdo e pratica do cristianismo, a realizacio de um casamento e
alianca com uma familia crista-velha ou a elevacido de estatuto social — quando nao

real, pelo menos numa aparéncia quotidiana.
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A adaptacio identitaria, negociada por alguns, vivida de facto por muitos
outros individuos, chama a ateng¢ao nas criagoes da dramaturgia quinhentista, em
particular em Gil Vicente, pelo que nos deteremos neste autot.

Num contexto complexo para os recém-convertidos, revela o dramaturgo,
por actos pessoais e no teatro, uma continuidade de crencas ou tradi¢es que se
atribuem aos conversos, a permanéncia, quase vocacional, em fun¢des em que se
lida com dinheiros e tributagdo, a falsidade de um estatuto social. O jogo criativo
em que se misturam judeus — ja inexistentes segundo a forca da lei — com cristaos,
particularmente numa época tensa de negociagoes para a defini¢ao de um tribunal
de fiscalizacdo de condutas e de consciéncias, oferece-nos oportunidade para

problematizar personagens na sua realidade e fic¢io.

Questodes levantadas pelo tema

Nas vésperas da instalagio da Inquisicio em Portugal, as negocia¢des em
Roma atrafam atengdes, com o protagonismo de certos cardeais e agentes régios,
assim como de individuos que as vinham condicionar, como Duatte de Paz,' mais
famoso, e outros, menos conhecidos, mas que ao seu circulo se chegavam, como
o mercador Diogo Rodrigues Pinto, rendeiro das Ilhas. Trata-se de um individuo
cujo estudo interessa® por se relacionar directamente com o negoécio do trigo e do
abastecimento das pragas do Norte de Africa. A sua auséncia dissimulada do reino,
em 1533, tera trazido transtorno a organica régia econdémico-financeira. O alerta da
sua fuga, numa altura crucial para a concretizacio do abastecimento dos lugares no
Magrebe, fuga essa que se sabera posteriormente ter sido para Roma juntamente
com o irmio e com um feitor, que era correio de Duarte da Paz, terd movimentado
uma rede de espides e inquiridores controlados por um dos vedores da Fazenda, no
caso D. Anténio de Ataide, Conde da Castanheira,’ por ordem régia. Percorreu-se

toda a costa em busca dos foragidos, com mandato de captura e embargos de

1 Duarte da Paz, armador e, até 1532, feitor da sisa dos panos da alfindega do Porto, conforme Valentim
(2007b, 155; 2007a).

Cruz 2001, 167.

A acgo do vedor da Fazenda ndo invalida que, como conselheiro do monarca, venha o Conde da Castanheira
a pertencer aos apoiantes de uma politica mais branda da Inquisi¢io portuguesa em relacio a espanhola pds-
-1536 (Marcocci et Paiva 2013, 52).

[SS S}
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fazenda que se alargaram de imediato as ilhas. A busca teria sido em vdo, como
se depreende da correspondéncia do conde ao monarca. Nao tem duvidas Ataide
da principal razdo da fuga: “nom forom senio com Regeo de se poder em allgum
tempo saber 0 moodo de suas vidas”.*

Este e outros casos indicam-nos a inquietacio que lavrava no reino, ora
entre os conversos, temerosos de um agravamento de inquiricées sobre o seu
quotidiano e costumes, ora entre cristios-velhos de dnimo mais exaltado.” Nio
h4 muitas décadas que a situacio se tornara explosiva, nomeadamente em Lisboa,
com o massactre de 1506 tdo pormenorizadamente descrito ja depois de meados
de Quinhentos por Damiio de G6is.®

Agora, nos anos 20 e 30, ecoavam em Cortes’ as desconfiangas sobre a
verdadeira conversio de alguns cristios-novos e soltavam-se imprecagdes sobre o
exercicio por parte daqueles de certos oficios, como o de boticatios, pretendendo-
-se salvaguardar a sadde publica. Uma peca de Gil Vicente® de 1527, o Didlogo sobre
a Ressurreico, parece, alids, indicar que 2 falta de oficios de rendeiros e de sacerdotes
na Sinagoga, o estudar para boticario setia o fadario do judeu desacreditado pela
vinda do Messias.”

Temia-se também que muitos cristios-novos fossem fugindo sub-
repticiamente do reino, com as suas fazendas, se ocupassem determinadas
fungdes. B o caso dos mercadores que regularmente navegavam para o Norte de
Africa e quem eles transportavam. Do Magrebe, escreve em 1539 um servidor do
rei de Portugal, Jodo Afonso, a0s membros da Mesa de Consciéncia, admoestando

as autoridades sobre a possibilidade real do transporte de pessoas e bens para

4 Cruz 2001, 230-231; ANTT, Miscelineas Manuscritas de N.* St.* da Graga, f. 351. A completar com carta do
f. 353 e com missivas do monarca publicadas por Ford (1931, 128-129, 151).

5 As fugas, em tempo de negociagdes para o estabelecimento da Inquisi¢ao e apesar da existéncia de restrigoes
de mobilidade, acentuam-se para Antuérpia e Londres, para além do Norte de Africa e da Turquia.

6 Gois 1949-1955, P.1, c. 102, 253-254. Sobre tensoes desde a conversio forgada, ver Soyer 2007b. Sobre

fontes testemunhais, portuguesas e estrangeiras, algumas an6nimas, dos acontecimentos de 1506, ver Soyer

2007a, 221-243; com mencao de edi¢des e comentarios de comparacio.

Para 14 de documentagio avulsa ou em cédices de arquivos, ver Capitolos de Cortes (1539).

A obra completa de Gil Vicente ¢ utilizada na edigio prefaciada e anotada por Marques Braga (Vicente 1942-

-1944) confrontando-a, contudo, com a edigio fixada e comentada por Maria Leonor Carvalhao Buescu (1984).

9 Vicente 1942-1944, 11:230, 24; 231, 1-9. De interesse o contraste com documentos da centuiria seguinte,
pormenorizando as ocupacoes de contribuintes (finta de 1631) e de presos pela Inquisicio. Consulte-se,
a esse propodsito, os apontamentos e comentirios de Anténio Borges Coelho em “Politica, Dinheiro e Fé.
Cristaos-Novos e Judeus Portugueses no Tempo dos Filipes” (Coelho 2001, 109-152).
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terras do islao e o inconveniente ético-religioso do regresso de alguns ao judaismo'
ou, quic¢d, a sua conversao ao islamismo. Em periodo agravado de controvérsias
e acgdes relativas a orientagdo politica de interven¢do a seguir no Norte de
Africa, nomeadamente 1541, sio, alids, de extrema importincia os informadores
judeus sobre as movimenta¢des ou intengdes do xarife, face a Fez e as posicoes
portuguesas, € as reac¢oes das comunidades, inclusive de judeus e mercadores, na
propria cidade de Marrocos.'!

Outro caso, alidas regulamentado, mas fruto de controvérsia, era a
integracdo de conversos nas tripulagdes dos navios que faziam as carreiras do
Atlantico. Enquanto o rei a proibia, considerando o perigo de fugas, o vedor da
Fazenda, D. Anténio de Ataide,"” olhava mais as vantagens para o bem publico da
exploracio destes homens, pelos seus méritos enquanto bons profissionais.

Estas circunstancias e debates levam-nos a recordar como, muitos anos
depois, mas em tempos semelhantes, quando se formalizava a instituicdo do
Tribunal do Santo Oficio em Goa, em 1560, se destacavam politicos conselheiros
junto do monarca a alertar para o inconveniente de tal instituicdo, que iria
afugentar conversos e judeus, que tantos servicos prestavam ao vice-rei, ou
governador, do Estado da India, ora como comunidades de ajuda financeira,
ora como integrantes de redes de comércio de longa distancia, logo também de
circuitos de informacio."”

Voltemos, porém, ao ambiente de 1530-1536 e ao reino.

Em Santarém, também 2 existéncia de judeus se atribuia o tremor de terra de
1531, levando algumas vozes mais esclarecidas a procurarem travar em publico actos
de violéncia e de persegui¢Ses, alguns incutidos por parte de membros da Igreja,
contra cristios-novos. Recorde-se a esse propésito a carta do grande dramaturgo

Gil Vicente, alids com felizes resultados, na qual salientava a ignorancia dos frades

10 Cruz 1988, 105; 255.

11 E o caso de um judeu informante de Indcio Nunes, que lhe transmite informagdes que este passa a0 monarca,
por carta de Safim de 30 de Maio de 1541, ap6s a perda de Santa Cruz do Cabo de Gué (“Lettre d’Inacio Nunes
[Gato] a Jean III” [1541, ANTT, Corpo Cronoldgico, P.1, M.69, D.114] 1948, 406-409; apud Cruz 1998, 65-66).

12 D. Anténio de Ataide, juntamente com o Conde do Vimioso, D. Francisco de Portugal, e o secretario, Pero
de Alcagova Carneiro, no cerne do conselho do monarca, seriam identificados pelo embaixador Hurtado de
Mendoza como grandes opositores ao estabelecimento da Inquisicio e como tendo muitos amigos judeus
(Marcocci 2011, 35).

13 Cruz 2006b; Tavim 2003; Cunha 1995. Sobre os problemas decorrentes dos ambientes de medo e de 6dio
20s judeus, incluindo em areas ultramarinas, ao longo da histéria, ver Soyer 2019.
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que do pulpito e em pregacdes negavam o fendmeno natural atribuindo-o a ira
de Deus pelos grandes pecados e ainda profetizavam réplicas. Gil Vicente, que se
mostrava enquanto humanista contra crendices, magias, feitigarias ¢ a astrologia

judiciaria, considerava que “pregar nio ha-de ser praguejar”'*

e recordava, a época,
que muito embora houvesse muitos pecadores em vilas e cidades também nelas
haveria muitos crentes e praticantes sinceros de obras pias, romarias, procissoes,
jejuns, oracOes e missas. Da carta — testemunho das suas posi¢oes sobre tal
matéria —, deduz-se que os frades e pregadores estariam a comportar-se de forma

\

a agradar a “desvairada opinido do vulgo

’ 15

,'> como afirma a dado passo, levando
os cristaos-novos a desaparecerem e a andarem temerosos desse mesmo vulgo.
Defende Gil Vicente a alteragdo da atitude por parte dos membros da Igreja para
que cumprissem uma “justa missdo”. Admitindo que possa haver “estrangeiros” na
té catdlica, ndo consentidos, seria obrigacdao dos clérigos e frades “animar a estes e
confessi-los e provoci-los” e nao “escandalizi-los e corré-los”."°

Outros homens de letras, humanistas, criavam ento, para circulos eruditos,
discursos sobre e entre culturas e religides, esclarecendo diferencas e definindo
identidades. F o caso de Joio de Barros (Ropica Pnefina, 15327 Didlogo Evangélico
sobre o5 Artigos da Fé contra o Talmnd dos Judeus, c. 1543) ou de Diogo de Sa (Inquisi¢ao
¢ Segredos da Fé, c. 1557-1562)."

Mas a desconfianca de uma verdadeira conversdo e a denuncia de praticas
culturalmente diferenciadas naturalmente conduziam a exaltagdes e revoltas, por
palavras e ac¢oes."” Tal facto despertaria indubitavelmente a atencio das instancias
régias para a opinido publica. Ao judeu se atribufa o crime de deicidio numa época

em que para muitos cristdos, mesmo ja apos a ruptura luterana,” a Paixdo de Cristo

14 Vicente 1942-1944, V1:254.

15 Vicente 1942-1944, VI:255.

16 Vicente 1942-1944, VI:255.

17 Sobre o cenario politico-ideolégico em que Jodo de Barros publica a Ropica Pnefina, as problematicas e
as controvérsias historiograficas em torno da sua abordagem aos judeus, veja-se Coelho 2001, 190-194.
Cerca de 1542-1543, o mesmo Jodo de Barros ira desenvolver, em Didlogo Evangélico sobre os Artigos da
Fé contra o Talmund dos Judens, uma obra de apologética antijudaica, mas onde contrapoe, a autos-de-fé e
puni¢des, a opgao da controvérsia e da persuasio. Ver, a propdsito do seu contexto vivencial, Marcocci et
Paiva 2013, 52-53.

18 Gomes 2011.

19 Violéncia testemunhada, durante as décadas seguintes, em relagio ao baptismo forcado; afinal de contas, na
origem de uma conversio insuficientemente verificada.

20 Cruz 2019.
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simbolizava o expoente maximo do sactrificio pelos homens desse mesmo Deus,
sacrificio salvifico que se verificava na eucaristia mediante a transformacao do pao
e do vinho no corpo e sangue derramado de Cristo (transubstanciag¢io).”

Negar Cristo, insultar a majestade divina ou cometer o crime de heresia
eram delitos equiparados, pelas Ordenagdes do Reino, ao crime de lesa-majestade
contra o soberano, alids representante de Deus e entidade paterna em relagdo aos
seus subditos.” O julgamento e a condenacio, a cargo das autoridades seculares
(Casa da Suplicacdo), conduzia a morte e ao confisco de bens. O herético, por
que se definia o cristdo que incorria em tais crimes, note-se, julgava-se como
entidade propria (distinto do judeu), na lei e em representagdes, inclusivamente
iconograficas, como as que surgem no frontispicio da obra de 1543, de frei Jodo
Soares (Fig. 1), confessor do rei e bispo de Coimbra, Libro dela V'erdad de la Fe sin el
gual no Dene Estar ningum Cristiano. .. Aparecia, assim, o herético como um quinto
elemento, acrescentando-se mais uma as quatro partes da humanidade, composta
de cristdos, mugulmanos, judeus e gentios. No conjunto iconografico definia-se

cada crenca com determinados atributos:
* 0 cristdo, com o habito monacal e a Biblia;
* 0 judeu, com vestimentas compridas e o seu sinal distintivo;
* o mugulmano, vestido de mouro e com a espada;
* 0 gentio, com os seus idolos;

* ¢ 0 herético, com a indumentaria com que se apresentava nos autos-de-fé,
o sambenito, roupagem que, alids, sofria maiores elaboragdes consoante o

grau de culpa.

21 Delumeau et al. 2012; Febvre 1957.
22 Cruz 2006a.
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Fig.1. Detalhe da gravura publicada no Libro dela verdad de la fe sin el qual no deue estar ningnm eristiano. ..,

de frei Joao Soares (1543). Reproduzido com autorizagio da Biblioteca da Faculdade de
Letras da Universidade de Lisboa.

A figura do judeu continua a ser lembrada e até, quica, enaltecida por
alguns como importante protagonista do Antigo Testamento, motivando alids
certos dissabores a humanistas que traduziam e comentavam passos das Sagradas
Escrituras.” Outros precaviam-se. Gil Vicente, em 1527, no Breve Sumidrio da
Histdria de Deus,?* salienta, dos judeus e da Lei da Escritura, os Profetas e Abrado,
como patriarca justo e verdadeiro que repreendia os idolos da gentilidade e
apregoava a Santissima Trindade. De novo o faz, no mesmo ano, em passagens
do Didlogo sobre a Ressurreicio.”

Mas o povo judaico, segundo ele, transformara-se de povo escolhido em
povo perverso, como apatrece n0 Auto da Cananeia, de 1534. Hebreia, a pastora que

personificava a Lei da Escritura,” dominaria sobre um gado, ou povo, constituido

23 Mandrou 1973; Pereira 2012; Oliveira Junior 2017.

24 Vicente 1942-1944, I1.

25 Vicente 1942-1944, 11.

26 A Lei da Escritura marcava uma segunda época, sendo a primeira a da Lei da Natureza, cujo gado era composto
de gentios, e a terceira a Lei da Graga, cujo gado seriam ovelhas e cordeiros sob o mando do Redentor.
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por raposos e lobos. Afirma ela a dado passo: “Nunca me ouvirdo cantar que
meu gado € tio erreiro, que sempre o verds andar dum pecar em outro pecar, de
cativeiro em cativeiro” para mais adiante acrescentar “Os meus [gados| foram
escolhidos e fizeram-se perversos. Os patriarcas primeiros eram gados celestiais,
ovelhas, santos carneiros, e os profetas, cordeiros; e os de agora lobos tais”.”’

Com a exaltagiio do cristianismo, o anti-semitismo salientava a cegueira ¢ a
malicia judaicas,® cegueira por persisténcia em nio aceitar a vinda do Messias, a
sua identificagdo com Cristo e o Mistério da Trindade, e malicia por tal reniténcia
e certos comportamentos terem que ver com a proximidade do Diabo, incluindo
o exercicio de oficios considerados opressivos. Isto devera conduzir-nos ja a duas
questdes interligadas, uma a do cristdo-novo ser considerado um cristdo fingido,
a outra a de que ao revelar uma falsa identidade ardilosamente podia continuar a
exercer oficios ligados a cobranc¢a, nem sempre bem aceite, de taxas e de outras
obriga¢des devidas a Fazenda Real.

Numa arte mais préxima do homem comum, fosse pictorica, escrita ou de
transmissao oral, como no teatro (embora ndo exclusivamente, tenha-se em conta
as folhas volantes), o judeu mostra-se tipificado e transposto para a actualidade
dos tempos, isto ¢, para o tempo do cristianismo ou para o proprio século XVI?
Dai a sinalizacio que ha pouco referi, de facto exercida em terras como a Peninsula
Ibérica, quando para aqui se deslocava em missbes muito especificas, sobretudo
diplomaticas, para que nio se confundisse nem confundisse a populacio.

Era, pois, o judeu marcado e distinto e, note-se, até rejeitado do imaginario
cristdo no plano pés-morte quando dramaturgos como Gil Vicente o colocam
no Auto da Barca do Inferno (1517)* com este destino, mas arrastado para fora
da embarcacio dos proprios diabos, apesar de a personagem em cena pretender
pagar a passagem com peitas e demonstrar alguma verosimilhanga com outra
figura maldita, a alcoviteira, além de mostrar subserviéncia em relacdo a suposta

autoridade do fidalgo.

27 Vicente 1942-1944, 11:236, 3-7, 21-26, 237, 1.

28 Vicente 1942-1944, 1V:132, 24-26 (Exortagio da Guerra, 1514).

29 Tavares 1987, 67-104: “Mentalidade antijudaica em Portugal (séculos XIV-XVI).” A investigadora valoriza
também as representacoes no Cancioneiro Geral, de Garcia de Resende, assim como em outros matetiais,
incluindo arquitecténicos, utilizando também profusamente os processos inquisitoriais.

30 Vicente 1942-1944, 11.
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Nesta peca, o judeu traz significativamente as costas um bode, numa alusiao
ao bode expiatério que Gil Vicente entdo, em 1517, provavelmente identifica com
os préprios cristios-novos acusados de falsa conversdo: animal para o qual se
transferiam os pecados de todo um povo e era escorragado para o deserto, em
sinal de maldicio, sendo o seu destino, também nesta peca, a morada do demonio.
Convém recordar, ainda a proposito, que nesta mesma obra uma figura carnavalesca
como o Parvo® veiculari contra o judeu uma série de insultos e de defini¢cdes
que caracterizariam a imagem sobre ele construida pela mentalidade crista-velha.
Tome-se por exemplo o destespeito pelos mortos no adro da Igreja, em alusGes
escatologicas, ou o suposto destrespeito pelos ritos catélicos de comer carne ao
domingo. Isto para além de uma alusido clara a manipulacio da justica através de
peitas, numa clara referéncia também a abastanca da comunidade judaica.

Ha, pois, um substrato mental dominante na sociedade quinhentista,
mesmo nas primeiras décadas, que identifica o cristio-novo com o judeu,
sobretudo se se denuncia ou desconfia da continuidade de praticas, de
costumes e até, quicd, de oficios bem lucrativos que aquele perpetuard, apesar
de cristianizado ou porque nesta condi¢do se integrava numa sociedade mais
homogeneizada culturalmente.

No Didlogo sobre a Ressurreigao, obra de Gil Vicente de 1527, insiste-se na
mentira que definiria a prépria identidade judaica: “calar e negar” a ressurreicdo
de Cristo,” “quem nio mente, nio vem de boa gente” é um provérbio que o pai
ensinara a Rabi Levi desta mesma peca.”

Importa chamar a atencio para a forte ligacdo do judeu ou do cristdio-novo
— enquanto “cristdo fingido” — ao dinheiro, sim, mas também em particular a
arrecadacio das sisas e de outros rendimentos destinados a Fazenda publica.

A questido do dinheiro e de arrendamentos de taxas e rendimentos parece
quase uma obsessao judaica no Didlogo sobre a Ressurreigio, de 1527. Nesta peca ha,
alias, latente com o cepticismo, afinal ndo muito convicto, sobre a ressurreicdo de

Cristo e o medo que a noticia circule, alusdes a violéncia que, por vezes, envolvia

31 Cruzetal 1984.
32 Vicente 1942-1944, 11:230, 24.
33 Vicente 1942-1944, 11:217, 15.
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negbcios como o da venda do azeite ou o dos arrendamentos da sisa dos panos.
Temeriam os judeus do tempo da Crucificacido reconhecer a vinda do Messias por
questdes de ordem material: o foral de um arrendamento de alcagarias que duraria
s6 até essa época, a prosperidade entdo ameagada da sua sinagoga, etc. De forma
conclusiva e definitiva, afirma um dos rabis: “Fundemo-nos todos em haver
dinheiro; porque quer seja nosso, quer seja alheio, he Deu verdadeiro.”**

Ha mais judeus em pecas vicentinas, no quotidiano social, e, atenda-se,
apesar do anacronismo. Note-se, em 1523, a figura do judeu casamenteiro, que de
tal oficio retirava bons rendimentos, na Farsa de Inés Pereira® — dai o compadtio hd
pouco referido a propdsito de outra peca com a alcoviteira.

Recorde-se ainda, e em particular, a atencdo dada ao judeu numa peca
significativamente denominada Awto Chamado da Lusitinia, de 1532. Trata-se da
observagdo particularizada de uma familia de um alfaiate judeu a quem se atribui
férmulas de linguagem proprias e uma rede alargada de amigos judeus, em que se
critica a falta de empenhamento no oficio: a personalidade do pai de familia seria
mais concorde com o estado de cavaleiro, fidalgo ou rendeiro do que de alfaiate.
Salienta-se, uma vez mais, as boas relagbes com a justica — o regedor fazia-lhe
grandes cumprimentos como se ele fosse “doitor da casa da Rolagio”.

Creio importante aproveitar esta referéncia veiculada pelo teatro para uma
chamada de atengdo sobre a integracdo gradual do cristdo-novo também nos
quadros institucionais da justica. Poderemos encontrar uma dupla relagio:

— Em primeiro lugar, um comportamento gerador de boa amizade para com
o juiz — denunciado no Auto da Barca do Inferno (1517) através de peitas dadas nao
directamente ao corregedor, mas a sua mulher. Estamos perante a participagiao do
cristio-novo nos meandros da corrupcio, numa alusdo igualmente as regras legais
que a combatiam.

— Em segundo lugar, a verificacdo de um estatuto e forma de relacionamento
social que equipara o ctistio-novo ao desembargador da Casa da Suplicagio.

Ora, particularmente no que se relaciona com a justica no ambito da Fazenda

34 Vicente 1942-1944, 11:231, 13-15.
35 Vicente 1942-1944, V.
36 Vicente 1942-1944, VI:56.
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Real, convém esclarecer que nomes como o do cristao-novo jurista licenciado
Bernardim Esteves surgem em documentagio régia de indole financeira desde
cedo, no reinado de D. Manuel, até alcar-se a juiz dos feitos do negécio da India,
documentalmente testemunhado nos finais da década de 40 do século XVI. Trata-
-se, alids, de um individuo que conseguird nobilitar-se e que tem parentes proximos
igualmente a ascender nos quadros centrais da justica.”

Mas voltemos a familia judaica do Auto Chamado da Lusitinia, de 1532.

Aliada a uma imagem que parece desmascarar a verdadeira identidade
social publica do cristio-novo, individuo prestigiado e de elite, aliada a privada, de
judeu, cria Gil Vicente um conjunto de caracteristicas denegridoras: homem sem
utilidade para o servigo publico, uma vez que negligenciava o oficio de alfaiate;
cobarde no que tocava a guerra — havendo aqui, alids, uma referéncia a intengao
do infante D. Lufs de passar a Africa a combater o infiel mugulmano. O judeu, se
o acompanhasse, tencionava arranjar uma longa lanca e esconder-se dos mouros.
Neste aspecto da cobardia, parece haver um residual da legislacio que dispensava
da guerra o judeu (também presente, alias, em Quem tem Farelos?, pega de 1515).
Veremos, adiante, referéncias ao servico publico que, neste mesmo ambito da
guerra, o cristdo-novo de origem judaica podia fazer e pelo qual era recompensado
regiamente, contratiando até certo ponto a voz popular.

Mas o dramaturgo vai ainda mais longe nas intencionalidades do seu
discurso, mostrando quanto os judeus e os mais prosperos mercadores se
entendiam para festejar a entrada da familia real, mostrando com isso o grande
apreco que lhe tinham, considerando o monarca mais santo do que o rei David e
comparando D. Catarina a rainha Ester.

Pensamos que nio estaria distante desta alusdo a festas a suprema autoridade
civil e politica, a qual, de certa forma, embora catdlica, se demarcava da jurisdigao
eclesiastica, uma legislacdo régia até certo ponto protectora, a recente criagao
por D. Jodo III da Mesa de Consciéncia em 1532, comissiao destinada a avaliar
assuntos de afirmacdo da consciéncia régia enquanto pessoa publica em assuntos

éticos, e, 20 mesmo tempo, as negociacdes que conduziriam a perddes gerais que,

37 Pereira 1998; Olival 2002; Olival 2008.
38 Albuquerque 1983; Cruz 1993.
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desde a bula de 1533 até cerca de 1568, abrigaram os cristaos-novos acusados do
crime de heresia judaica e apostasia de investigagdes e confisco de bens.”

Se bem que os esfor¢os de D. Jodo III por uma Inquisi¢do régia (notdria
na escolha do inquisidor-mor, indicagdo de juristas leigos, independéncia de
autoridades diocesanas), moderna, se revelem prioritariamente nas instrugoes
de 1531" a0 seu embaixador em Roma, a bula papal desse ano nio completa
todos os requisitos, a0 mesmo tempo que ha dilagdes no funcionamento de um
tribunal e, desde 1532, esforcos por Duarte da Paz em obter indulgéncias e favores
para os cristdos-novos, acabando a citada bula por ser suspensa temporariamente
por breve de 1532. Tal suspensao é confirmada pela bula de 7 de Abril de 1533,
primeira bula de perdio, bula esta que provoca os protestos do rei, levantando-se
varias questoes, entre as quais a possibilidade de, enquanto cristaos, haver judeus a
receber os sacramentos da Igreja sem verificacdo da sua fé verdadeira (relembram-
-se a proposito os baptizados a forga...) e até mesmo a enveredar no sacerdécio.

Propunha D. Jodo III, em 1533, um perddo mais moderado, envolvendo
questdes como o desterro em lugar da morte, o confisco de bens (nio aplicavel
aos reconciliados) substituido por heranga a cristdos ou com destino a obras pias,
tomada de filhos para educacio cristd..."

Trata-se de uma época complexa, com ordens e contra-ordens por parte
do papa e novas argumentacoes do rei em instrucoes, chegando-se a considerar
os cristdos criados pela conversdo forcada de 1497, que nio sairam do pais, mas
que praticavam o judaismo num abismo identitario, como niao sendo nem cristaos,
nem judeus.*”

A batalha entre o papa e o rei permanecerd activa em 1534 e ainda em

1535. Frequentemente, a questdo dos bens dos hereges é mencionada, bem

39 Pereira 1989. Sobre a distin¢io entre sequestro e confisco de bens e a funcionalidade do juiz do fisco num
processo de adaptacio de normas e de praticas nos séculos XVI e XVII, ver Cruz 2007. A propésito de
jurisdi¢oes e conflito de interesses sobre os bens confiscados entre Inquisi¢ao e Coroa até ao século XVIII,
ver Antunes et Silva 2012.

40 As instrugoes a Bras Neto datariam ja de 1531 e mais correspondéncia da Primavera desse ano, conforme
testemunho de Hurtado de Mendoza e do préprio Neto (Marcocci 2011, 31), posteriores ao tremor de terra
de 1531 e ao impacto de exaltages contra os ctistios-novos.

41 Ver documentacio nas Gawetas e as referéncias e comentarios de Herculano 1975-1976; Visconde de
Santarém 1864-1869; ¢ Almeida 1967.

42 Ver a importante sintese de Tavares 1987, 105-146: “Inquisicio: Antecedentes e Estabelecimento”. Sobre a
questdo identitaria, ver Kriiger 1995.
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como a insisténcia do seu confisco em certos casos, nao obstante as clausulas de
perddo em outros, que abrangeriam varios anos (uma dezena), e as disposi¢Ges nas
Ordenacdes do Reino, parecendo a muitos ser a fazenda dos conversos um dos
motivos maiores da controvérsia.*? A questio da isenc¢do de confisco de bens dos
condenados por criptojudaismo permanecera aquando da bula de 23 de Maio de
15306, que estabelecia finalmente a Inquisi¢io; bem como na bula de 16 de Junho
de 1547, que revelava a sua moderniza¢io.*

Voltando ao testemunho vicentino, passos adiante na mesma pec¢a do Auzo
Chamado da Lusitinia parece haver uma outra alusdo a duplicidade de identidade
do cristio-novo / judeu, desta feita na fala de dois diabos sobre a negligéncia na
devocio e nos valores morais cristios. Quando Dinato afirma “Alleluia, alleluia,
vamo-nos aos bons bispos” e Berzebu responde “Acharemos porcos piscos”,”
parece aceite que se trata de uma alusdo aos maus cristdos, nomeadamente, aos
marranos, aos judeus escondidos.

Nio seria também alheio ao cristdo-novo judeu a pretensio de enriquecer
pelo casamento com uma abastada cristd. E o caso de uma personagem da Romagen
dos Agravados, de 1533, que passa por ser mogo de camara do rei e estar registado
no Livro dos Filhamentos para conquistar uma sobrinha abastada de duas regateiras,
mas que na verdade seria filho de um judeu e um cristdo fingido na denuncia de

uma delas:

Fidalgo assi seria, fidalgo por seu dolor, que sabe a Brivia de cér e nao acerta a
Ave-Maria. Andava ele namorado, e por, ma ora, dizer ai, dizia-lhe guai, e por dizer minha

senhora, chamava-lhe minha sinoga. Este he o negro de seu pae.*s

Recorde-se o fundo cultural herdado com prescricbes legislativas que
impediam a miscigenacdo entre pessoas de crencas diferentes, conduzindo a

segregacdo.”” Mas atenda-se também a pareceres e disposi¢des no sentido de

43 Marcocci 2011, 31, 33.

44 A prorrogacio daisencio, pelo mesmo prazo, aplica-se ainda em 1558, juntando-se a isengSes oportunamente
aplicadas por servigos especiais a0 pais nas centurias de Quinhentos e Seiscentos, conforme Azevedo (1975)
¢ Bethencourt (1996, 298). Juntam-se, a toda esta problematica, questoes contextuais de financiamentos a
Coroa por parte de cristaos-novos, circulagio e venda de bens, promessas de verbas em troca de perdées. ..
Ver Marcocci et Paiva 2013.

45 Vicente 1942-1944, VI1:83, 4-6.

46 Vicente 1942-1944, V:25, 6-15.

47 Soyer 2017.
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evitar a continuidade de cristdos-novos pelo casamento, valorizando-se (até pela
obrigatoriedade) o matriménio com cristdos-velhos. Na verdade, porém, so
excepcionalmente se cumpriam as Ordenagdes, facto que levava ao hermetismo
de alguns grupos. Além disso, a nivel popular, a menoridade juridica persistia e
acentuava-se no testemunho de mulheres cristas-velhas casadas com cristios-novos.*
Ja se passaram alguns anos em relagdo a uma outra pega — O Juiz da Beira, de
c. 1525 — em que Gil Vicente trouxera a cena Alonso Lopez, abastado mercador
castelhano de Medina del Campo e judeu entretanto transformado em cristao
sapateiro, do que se queixava, alids, amargamente. O seu desespero, por ter sido a
filha vitima de uma alcoviteira e o juiz ndo reparar o erro, levava-o a praguejar pelo
insulto e a revoltat-se contra a ordem crista, preconizando morrer judeu.”’

Hé4 em Gil Vicente algo que nos sobressalta:™

a verificacdo de judeus
“cristaos fingidos” e uma duplicidade no quotidiano destes, que tanto pode levar
a sentimentos de revolta e agressdo pelos cristdos, sobretudo verbal, como, pelo
contrario, a uma aparente integracao que os prestigia entre as elites e em relagdo as
autoridades politicas e judiciais. Note-se o exemplo de Mestre Fernando, da Farsa
dos Fisicos, de 1524, fisico do Marqués de Vila Real e notoriamente apresentado
como um cristio-novo a receitar como dieta preceitos de alimenta¢io judaica.’

Mas particularmente no campo da Fazenda, isto é, das financas publicas,
o ctistio-novo — tal como o antigo judeu — ocupa muitas vezes uma posicao de
destaque. E isso acontece a nivel de rendeiros, como atras analisimos, assim como
de oficiais e agentes da Fazenda.

Basta lembrar que em lugares preeminentes estavam individuos cristaos
de origem judaica como Fernand’Alvares, tesoureiro-mor do reino, e grandes
oficiais conseguiram do rei “limpeza de sangue” mediante carta régia registada
em Chancelaria, em virtude dos grandes servigos prestados a0 monarca e a0 seu
antecessor. Foi o caso, em 1547, de Alvaro Pacheco, antigo provedor e feitor-

-mor das alfandegas e rendas do reino; do filho, Gaspar Pacheco, cavaleiro fidalgo

48 Tavares 1987, 73 et seq., 91, 96; no capitulo “Mentalidade antijudaica em Portugal (séculos XIV-XVI)”.
49 Vicente 1942-1944, V:294, 3-5.

50 Mais alguns desenvolvimentos no capitulo “A ‘Cegueira Judaica™ (Cruz 1990, 185-200).

51 Vicente 1942-1944, VI:113.
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da Casa Real e provedor das rendas do reino;** do cunhado cavaleiro, fidalgo da
Casa Real, Diogo Fernandes das Pévoas, provedor e feitor-mor das alfandegas
e portos e de mais familiares directos, incluindo descendentes, rede familiar que
ficaria, assim, salvaguardada da accdo da Inquisi¢do. Seria uma comunidade a
perder qualquer marca de cristios-novos, ¢ que o monarca pretendia que fosse
considerada como se de cristaos-velhos se tratasse.

Mas como vivia e se salvaguardava a mole dos pequenos oficiais da
Fazenda, pequenos na hierarquia, mas provavelmente abastados, dada a caugio
que lhes era pedida aquando da posse do oficio?*® Sobretudo convém aqui chamar
a atencdo para os agentes locais, nomeadamente requeredores e recebedores das
sisas, alids principal rendimento interno do reino, que, a semelhanca de outros
oficios, transmitiam o cargo por morte a parentes, por desisténcia pela idade ou
por doencga, mediante promessa régia, etc.

Importa sobretudo considerar — e em particular para a década de 30
de Quinhentos — a surpreendente auséncia do titular do oficio, prolongada e
finalmente denunciada por alguém naturalmente interessado no lugar, caso
revelado com alguma insisténcia em documentos registados na Chancelaria Régia.
O denunciante que acusa oficiais cristdos-novos de auséncia durante meses dos
seus oficios, com evidente prejuizo da Fazenda Real (incalculavel até hoje do
ponto de vista historiografico), claramente definidos como em fuga para norte e
para fora do reino,” otigina inquéritos e montagem de processos judiciais, ndo sem
se salvaguardar o castigo de uns, os foragidos, e de outros, as falsas testemunhas,

que incorreriam na perda de oficios e de fazendas.

52 Gaspar Pacheco, recorda-se no documento régio, foi provido pelo rei com o hébito da Ordem de Cristo por
servicos prestados em Tanger, com homens e cavalos a sua custa. Sua mulher, Guiomar Rodriguez, e a irma,
Moor Pacheca, também sio abrangidas nesta carta pela boa informag¢ao do monarca a respeito do seu viver.
Trata-se de uma carta selada com selo de chumbo, dada em Lisboa a 24 de Novembro de 1547, registada na
Chancelaria de D. Jodo III (ANTT, Liv. 70, 14v), publicada no “Apéndice XXXIV” de Cruz 2001, 264-265.

53 Documentagio registada em livros da Chancelaria Régia. Ja foi suscitada a questdo de os oficiais da Fazenda
(a nivel central, regional e local), vistos como catrascos pela populagao sujeita a carga tributaria, acabarem
por se transformar em vitimas face a eminéncia do estabelecimento da Inquisi¢io (Cruz 2014).

54 Para além das fronteiras do norte e leste, continuara mais tarde a emigracdo, mesmo que com proibigdes,
dos que possuem dinheiro, deslocando-se pelos portos de Lisboa, Porto, Buarcos, Aveiro e Setibal. Mais
apeteciveis serdo as zonas espanholas de contacto comercial. Sevilha, Madrid, Salamanca, Medina del
Campo, Puebla de Sanabria seriam lugares de fixacdo e de lagos familiares (Méa 1987, 153-154).
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Desafio ao investigador

Se a dramaturgia vicentina nos orienta numa problematica simultaneamente
vivencial e de mentalidades, vivida entdo por “cristdos fingidos” integrados na
sociedade portuguesa de Quinhentos, revelando as suas aspiracdes e obstaculos,
parecem-nos importantes os testemunhos oficiais da Chancelaria Régia. Isto pela
prova de permanéncia em oficios de finangas e de fiscalidade de antigos judeus
e, sobretudo, dada a sua atitude de fuga, ao revelarem, uma vez mais, a efectiva
clandestinidade e o clima de medo que se teria instalado nas vésperas da oficializagdo
da Inquisicdo em Portugal. A documentacio registada, sobretudo na Chancelaria

Régia, aguarda ainda estudos orientados e aprofundados sobre este fenémeno.
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Garcia Lopes: o autor e a obra

O médico cristio-novo Garcia Lopes nasceu em Portalegre, por volta do
ano de 1520.' Em Evora, tera feito os estudos preparatorios de Gramatica, Latim
e Grego. Mais tarde, cursou Artes e Medicina em Salamanca, cidade por onde ja
tinham passado outros insignes médicos humanistas portugueses, como Amato
Lusitano (ou Jodo Rodrigues de Castelo Branco) e Garcia de Orta.

Regressado a terra que o viu nascer, desposou Clara Lopes, oriunda de uma
familia abastada de cristios-novos. Ap6s 12 ou 13 anos de exercicio como clinico
na regido, viu-se na contingéncia de fugir de Portalegre e abandonar a mulher e
os filhos; deixara de ser capaz de dar contas ao erario régio do dinheiro que havia
conseguido com a arrematagdo das tergas reais, a qual acumulara, durante algum

tempo, com o oficio de médico.

1 Este e outros dados biograficos que aqui evocamos foram coligidos por Silva Carvalho (1930). O autor
tomou por fonte o processo movido contra Garcia Lopes pela Inquisicio de Evora (proc. n.° 171), cuja
representagdo digital pode ser consultada em: Arquivo Nacional Torre do Tombo, “Processo de Garcia
Lopes”. URL: https://digitarq.arquivos.pt/details?id=2362211 (acedido a 21 de outubro de 2019). Util sera
também a leitura de Correia (2018, 47-60).
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Depois de breves passagens por Almada, onde vivia o irmio, e, mais tarde,
por Franga, Garcia Lopes rumou para Antuérpia. Durante o tempo que af viveu,
conviveu com ilustres cristios-novos, entre os quais: 0s irmaos e um sobrinho do
médico Tomas Rodrigues da Veiga, Jacome de Olivares e Pero de Faria, Fernao
Galindo (de Evora), Francisco Fernandes (de Castelo Branco) e Pero Lopes.
Antes, porém, de regressar a Portugal, publicou, em 1564, um livro de comentarios
médicos que dedicou a D. Jodo de Mascarenhas (1512-1580), o famoso heréi do
cerco de Diu (1545), e cujo titulo abreviado é Garviae Lopii Lusitani, Portalegrensis
medici, Commentarii de naria rei medicae lectione, Medicinae studiosis non parum utiles.*

Nesse mesmo ano, regressou a Portalegre, mas nao demorou muito para
que fosse detido, uma vez mais, por dividas, possivelmente as mesmas que ja antes
o haviam obrigado a abandonar a patria. Recuperou a liberdade ao fim de dois
anos, contudo, por pouco tempo. Ao tomar conhecimento de que o Tribunal da
Inquisi¢ao havia detido Inés Lopes, sua prima, e mandara inquirir outros parentes
proximos, decidiu abandonar o pafs. Partiu em agosto de 1569, em dire¢iao a
Espanha, ¢ nio tardou a que ficasse detido em Llerena. Reconduzido a Evora
por ordem do Santo Oficio, foi-lhe instaurado um processo. Sob a acusacdo de
judaizante, acabaria por morrer num auto-de-fé celebrado em Evora, na praga da
cidade, no dia 14 de dezembro de 1572.

O tratado publicado em Antuérpia, no ano de 1564, abarca 86 folios e ¢é
composto por 27 capitulos “escritos em diferentes épocas, uns sio comentarios
a obras classicas de medicina, outros sdo cartas que em geral respondem a
consultas que amigos do autot, profissionais ou leigos, lhe faziam”.> A intencio
de publicar a obra tera levado Garcia Lopes a verter para latim (a época, a lingua
franca da ciéncia) os escritos que inicialmente havia redigido em verniculo,* ao
invés do que fizera Garcia de Orta um ano antes (1563), quando publicou em

portugués, “por ser mais geral”, o tratado Coldquio dos Simples ¢ Drogas da India,

2 “Comentirios sobre leitura variada de matéria médica, de ndo pequeno proveito para os estudiosos de
Medicina, do portugués Garcia Lopes, médico de Portalegre.”

3 Silva Carvalho 1930, 10. Segundo Ornellas e Castro (2011, 84), o tratado “é uma miscelanea bem
organizada de comentarios, uma reuniio de epistolas a personagens e a colegas (eis porque é o unico
redigido na primeira pessoa)”.

4 Ornellas e Castro 2011, 84. Deste estudo, leiam-se, sobretudo, as paginas consagradas ao tratado de Garcia
Lopes (83-85). Cf. Ornellas e Castro 2017, maxime 67-69. Para um conhecimento mais profundo da estrutura
da obra e do estilo de Garcia Lopes, leiam-se os trabalhos de Mendes 1993; e Pérez Ibafiez 1997, 164-167.
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conforme pode ler-se na carta dedicatéria a Martim Afonso de Sousa. Inserida, por
conseguinte, no movimento humanista de recuperacio dos textos da Antiguidade
greco-latina, a obra do médico de Portalegre afirma-se como mais um exemplo da
“contribuicio decisiva dada pelo Humanismo Portugués para a revolucio cultural
e cientifica que, nos séculos XV e XVI, abalou as estruturas da sociedade europeia
e rasgou as fronteiras do mundo conhecido, abtindo portas a modernidade”.

Os Commentarii de varia rei medicae lectione sao um texto extraordinariamente
rico. Nele encontramos referéncias ao seu percurso biografico, o relato de episédios
vividos com pacientes, o clogio de amigos, mestres e autoridades politicas e
eclesiasticas, consideragdes sobre o método de autores da Antiguidade (como
Aristételes, Hipocrates e Galeno) e colegas de profissio coevos,” a par da descricao
cientifica de doencas a luz dos conhecimentos da época, acompanhada, nio raras
vezes, de propostas de intervencio terapéutica. A obra de Garcia Lopes reveste-
-se, por isso, de um imenso valor documental para o avanco do conhecimento da
histéria da ciéncia.

Publicado, conforme referimos, em 1564, o seu tratado inscreve-se num
periodo que se caracterizou por um aumento, em toda a Europa, da producio de
tratados de dietética e nutri¢do, e que se estendeu da segunda metade do século
XVI até ao século XVIL.” Assim, nesta coletanea de epistolas e comentirios
médicos dedicados a personalidades varias, encontramos também, dispersa, a
prescri¢do de alimentos no tratamento de enfermidades. Baseado no seu saber ¢
longa experiéncia clinica, o humanista natural de Portalegre expde o seu parecer
sobre as propriedades e a ingestdo de alimentos de origem animal e vegetal,
confrontando-o com os principios universais dietéticos estabelecidos pelas
anctoritates da Antiguidade greco-latina e da tradigdo arabe e a opinido de outros

médicos seus contemporaneos.

5  Andrade 2013, 90.
6  Pérez Ibafiez, 166.
7 Albala 2002, 1; Ornelas e Castro 2011, 75.
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Dietética e pratica médica desde a Antiguidade

Hipocrates de Cos (c. 450-370 a. C.) e autores posteriores da mesma tradigao,
como Galeno de Pérgamo (129-c. 200 ou 216 d. C.), Oribasio (c. 325-400 d. C)) e,
em lingua latina, Celso (primeira metade do século I d. C.), consideravam que a
medicina compreendia trés meios de interven¢ao: a diazta (regime), que inclufa, entre
outras coisas, a dieta ou regime alimentar (#rophe),* os pharmaka (medicamentos)
e a cheironrgia (intervengdo manual).” Dos trés meios outorgados pela tradicio, a
dietética, enquanto a parte da medicina consagrada a prevengao e cura das doencas
através dos alimentos, foi o que granjeou maior aten¢do por parte dos tratadistas
médicos desde a Antiguidade até ao século XVIIL"

A dietética era, entdo, indissociavel da teoria humoral desenvolvida pela
escola de Cos. Resultado do desenvolvimento das teorias antigas dos quatro
elementos (terra, agua, ar e fogo) propaladas pelos filésofos naturalistas, a doutrina
foi posteriormente interpretada por Galeno, tendo-se convertido “numa taxinomia
universal com uma terminologia especifica (grega, depois latinizada) aplicada ao
homem e a0 alimento ingerido”, ' que vigorou até ao século XVIIL

A teoria dos humores assentava no estabelecimento de trés categorias de
analise, a saber: humores (sangue, bilis amarela, bilis negra e pituita ou linfa),
qualidades (quente, fria, humida e seca) e constituicdio ou temperamento do
individuo (sanguineo, colérico ou bilioso, melancélico e fleumatico). Os humores
estavam intrinsecamente relacionados com os quatro elementos da matéria (ar,
fogo, terra e agua) e procediam de diferentes 6rgios do corpo humano (coracio,
figado, baco e cérebro).

De acordo com este sistema racional, havia uma correspondéncia entre os

quatro humores, as quatro qualidades e os quatro elementos da matéria. Cada

8  Segundo Galeno, da diaita faziam parte a alimentagdo, mas também o repouso, o exercicio fisico, os banhos, o
coito, o sono, a vigilia e todos os outros fenémenos que afetam de uma maneira ou de outra o corpo humano.
Cf. Hippocratis epidimiornm liber 111 et Galleni in illum commentarins 11, cap. 9 (Khiin 1821-1833, 17a:660).

9 A respeito desta triparticdo da arte médica e da evolugio do significado do termo grego diaita, leiam-se os
estudos de Craik 1995; Thivel 2000.

10 A consciéncia da importancia da alimentacio como fator determinante da qualidade de vida esta implicita
no uso do termo diaita para referir quer o “regime alimentar” (com referéncia especifica aos alimentos,
quase sinénimo de #rgphe, “alimentos, alimenta¢io”), quer o “regime” em sentido mais lato, sinénimo de
“modo de viver”.

11 Ornellas e Castro 2011, 79-80; Ornellas e Castro 2017, 61-62.
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elemento apresentava duas qualidades; o ar era quente e humido; o fogo, quente
e seco; a terra, fria e seca; a agua, fria e humida. Intrinsecamente ligados a estes
quatro elementos, os quatro humores tinham as mesmas propriedades qualitativas:
o sangue, relacionado com o ar, era quente e humido; a bilis amarela, tal como o
fogo, era quente e seca; por sua vez, a bilis negra, relacionada com a terra, era fria
e seca; a linfa, do mesmo modo que a agua, era fria e humida.

Cada um destes fluidos basicos que regulavam o corpo procedia de
determinado 6rgao: o sangue procedia do coragio; a bilis amarela, do figado; a bilis
negra, do bago; a linfa, do cérebro. A prevaléncia de um humor sobre os restantes
dava origem a determinado temperamento ou constitui¢do: nos individuos de
temperamento sanguineo, predominava o sangue; nos de temperamento colérico,
a bilis amarela; nos melancdlicos, a bilis negra; nos fleumaticos, a pituita ou linfa.

Esta relacdo de correspondéncia entre elementos, qualidades, humores e
temperamentos permitia a0 médico compreender a origem da doenga e adequar
a terapéutica, tornando mais rapida e eficaz a sua intervengio. Atendendo a que a
saude resultava do equilibrio entre os quatro humores e a doenca da combinag¢io
desproporcionada entre eles, a funcdo do iatrico consistia em repor a harmonia,
restaurando o humor em falta ou eliminando o humor em excesso.

As propriedades ou qualidades associadas aos quatro elementos da matéria
(ar, fogo, terra e 4gua) entravam na composicio de todas as coisas, ndo apenas
dos humores. Inevitavelmente, estavam presentes na composi¢ao dos alimentos
(s6lidos e liquidos).'* Assim, de acordo com este sistema, a manutencdo da saude
e o tratamento das doencas, isto é, a conservagao e a reposicio do equilibrio
humoral em cada individuo dependia, entre outros fatores, da quantidade e da
qualidade dos alimentos ingeridos.

A classificaciao dos alimentos em func¢io das qualidades identificativas dos
humores permitia aos médicos identificarem o regime alimentar mais adequado a
cada constitui¢io, a cada individuo. Sempre que o excesso de determinado humor

viesse perturbar a harmonia essencial a saide humana, cabia-lhes prescrever a

12 Conforme refere Albala (2002, 78): “Like human beings, all other living creatures and plants, according to the system of
bumoral physiology, have their own inherent complexion. When these creatures are used as food, their elements, being transferred
and assimilated into our bodies, naturally alter onr own complexion.”
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ingestdo de alimentos cujas propriedades contrariassem as que estavam associadas
ao humor predominante, em observancia do principio hipocratico, contraria contrariis
curantur (“os contrarios curam”). Perspetivada a alimentacdo como um importante
instrumento terapéutico, qualquer iatrico com conhecimentos de dietética estaria
habilitado a devolver a saide aos seus pacientes e a garantir que nenhum outro
humor em excesso alterasse a sua constituicio ou temperamento."

A perspetivacio do regime ou diaita como um método coerente e racional,
baseado na analise das qualidades do corpo humano e dos alimentos ingeridos,
permitiu aos clinicos encontrarem resposta para muitas das inquietagbes com que
se foram deparando no exercicio da sua arte, e a isso se ficou a dever o sucesso que
o estudo das faculdades preventivas e terapéuticas da alimentagdo granjeou, pelo
menos até ao século XVII, junto da comunidade médica. Contudo, a medicina
humoral hipocratico-galénica e os preceitos dietéticos que a enformavam, apesar
de nio terem evoluido substancialmente ao longo dos séculos, foram sendo objeto
de sucessivas adaptagbes. Na verdade, o que mudou com o passar do tempo e a
diversificacdo das populagdes foi a variedade dos alimentos tidos em consideragao.
Os dietistas faziam as suas observacOes e experiéncias levando em conta as
caracteristicas e as necessidades dos seus pacientes, mas também os alimentos
disponiveis.'"* Assim se explica que Avicena,"” por exemplo, tenha integrado na
medicina humoral e nas suas prescri¢des dietéticas conhecimentos da India e de
outras regides da Asia. Ja em pleno século XVI, o préprio Garcia Lopes viria
a reconhecer, no capitulo 11 (f£.35-36), o significativo contributo dado pelos
médicos muculmanos: os medicamenta saluberrima que haviam trazido da India e da
Siria e que os médicos do Renascimento consideravam e designavam por benedicta.

Nio obstante a literatura dietética do Renascimento ter por base teérica

comum o sistema humoral hipocratico-galénico, verificaram-se diferencas de

13 Ornellas e Castro 2011, 83; Ornellas e Castro 2017, 62-63. Sobre os principios fisiologicos em que se baseia
a teoria humoral, leiam-se Albala 2002, 48-77; Gentilcore 2016, 15. Quanto as propriedades e virtudes
terapéuticas dos alimentos, vide Albala 2002, 78-114; Mazzini 1996, 253-264.

14 Mazzini 1996, 262.

15 A habilidade de Avicena (980-1037 d. C.) para sistematizar e organizar as ideias de Galeno permitiu que o seu
Canon (Qanun) se tenha tornado um manual de extrema utilidade para a pratica médica e uma das obras mais
estudadas na Europa da Idade Média. Muitas das discussoes que haveriam de marcar a composicio de obras
de dietética no Renascimento tiveram origem na rivalidade entre os seguidores de Galeno, os “Helenistas”,
e os seguidores de Avicena, os “Arabistas” (Albala 2002, 23).
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pormenor entre autores na avaliaciao das virtudes terapéuticas de certos alimentos
ou do regime prescrito para certas doencas. A dependéncia de autoridades antigas,
ora ambiguas ora discordantes, alimentava a controvérsia e permitia aos tratadistas
escolherem as ideias que melhor servissem os seus intentos, a0 mesmo tempo
que costumes locais arreigados, preocupagoes sociais, nacionais, intelectuais e até
estéticas desses autores se iam sobrepondo a ortodoxia médica dominante. Assim,
durante o Renascimento, apesar da prevaléncia do sistema hipocratico-galénico em
todas as discussOes sobre alimentacdo e nutricdo, houve espaco para divergéncias

de opinido e para a criacdo de obras originais.'®

A prescrigdao de alimentos nos comentarios médicos
de Garcia Lopes

O livro que o médico cristio-novo Gatcia Lopes dedicou ao comentario
sobre doencas varias e seu tratamento contempla indmeras indica¢oes relativas
ao valor nutricional e as propriedades curativas de alimentos. E, pois, do olhar do
médico humanista sobre a integracdo do regime alimentar na pratica médica, sobre
a relacio entre diaita e praxis clinica, que procuraremos, agora, dar conta, partindo
da tradugio de alguns excertos da sua obra.

O primeiro excerto sobre o qual nos deteremos integra o capitulo 7
(ff.21v-22), intitulado “Explicagdo de um passo de Avicena sobre a carne de
petdiz, através de Galeno”."” Nele, a pretexto de uma duvida que a leitura de um
passo de Avicena lhe suscitou, Garcia Lopes tece uma série de consideracdes sobre
as propriedades alimenticias da carne daquela ave de caga. Abre o autor o capitulo
com estas palavras:

Ha dias, enquanto lia o arabe Avicena, na fen. 10 do livro 3, tratado 3, capitulo ‘Sobre
a cura dos esputos de sangue’,' surgiu-me uma davida sobre a carne de perdiz. Diz o préptio,
nesse passo, que aquela tem pouco sangue, quando, na verdade, ¢ do conhecimento geral

que a carne de perdiz proporciona alimento bastante e de muito boa qualidade. Existem,

16  Albala 2002, 2-5.
17 Expositio loci Anicennae de carne perdicis expositi per Galenum (Lopes 1564, £.21v).
18  Avicena 1522, lib. 3, fen 10, tract. 3, cap. 6 (De cura).
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de facto, alguns alimentos que, embora a sua substancia seja de boa qualidade [i.e. sejam
digestivos], sao de pouco proveito; outros ha, porém, que sio bastante proveitosos e muito
pouco desfavoraveis no que 4 nutricio diz respeito. E deste tipo a carne de perdiz, que, de
todas as aves, ¢ a primeira, segundo Galeno,” no livto 8 do De morbis curandss, capitulo 2:
‘De entre os animais alados, os melhores sio as perdizes e todas as aves da montanha. Entre

estas, os galiniceos, os faisdes e as pombas jovens.”

A carne de perdiz, por conseguinte, ¢ um 6timo alimento. Por que razio

parece, pois, Avicena defender o contrario? Garcia Lopes recorre, uma vez mais, a

autoridade de Galeno, para provar que o médico persa, naquele passo, afinal, nao

Se enganara:

HEstabelecida, deste modo, a comparagio com a espécie dos animais quadripedes,
a carne de perdiz ¢ de pouco sangue. Galeno recorda-o no livro 3 do De alimentorum
Jacultatibus, capitulo 19, com estas palavras: ‘A espécie das aves, alids, de todos os animais
alados, proporciona pouquissimo alimento, quando comparada com a espécie dos animais
quadripedes Julgamos que a opiniio de Avicena detiva deste passo e que o mesmo
entendeu por pouco sangue pouco alimento. E, na verdade, o sangue nao é nenhuma outra
coisa sendo o alimento do nosso corpo, do qual vivemos e nos alimentamos, algo que Galeno
ensina a cada passo. Assim, a carne de perdiz, das rolas, dos restantes animais alados, das
aves, se comparada com a espécie dos animais quadripedes, ¢ de pouco sangue, isto ¢, de
pouco alimento. Nio se procure outra interpretacio melhor do que esta. E este, de facto, o
verdadeiro pensamento de Galeno ¢ a legitima interpretacio do passo de Avicena . . .2

Os comentarios médicos de Garcia Lopes denunciam perspetivas sociais

e de género dos autores renascentistas sobre os efeitos da alimentagdo na saude

humana. Segundo o médico humanista, a carne de perdiz, hoje classificada como

carne branca, quando comparada com a de outras espécies, em virtude de ter

19
20

21
22

De methodo medendi 8.2 (Khtin 1821-1833, 10:549).

“Legenti mibi praeteritis diebus Arabem Aunicenam fen. 10. 3 tract. 3, De cura sputi sanguinis, occurrit difficultas de perdicis
carne; quam ipse fatetur eo loco, pauci esse sanguis, cum in confesso sit apud omnes perdicis carnem multi et optimi esse
nutrimenti. Sunt enim quaedam nutrimenta, quae licet bonni succi sint, utile tamen quod habent, exiguum est; alia nero, guae
multum habent quod utile est, et minimum quod inutile est ad nutritionem. Cuinsmodi est perdicis caro, quae omninm wolncrnm
prorsus primas habet, Galeno anctore lib. 8 De morbis curandis cap. 2 in hunc modum: Ex nolatilibus autem, optimi sunt
perdices, ac montani omnes passeres. Ab his gallinacei, et phasiani, et iunenes columbae’ (Lopes 1564, £.21v.).

De alimentornm facultatibns 3.19 (Khiin 1821-1833, 6:700).

“Collatione ita facta ad gressilinm animalinm genns, caro perdicis panci sanguis est; cuins Galenns init lib. De ali o
Sacultat. 3 cap. 19 his nerbis: Auium porro omninm nolucrum genus, pancissimum praestat a/zmmmm, 52 ad genns gressilinm
conferatur. Ex quo loco Auicennae sententiam credimus emanasse, et per sanguinem, pancnm intelexisse. Nec
enim alind sanguis est quam nostri corporis ali m, quo ninipus et nutrimur, quod passim Galenus tradit. Caro igitur
perdicis, turturum, ac reliquarum nolucrinm, aninm, si ad animalinm gressilinm genus conferatur, panci sangunis est, id est,
panci alimenti. Qua interpretatione non requiras aliam meliorem. Haec enim est nera Galeni mens, et gennina Auicennae loci
interpretatio . . .” (Lopes 1564, £.22).
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pouco sangue, era pouco nuttitiva, todavia, dentro da sua espécie, um alimento
nao despiciendo. Este juizo de valor sobre a superioridade da carne de perdiz (e de
outras aves) relativamente a dos animais quadripedes ¢ indissociavel de questdes
de hierarquia na ordem social e na ordem natural, que, por sua vez, se articulam
com o principio vertical e hierdrquico da Grande Cadeia do Set.”

De acordo com a visio do mundo entdo vigente, existia um paralelismo
estreito entre o mundo natural criado por Deus e o mundo estratificado dos
homens. Do mesmo modo que a sociedade humana se encontrava hierarquicamente
estruturada e dividida, a prépria natureza havia sido criada e era perspetivada como
uma espécie de escala, conhecida como a Grande Cadeia do Ser. De acordo com
esta conce¢do do mundo natural, a criacio dividia-se em quatro sec¢oes ou anéis
verticalmente dispostos, representativos dos quatro elementos (terra, dgua, ar e
fogo), aos quais, por sua vez, os setes criados por Deus estavam associados. Entre
os dois extremos da cadeia (no topo, o Criadot, na base, os objetos inanimados
pertencentes ao reino mineral), situavam-se as plantas e os animais. Cada planta ou
animal era considerado mais nobre do que qualquer outro que ficasse abaixo dele
e menos nobre do que o que lhe ficasse acima, de modo que duas plantas ou dois
animais, apesar de integrados no mesmo elo da cadeia, nio poderiam ter o mesmo
grau de nobreza.

Acreditava-se que a natureza respeitava uma espécie de hierarquia social, tal
como a sociedade respondia a uma ordem natural. Os produtos da natureza, do
mesmo modo que os seres humanos, ndo eram todos iguais. Consequentemente,
os alimentos pertencentes aos niveis superiores do reino natural estavam
destinados a serem consumidos pelos estratos superiores da sociedade, enquanto
os alimentos integrados nos niveis inferiores se destinavam aos grupos sociais
menos favorecidos.*

Os animais quadrupedes, que, na realidade, nio haviam sido integrados em
nenhuma das quatro sec¢Ses da Grande Cadeia do Ser, tal como fora concebida
no final da Idade Média e no Renascimento, embora ligados a terra, dificilmente

poderiam ser equiparados as plantas. Também nido poderiam ser associados

23 Sobre a “Grande Cadeia do Set”, leiam-se Grieco 1996, 485-490; Grieco 1991, 131-149.
24 Grieco 1996, 488-489.
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ao elemento ar e, desse modo, estar ao nivel das aves. Na pratica, situar-se-iam
algures no meio da cadeia: eram considerados, obviamente, mais nobres do que os
produtos vegetais, mas menos distintos do que as aves. A carne daqueles animais
(vitela, ovelha e porco), que, de acordo com as ideias da época, era mais pesada e
mais substancial do que a das aves, seria mais adequada as classes menos nobres,
cujo modo de vida exigia mais nutrimento. J4 a carne branca e ligeira de certas aves
(caples, galos, galinhas, entre outras) seria um alimento apropriado para os ticos
e poderosos da terra, cuja cultura de lazer pedia alimentos menos substanciais.

Esta teoria “cientifica” do privilégio alimentar foi defendida ao longo
dos séculos XVI e XVII por muitos intelectuais que estavam empenhados em
defender os interesses dos poderosos,® e os proprios médicos prescreviam dietas
adaptadas as vatidveis sociais.”” Numa sociedade em que as diferencas sociais se
manifestavam através da comida (como através do vestudrio, por exemplo), nao
¢, pois, de admirar que Garcia Lopes defendesse, junto dos seus leitores — que
poderiam nio ser a nata da sociedade, mas que certamente nio eram plebeus™
o consumo da muito nobre carne de perdiz.”

No capitulo 14 (ff47-48v) — “Se o vinho ¢ util ao estdbmago em jejum, a

Jerénimo Baleia, doutissimo senhot”?

—, 0 humanista portalegrense reflete sobre
a ingestdo de vinho puro em jejum. A questdo colocara-se ao destinatario da carta
que, no decorrer de um jantar, ouvira certo médico da Bretanha defender que a
toma de vinho em jejum seria prejudicial a saude.

Antes de refletirmos sobre o que pensa o nosso autor sobre a questao
que lhe foi colocada, importa referir que no existia, no século XVI, a distingao
que hodiernamente estabelecemos entre “comida” e “bebida”. O vinho era

simplesmente perspetivado como um de muitos alimentos, isto é, como uma

25 Grieco 1996, 488-489.

26  Montanari (1993, 110) afirma também: “/a corrispondenza fra ‘qualita del cibo’ e ‘qualita della persona’ non viene percepita
come un semplice dm‘o di fatto, legato a situagioni occasionali di benessere o di bisogno, ma postulata come verita assoluta e
per cosi dire ontol jar bene o mangiar male ¢ nn atributo intrinseco all’nomo, cosi come intrinseco (e auspicabilmente
immutabile) ¢ il suo stato sociale”.

27  Grieco 1996, 490; Montanari 1993, 112.

28 Como afirma Albala (2002, 191): “Auyone hoping to avoid becoming peasantlike must be especially careful to steer clear of
such foods, and it is this andience, not quite noble but certainly no plebian, that the regimes addressed.”

29 Montanari (1993, 113): “Fra X1 ¢ X1 secolo pochi ormai dubitano che fagiani ¢ pernici siano il massimo della
raffinatezza alimentare, il cibo nobile per eccellenza, il punto “alto’ di riferimento e di confronto per ogni tipo di carne.”

30 “An uinum ieinno uentriculo conferat ad Hieronymum Baleiam doctissimum uirnn?” (Lopes 1564, £.47).
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substancia ingerida que proporcionava nutrimento. Parte essencial do regime
alimentar dos europeus, o seu consumo era bastante elevado. Considerado a
substancia que mais facilmente se convertia em sangue humano e era assimilada
pelo corpo, era também a que mais rapidamente nutria. Alimento indispensavel,
usado para mitigar a sede ou na sequéncia da realizagdo de tarefas arduas, era
a bebida de eleicdo dos médicos renascentistas, pelo que nio surpreende que o
seu consumo tenha sido tio amplamente discutido. Que vinhos eram salutares
ou, pelo contrario, prejudiciais a satde, quais os mais adequados a determinado
temperamento humoral, que vinhos eram mais eficazes a contrabalancar as
qualidades de determinados alimentos, em que momento da refei¢io e a que
temperatura deveriam ser bebidos, eis algumas das questdes levantadas e
discutidas pela comunidade médica de entio. ™

Para responder a controversa questdo que lhe foi colocada (se o vinho
consumido em jejum era ou nao benéfico), o médico de Portalegre, apoiado, uma
vez mais, na autoridade de Galeno, comeca por afirmar que este alimento, quando

ingerido em jejum, é contrario a natureza e, por conseguinte, causador de doenga:

O vinho, porém, que agora discutimos, se for consumido com o estdbmago em
jejum, é extremamente prejudicial e contrario a natureza, pois tolhe e enfraquece o vigor do
espirito, e, como afirma Galeno no comentario 28 do livro 6 dos Aforismos, é a via mais direta
para os males da gota.”” Isto patece acontecer porque o vinho, pela sua prépria natuteza, isto
¢, pelo seu calor e tenuidade, . . . transporta consigo as superabundéncias da digestao anterior
que ficaram retidas na parte inferior do estomago para uso benéfico da natureza e que estdo

na origem da gota.”

O vinho tomado em jejum, enquanto veiculo dos excessos da digestdo para
as extremidades do corpo, provoca, pois, gota. Contudo, acrescenta o n0sso autor,
em determinadas circunstancias, a sua ingestdo com o estdbmago vazio pode nio

ser prejudicial para a saude:

31 Gentilcore 2016, 163. Sobre os usos e propriedades terapéuticas do vinho no Renascimento, leia-se o estudo
de Reis 2015.

32 Hippocratis aphorismi et Galeni in eos commentarios 6.28 (Khtn 1821-1833, 18a:42).

33 “Vinum tamen, cuins nobis hic sermo est, si uentricnlo iciuno sumatur, perniciosum admodum est, et naturae inimicnm, animi
enim wigorem impedit, ac hebetat, et (ut Ganelus comment. 28 aph. 1ib. 6 ait) ad articulorum morbos rectissima est uia;
guod ob id enenire nidetur, quod cum uinum suapte natura, calore nidelicet suo, et subtilitate, . . . secumque affert practeritae
concoctionis superfluitates, quae in inferiori nentriculi parte resernantur, ad utilem naturae usum, a quibus articnlaris nmorbus
ortum habet” (Lopes 1564, £.48).
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Assim sendo, pode acontecer que o vinho tomado em jejum nio seja prejudicial
aqueles em que, por forga do labor fisico, estas superabundancias que referimos foram
consumidas e, de certo modo, secas, e seja até francamente salutar, sobretudo para aqueles
que tém um estomago fragil e falto de calor natural, contanto, porém, que nao sejam

abundantes em pituita.**

Numa clara alusio a teoria humoral, Garcia Lopes defende o uso de vinho,
alimento quente por natureza, no tratamento de individuos cujo estbmago carece
de calor natural, ou seja, que € frio. O seu comentario ¢, ainda, revelador da maneira
como perspetivava a sociedade do seu tempo, que coincidia, na verdade, com a da
generalidade dos tratadistas e médicos seus contemporaneos. Acreditavam estes
que o trabalho aumentava o calor vital do corpo e que desse calor vital dependia
diretamente a capacidade digestiva de cada individuo. Os individuos ativos eram,
por assim dizer, mais capazes de digerir em termos quantitativos, qualitativos e
substanciais, isto é, conseguiam comer mais, digerir alimentos mais frios e humidos —
que normalmente prejudicariam uma pessoa de compleicdo mais delicada — e superar
fisicamente substancias crassas que num corpo mais frio permaneceriam nao digeridas
e, eventualmente, putrefactas, digetindo-as e incorporando-as.” A estes individuos,
defende Garcia Lopes, o consumo de vinho em jejum ndo traria prejuizo, pois
através do suor e da respirag¢do intensa conseguiriam eliminar os excessos da
digestdo, que, no corpo de uma pessoa sedentaria, ficatiam acumulados. J4 aos
individuos de constituicio fleumatica, aos quais era atribuida uma certa molicia
e indoléncia, o vinho seria prejudicial, na medida em que transportaria para as
extremidades do corpo os excessos da digestdo, que, na auséncia de atividade
fisica, ndo poderiam ser eliminados e que, desse modo, provocariam gota.

Este principio estabelece desde logo a divisao da sociedade em dois grupos,
independentemente da constitui¢io fisica dos individuos: de um lado, havia os
trabalhadores; do outro, os privilegiados, aqueles a quem era permitida uma
existéncia mais ociosa. Aos primeiros, que tinham maior capacidade digestiva e

que, por forca do trabalho desenvolvido, precisavam de mais nutrimento, estavam

34 “Quae cum ita habeant, fieri potest ut his, quibus ob laborem, hae, quas diximus, superfluitates consumptae, et gunode d
siccatae sunt, ninum ieinne sumptum non omnino officiat, inmo prosit i  praecipue illis, qui imbecillum habent nentriculum,
et caloris natini experten, dum modo tamen pituita non abundent” (Lopes 1564, £.52v).

35 Albala 2002, 187.
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destinados os alimentos mais pesados e de dificil absor¢ao; para os segundos,

estariam reservados os alimentos leves, refinados e pouco nutritivos.

No capitulo 16 (f£.52-53) — “Sobre a faculdade do vinho branco, contra a

opinido do vulgo, segundo a qual se cré até, ao momento, que aquele tem o poder

de secar

3 — Garcia Lopes volta a refletir sobre as propriedades do vinho, desta

vez, do vinho branco. O autor pretende contrariar a ideia amplamente difundida

de que o vinho é um alimento dessecativo:

Porém, se existem muitas ideias aceites pela maioria, outras ndo faltam que estao
muito longe da verdade. Havera quem ndo defenda que o vinho branco tem maior poder
dessecativo do que todas as outras bebidas? E, todavia, ndo existe nada mais falso.”

Alicercando o seu raciocinio, novamente, na asxctoritas galénica, defende

Garcia Lopes que o vinho branco, cujas propriedades se assemelham as da 4gua,

20 invés de secar, humedece:

O vinho branco, na verdade, tem a propriedade de humedecer, o que facilmente se
constatard por for¢a da semelhanga que tem com a dgua, a qual se depreende pelo gosto: tem
um sabor algo aquoso e nido tem quaisquer faculdades supetiores de adstringéncia. Galeno®
escreveu-o, corretamente, no livro De bonis malisque succis alimentis,”® deste modo: ‘Os vinhos
deste tipo facilmente se distinguem: primeiramente, pela tenuidade, depois, pela limpidez,
qualidades em virtude das quais tém uma certa semelhanga, acima de tudo, com a agua.
Com efeito, tém um sabor algo aquoso, ndo tém propriedades superiores de adstringéncia
nem toleram ser abundantemente diluidos com dgua, a ponto de serem chamados o/iggphora™

pelos médicos antigos, porque toleram pouca dgua.™*!
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“De uini albi facultate aduersus unlgarinm opinionem, quae hucusque credit illud desicandi nim babere” (Lopes 1564, £.52).
“Verum, sicuti sunt multa unlgo probata, ita non desunt aliqua, quae a uero sunt longe aliena. Quis uinum album reliquis
ommibus siccandi maiorem uim habere non fatetur? Quo nibil est mendosins” (Lopes 1564, £.52v).
De probis prauisque alimentornm succis 11 (IKhiin 1821-1833, 6:806).
“Sobre alimentos de boa e de ma substancia.”
ILe. aquosos, de baixo teor alcodlico, por oposicio aos vinhos poliphora, ou fortes, que suportavam serem
diluidos em muita dgua.
“Viinum enim album humectandi facultatem habet, quod facile dignosces ob similitudinem quam habet cum aqna; quam ex
gustn deprebendas: sapit quippe aquosum quippiam, nullasque astringendi nalentiores uires habet. Quod eleganter admodum
scriptum est a Galeno in lib. De boni et mali succi cib. in bunc niodum: Huins antem generis uina facile dinoscuntur: primum,
tenuitate, deinde candore, quibus cum aqna potissimun dam similitudinem habent. Gustu enim aquosum quippiam
sapiunt, nullasque astringendi ualentiores uires habent, nec uberins dilui patiuntur, ut a priscis medicis, quod parnm aquae
Sferunt, dicta sunt oljgophora” (Lopes 1564, £.52).
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Com o intuito de corroborar o que defende, aduz a autoridade de Galeno as

do enciclopedista bizantino Oribasio e do reputado Dioscérides:*

Estes também sio chamados, pelo mesmo autor, no comentirio 11 sobre os
Aforismos de Hip6cerates, livto 2,% vinhos aquosos, e, por conseguinte, tém a faculdade de
humedecer, através da qual amolecem o ventre, conforme afirma Dioscérides no livro
5, capitulo, também, 5. Do mesmo modo, Oribasio, em Ad Eunapium, no livro sobre os

alimentos, afirma que o vinho branco tem a faculdade de humedecer.*

Discordando da maioria, Gatcia Lopes explica, depois, com exemplos, e numa

clara alusdo a teoria dos humores, o uso terapéutico deste alimento de origem vegetal:

Acrescente-se, ainda, para que se confirme esta opinido contra todas as do vulgo,
que o vinho branco é humido por natureza, e nio seco. Com efeito, todos os médicos que
iniciam o tratamento de doengas motivadas pelo excesso de bilis negra, tais como a febre

quartd, a melancolia® ¢ a mania,*

entre outras deste tipo, adotaram o habito de dar vinho
branco a beber, o que se ficou a dever tdo-somente a sua faculdade de humedecer; a doenca
melancolica, sendo terrosa e seca, deve ser tratada com substincias que humedecem, tal

como acontece com todas as outras doengas cujas curas se alcancam pelo contrario.”

No capitulo 19 (t£.58-59) — “Que os zizifos, aos quais chamam jujubas, ndo

sdo inteiramente despiciendos em todas doengas, como alguns charlaties do nosso

tempo defenderam

7”4 Garcia Lopes discute as propriedades terapéuticas do fruto.

Em primeiro lugar, sio descritas as suas qualidades:

Comecemos, pois, pela faculdade do fruto, se a sua utilizagdo deve ser justamente
condenada ou aprovada. Os frutos de Seres ou seriaca, a que os latinos chamam ‘zizifos’ e

os 4rabes jujubas’, sdo frios no ptimeiro grau, temperados, porém, em secura e humidade.*”’
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Pedanio Dioscérides de Anazarbo, médico e farmacéutico grego do século I da nossa era, considerado o
pai da farmacologia, autor do célebre tratado De materia medica, a principal fonte de informacio sobte drogas
medicinais até, pelo menos, meados do século XVII.

Hippocratis aphorismi et Galeni in eos commentarius 2.11 (Khiin 1821-1833, 17b:467).

“Quae aquosa etiam uina appellantur ab eodem in comment. Aph. 11 lib. 2. Hipp. et ideo humectandi wim habent, gna
alunm emollire Diosc. anctor est libro 5. cap. etiam 5. Oribasins item in lib. de cibis Ad Ennapinm uinum albun bumectandi
Jacultatem habere aif” (Lopes 1564, £.52v).

Delirio sem febre, gerado pelo excesso de humor atrabilidtio e cujos sintomas sdo a tristeza e o medo irracionais.
Forma tipica de loucura, caracterizada por uma alienagio completa da mente.

“Adde etaim, ut contra unlgares omnes confirmes hanc opinionen, quod scilicet album ninum humidum sit natura, non siccum.
Omines namque medici, qui morbos melancholicos curare aggredinntur, sicut quartanan, melancholiam, et maniam, et id genus
alios, uinum album propinare consuenerunt, guod non nisi humentandi gratia factum est; morbus melancholicus cum terrestris,
ac siceus sit, per humectantia curari debet, sicut alii omnes, quorum per contrarium curationes sunf” (Lopes 1564 £.52v).
“Quod Zizipha, quas ininbas appellant, nec ino ab ibus aegritudinibus esse explodenda, ut nostri temporis scioli
quidam noluernnt’ (Lopes 1564, £.58).

“A fructus igitur facultate exordiamur, an inre damnandns ant eligendus sit eins usus. Serica sen seriaca, Latinis Zizipha,
Araribus Iuinbae wocata, frigida in primo ordine, in siccitate tamen, et humiditate temperata sunt?” (Lopes 1564, £.58v).
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Depois, invocando Galeno, apresenta os argumentos contra a utilizacio

da jujuba:

Na verdade, de acordo com o autor Galeno, no livro 2 do De alimentorum facultatibus,
capitulo 32, desaconselha-se o seu uso com estas palavras: ‘E eu ndo ousaria, de facto,
afirmar que [a jujuba] serve para preservar a saide ou tratar doengas. Com efeito, ¢ um
alimento para mulheres e criangas pequenas, ji que é pouco alimenticio, de dificil digestao,

que, além disso, ndo ¢ bom para o estdbmago e proporciona ao corpo pouco alimento.”!

Portanto, segundo Galeno, a jujuba em nada contribui para a preservagio da

saude, pelo contrario, ¢ indigesta e pouco nutritiva. O seu baixo valor alimenticio

levava a que fosse considerada alimento ideal para mulheres e criangas pequenas,

pessoas de constitui¢io fragil e de temperamento mais brando.** O sabor agradavel

do fruto poderi, no entanto, na opinido de Garcia Lopes, explicar o seu consumo:

Dai que cometam um erro grande aqueles que por toda a parte devoram estes frutos
(pois os autores consideram-nos frutos), o que talvez se deva ao muito agradavel sabor que

eles tém.>

Pior do que o seu consumo desenfreado, censura 0 médico cristaio-novo, é

o uso errado que alguns médicos dele fazem. Apoiado em Avicena, Garcia Lopes

defende que a jujuba tem propriedades contrarias as que foram apontadas por outros:

Todavia, muito mais se enganam os médicos vulgares que usam xaropes e decocgoes
feitas a partir daquelas em prol da atenuagdo de matéria, e nio existe quase nenhuma
decocgio destinada aos males do térax, peito e pulmdes que as ndo inclua com o intuito
de atenuat, quando, na verdade, tém a faculdade de espessat, segundo Avicena,™ no livro 2,
tratado 2, capitulo 369, com estas palavras: ‘Contribuem para a nitidez do sangue quente e

julgo que isso se deve ao facto de espessarem o sangue ¢ de o tornarem viscoso.”
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De alimentornm facultatibns 2.32 (Khiin 1821-1833, 6:614).

“Veernm, auctore Galeno lib. 2. De aliment. facult. cap. 32 reprobatur eorum usus, his verbis: Nec quidem ausim affirmare,
quicquam ad sanitatis tutelam, ant ad morborum profligationem pertinere. Mulierum enim ac infantinm effrenatorum est
edulinm, quod exigui est alimenti, ac concoctu difficilis, et praeterquam quod stomachum non inuat, parum alimenti etiam
conpori exhibe” (Lopes 1564, £.58v).

A este proposito, afirma Gentilcore (2016, 17): “Women were regarded as being generally colder and moister than men
in complexion. This was used to explain why women were considered softer, weaker and less intelligent than men. Medical theory
may have been an evident tool of subjugation, with its roots in Aristotelian philosophy, but it also meant that woman’s diet
should be different from a man’s.”

“Vnde non parum errant, qui haec poma (inter poma enim numerantur ab auctoribus) passim denorant, ob id forte, quod non
nulla illis saporis gratia inest” (Lopes 1564, £.58v).

Avicena 1522, 1ib. 2, tract.2, cap. 371 (De cura).

“Multo tamen magis decipinntur nulgares medici, qui pro attennanda materia illorum syrupis et decoctionibus ntuntur, et nulla
sit pro thoracis pectoris et pulmonis morbo fere decoctio, quae illa non recipiat ad attennandum, nidelicet, cum incrassandsi potins
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Por conseguinte, o nosso autor acredita que as jujubas, que tém a propriedade

de tornar espessas as matérias, devem ser usadas no tratamento de doencas

provocadas por matérias subtis ou ténues. Fazendo jus ao adagio hipocratico

contraria contrariis curantur, afirma:

... em virtude da dogura emoliente que apresentam, defendemos que sio boas para
o peito, donde resulta serem bastante benéficas para os doentes com tosse provocada por
matéria subtil e quente, que exige o espessamento das expetoracdes, e assim afirma Galeno,
no livto De constitutione artis medicae, que o que é ténue se deve tornar crasso.”® Contudo, nas
doengas que carecem da atenuagio do humot, dio-se a beber, imprudentemente, jujubas.”

O dltimo capitulo sobre o qual nos deteremos é o capitulo 20 — “Que os

ovos podem ser dados aos febricitantes, contrariamente a opinido do médico de

Milao Girolamo Cardano”.

5> 58

Baseado na sua propria experiéncia e na awctoritas galénica, o médico de

Portalegre revela uma opinido contriria a que o seu colega de profissio milanés

expressou sobre 0 uso terapéutico dos ovos, no livto™ que dedicou a0 comentitio

de alguns erros cometidos pelos médicos:

E quando leio o que escreveram aqueles que alcancaram a fama com os seus estudos,
leio-os uma e outra vez, e faco uma analise atenta, até encontrar algo digno de louvor ou de
nota; comprometo-me a pronunciar-me imediatamente sobre o que observei, sobre o que
penso, algo que aconteceu ao ler o breve livro do médico de Milao Girolamo Cardano sobre
a ma4 pratica dos iatricos, no qual critica livremente alguns erros (como lhes chama) médicos.
O meu juizo sobre este assunto ndo lhe sera favoravel, ji que nio aprovo inteiramente
algumas coisas que ele mesmo escreve. Defendo, entre estas, pelos altares e pelos lates, o

60

terceiro erro,” segundo o qual afirma que nao devemos dar ovos aos febricitantes. O préprio

certamente ndo o teria afirmado se nio tivesse ignorado o que escreveu o magno Galeno®
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uim habeant anctore Anicenna, lib. 2 tract. 2 cap. 369 bis nerbis: Conferunt acuitati sanguinis calidi, et existimo quod illud
est propterea quod incrassant sanguinem, et niscidum faciunt ipsum” (Lopes 1564, £.58v).

De constitutione artis medicae ad Patrophilum liber (IKhiin 1821-1833, 1:261).

“. .. asserimos propter dulcedinem quam habent Jlientem, pectori conducere, quo fit ut tussientibus ex subtili et calida
materia, quae opus habet incrassatione sputorum non parum conducant, et sic Galenus libro De constitutione artis medicae
inquit, tenue in crassum esse reddenduns; morbis nero qui subtiliatione humoris indigent, temere serica propinantur” (Lopes
1564, £.59).

“Contra Hieronymum Cardannm Mediolanensem medicum, quod ona possint dari febrientibns” (Lopes 1564, f£.59v-60v).
Hieronymi Castellionei Cardani medici Mediolanensis De malo recentiorum medicorum medendi usu libellus. .. (VNeneza,
1536). Girolamo Cardano (1501-1576), astrélogo, matematico e médico italiano, redigiu ainda, entre outras
obras, trés estudos dietéticos — De sanitate tuenda, De usu ciborum e o didlogo filoséfico Thenoston — que marcam
o primeiro afastamento significativo do galenismo ortodoxo, segundo Albala (2002, 37), “ironically by returning
10 a purer Hippocratism and by appealing more directly to personal experience in offering dietary recommendations”.

Lopes 1564, cap. 3.

De methodo medendi 12.6 (Khiin 1821-1833, 10:848).
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... sobre os ovos, no livro 12 do De morbis curands, capitulo 6: ‘De quando em vez, dar-lhes-as,

pois, ovos, sobretudo as suas gemas.*

Citando Avicena, contrapde, depois, o médico cristio-novo:

Mas por que razdo nio devem ser dados, se fazem parte do tipo de alimentos
mais subtis, que sdo benéficos para os febricitantes? Avicena, cuja autoridade é por muitos
respeitada, ndo o afirmou ao acaso no livro 4, fer 1, tratado 2, no capitulo sobre a alimentagio
dos febricitantes em geral,® com estas palavras: ‘Para eles, os [alimentos] mais subtis, como

alchanzi ¢ ovos deglutiveis.”**

De acordo com as autoridades antigas, os ovos, tal como as aves que 0s
produziam, faziam parte do grupo de alimentos de fina textura, mais faceis de
digerir e menos nutritivos, sendo, por isso, considerados adequados ndo apenas
a doentes debilitados pela febre, mas a todos cujo modus uinend; fosse fisicamente
menos exigente, ou mais sedentitio, como os estudantes ou os aristocratas.”

Cardano, no entanto, valorizando a sua experiéncia como clinico, nio sé6
rejeita a opinido de Avicena, prescrevendo arroz em vez de ovos, como desvaloriza

a autoridade de Galeno:

Sobre esta questio, gostaria muito de perguntar a Cardano por que razio se
empenha em condenar o uso de ovos, quando escreve que o arroz ¢ melhor para os
febricitantes, o qual é de muito pior nutrimento, ndo apenas pela faculdade que tem de
prender o ventre como também por ser dificil de digerir. Demais, se este raciocinio tem,
para ele, pouco crédito, muito menos tera a autoridade dele junto de Galeno, o qual
recomenda, no livto 1 de Artis Curatinae ad Glancum,*® que sejam dados ovos aos que
padecem de febre terca. Os ovos, porém, devem ser dados a engolir, e em especial as suas

gemas, jd que s3o mais faceis de digerir do que a parte branca.””

62 “At, guando illorum lego scripta, qui suis studiis praeclarnm nomen acquisinerunt, illa iterum ac iternm lego, et pensiculatim
excecutio, donec inueniam alignid ant landatu, ant notatu dignumy polliceor statim me dicturnm de re notaneram, quod sentio,
quod mihi Hieronymi Cardani Medi sis medici, libellum legenti de malo medicorum usu obtigit, ubi quosdam, nt ille
appellat, medicornm errores libere reprebendit. Cui meum hac de re molestum erit indicinm, quod non nulla quae ipse scribit
parum probem, inter quae tertinm errorem pro aris et focis defendo, guno negat febrientibus ona danda esse. Quod profecto non
ipse affirmasset, si non ita oblinione traderet, quae magnus scripsit Galenus . . . de onis libro 12 De morbis curandis, cap. 6:
Dabis, inquit, uero aliquando iis ona, praecipueque illorum nitellos” (Lopes 1564, f£.59v-60).

63 Avicena 1522, lib. 4, fen 1, tract.2, cap. 8 (De cibatione febricitantinm in generali).

64 “Sed quid ni oferri debeant, cum inter subtiliorum classem, quae febrientibus conducunt numerantur? Quod nec temere
Aunicenna cuins anctoritas apud multos non parnm nalet, 4.1 tract. 2, cap. 2 de Cibatione febricitantinm in generali, his uerbis
expressit: Bt subtiliores eis sicut Alchangi, et ona sorbilia” (Lopes 1564, £.60).

65 Gentilcore 2016, 17.

66 Ad Glanconem de methodo medendi 1.10 (Khiin 1821-1833, 11:35).

67 “Ad haec, praecontarer libenter Card cur ita onorum usum de e studit, cum oryzam febrientibus potins conducere
scribat, quam multum peioris esse alimenti propter uim supprimendi alui quam habet, et quod etiam difficilis sit concoctu.
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Este e outros desvios assumidos por Cardano em relagdo ao pensamento
do grande Galeno de Pérgamo levaram a que seja hoje considerado uma das
primeiras figuras a questionar e a abalar a solidez da ortodoxia galénica, que, nas
décadas seguintes, haveria de ser paulatinamente desmontada e substituida por
uma diversidade de preferéncias regionais e idiossincraticas na literatura dietética.”

Mas se é verdade que Garcia Lopes discorda do colega milanés nesta
questdo dos ovos, 0 mesmo ndo acontece relativamente a agua de carne. Ambos
desaconselham a sua prescrigio, conforme afirma o portalegrense no final do

capitulo, porquanto ndo conserva as mesmas qualidades da prépria carne:

No que concerne, porém, a agua da carne que, pela agdo do fogo, é extraida e
destilada através de um alambique (como lhe chamam), e que os médicos vulgares usam,
também ¢ desaconselhada por Cardano.”” Quanto a mim, aconselho-a o menos possivel,
porque a parte subtil e suculenta da carne a que chamam substancial ¢ extraida por a¢io do
fogo e convertida em algo de qualidade inferior a da prépria carne quando esmagada. Daqui
resulta que, muito embora nos tenha desagradado a critica de Cardano sobre o uso dos ovos,

muito nos deixou satisfeitos o seu parecer sobre a 4gua de carne.”

E tempo de concluir. Costumam os estudiosos da literatura dietética do
Renascimento dividi-la em trés perfodos distintos. Do primeiro periodo, fazem
parte os textos impressos entre 1470 e 1530, ndo muito diferentes dos antecessores
medievais; no segundo petfodo, incluem-se as obras publicadas entre 1530 e 1570,
que coincidiram com o renascimento galénico; os trabalhos dados a estampa entre
1570 e 1650 fazem parte do terceiro perfodo, que se caracterizou pelo declinio
paulatino da hegemonia galénica neste e noutros ramos da medicina.”

Os comentarios médicos de Garcia Lopes inserem-se claramente no
segundo periodo, ndo apenas pelo motivo ébvio de terem sido publicados em 1564,

mas sobretudo porque constituem uma obra profundamente influenciada por esse

Deinde si bhaec apud illum parum nalet ratio, multo minus ualebit apud Galenum illins etiam anctoritas, qui lib. 1 Artis
curatinae ad Glanconem ubi tertiana febre affectis ona esse danda ita persnadet. Sed et ona ad sorbendum sunt offerenda, et
praesertim nitelli eornm, nam ii facilins, guam pars alba, concoquuntur” (Lopes 1564, £.60).

68 Albala 2002, 38.

69 Cardano 1530, cap. 4.

70 “Quod ad tamen ad aquam carnis attinet, quae igne per Alambichinm, nt uocant, exprimitur et destilatur, qua unlgares
utuntur medici, et Cardano etiam reprobatur. Ego illam etiam minime lando, quod subtilis, et sucnlenta carnis pars, quam
substantialem dicunt, igne exausta est, redditaque deterior, quam sit ipsa caro si contundatur. Quo fit, ut sicuti tantopere nobis
Cardani displicuit reprebensio de ous, ita non parum nobis arrisit eius sententia de agna carnis” (Lopes 1564, £.60v).

71  Esta divisao foi instituida por Albala (2002, 25-47) e posteriormente adotada por outros especialistas, como
Gentilcore (2016, 13-14).
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revivalismo galénico, que resultou principalmente dos esforcos envidados por
humanistas médicos na recuperacio e traducao de todo o corpus da medicina grega,
incluindo os escritos de Hipdcrates, através de edi¢des confidveis. Considerados
a fonte mais antiga e proxima da verdade médica, os textos gregos rapidamente
substituiram as autoridades arabes e latinas medievais, como Mesué e Serapido
(séc. IX) ou Rases e Avicena (sécs. X-XI). As obras de Oribasio (séc. IV), Aécio
(sécs. V-VI) ou Paulo de Egina (séc. VII), bem como de muitos outros autores de
dietética grega, foram entdo traduzidas pela primeira vez.

Da leitura dos excertos apresentados, percebemos que o tratado do médico
cristio-novo portugués reflete esse respeito, por vezes adulacio, das fontes gregas,
em especial de Galeno, ainda que por vezes aceite e recorra com alguma facilidade
a autoridade de Avicena. A adesdao do autor luso aos textos hipocratico-galénicos
e aos principios neles veiculados, leva-nos a concluir que a medicina humoral
circulava, a época, em Portugal, como, alids, noutros paises da Europa.

A sensibilidade do portalegrense ao significado social da alimentagio é
outro trago evidente na sua obra que nos permite integrar o autor nas discussoes
presentes na literatura médica e dietética do Renascimento europeu. As perspetivas
sociais e de género que transparecem dos seus comentarios sa0 comuns a Outros
tratadistas europeus coevos.

Ao mesmo tempo que transmite principios universais que regulavam, entio,
a prescricdo e a ingestdo de alimentos, o iatrico de Portalegre vai dando indica¢oes
que nos permitem, hoje, retratar com maior fidelidade a realidade alimentar
portuguesa do século XVI, na medida em que refletem a opgao por determinadas
espécies vegetais e animais entdo consumidas no nosso pafs (entre outros, a perdiz,

a rom3,”” a maca,” o alho,” ou o pescado”). Os seus comentitios médicos sdo,

72 Lopes 1564, ff.8v-12. Neste capitulo, sido discutidas as faculdades e o uso terapéutico da roma. Segundo
Garcia Lopes, este fruto, nio obstante ser pouco nutritivo, tem um sabor agradavel e é digestivo, o que, por
si $6, o torna um excelente medicamento na cura de doentes com febre.

73 Lopes 1564, f£.35-41. Depois de refletir sobre a eficicia dos medicamentos usados pelos médicos arabes,
mais suaves do que os dos médicos gregos, o portalegrense estabelece os diferentes tipos de maga para
concluir que tém sempre algo que aconselhe a sua utilizagao.

74 Lopes 1564, ff.61v-62. Partindo de uma aparente contradi¢io entre Hipéerates e Galeno sobre os efeitos
do alho na saude, Garcia Lopes conclui que o mesmo, usado como medicamento, tem a vantagem de
dissipar a flatuléncia.

75 Lopes 1564, ff.62-64. Sobre o valor alimenticio do pescado, defende o nosso médico que os peixes do mar
sao de facil digestdo e que constituem um alimento saudavel para o corpo humano.
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por isso, uma fonte inesgotavel de informacdes valiosas para o conhecimento e a
reconstitui¢do da histéria da alimentagdo em Portugal.

Em suma, conjugando erudi¢ido com experiéncia clinica, Garcia Lopes exp&e
e, ndo raras vezes, revé o seu parecer sobre as propriedades e o uso de produtos
de origem animal e vegetal no tratamento de males diversos. O confronto das suas
ideias com as opinides de insignes autores da Antiguidade e colegas de profissio
contemporaneos poe em evidéncia ndo apenas o didlogo fecundo, mas muitas
vezes tenso, entre a Antiguidade e a Modernidade, mas também a importincia
do estudo e divulgagio da sua obra para o avango do conhecimento em diversas
areas do saber, em particular no quadro dos estudos classicos e humanisticos e da

histéria das ciéncias.
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Introduction

One of the main motivations of the Portuguese communities of the eatly
modern Diaspora to make a close commitment to charity was, as already revealed
by some studies, the concern to preserve their image before Christian authorities
wherever they settled.! The stigma of poverty and the problems that were more
directly associated with it, such as crime and marginality, were issues that were
very much on the minds of Portuguese leaders. These began, especially from the
end of 1640, to become worrisome with the arrival of more and more destitute
families in the Sephardic communities of northern Europe, and in particular in the

Portuguese-Jewish community of Hamburg,? Founded by Portuguese immigrants

—_

Swetschinski, 2000; Kaplan, 2000; Bernfeld, 2012.

2 The causes of this demographic increase, which also applies to the community of Amsterdam during the
same period, are of several orders, standing out in particular: 1) the rebellion in Dutch Brazil and the mass
emigration of Portuguese Jews towards Europe; 2) the deterioration of the economic and social conditions
of Portuguese Jews in the aftermath of the fall of Olivares in 1643 and the Spanish bankruptcy of 1647;
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from the metropolis and exiles from Antwerp following the blockade of 1594,
the Portuguese Nation of Hamburg came to serve as one of Europe’s main
entrepots of Iberian and Ametican products during the 17" century.’ Reaching its
cultural and economic peak between 1640 and 1670, the community was granted
freedom of worship in 1650,* having suffered a profound reorganization soon
afterwards, with the union of the four smaller congregations into one, called Bet
Israel (1652).°

Such a large number of people simultaneously accessing the Nation’s
services represented not only a social and economic problem, but above all
a logistical one. In this sense, the coordination of efforts to assist the poor
and needy required a coherent and unified response that guaranteed the urgent
commitments with which the community was confronted without jeopardizing
their good relations with the Senate, or attracting the attention of the clergy and
local population. The remembrance of these principles was clearly formulated in
the founding statutes of the single congregation Bet Israel in 1652, in which an
importantassociation is made between the newly achieved union and the capacity to
combat poverty: “this conformity of spirit will be solid and persistent, proceeding
from it the last point that the poor with greater assistance shall be helped”.® This
commitment was therefore necessary, as the Portuguese leaders pointed out, so
to “better achieve the security of our privileges that we are so often warned not
to exceed”, as well as to avoid “the vigilant force . . . with which our opponents
attempt to disturb us”.” In addition, the Portuguese parnassim remembered the

means by which such a compromise would be possible. In order for the response

3) the intensification of inquisitorial activity in Portugal and Spain from the 1640s; 4) the outbreak of the
conflict between Venice and the Ottoman Empire in 1645, and the consequent Sephardic emigration to
northern Europe; and finally, 5) the Jewish pogroms of the Chmielnicki uprising (1648-54) in Poland and
Lithuania. This data is analysed in detail by Swetschinski (2000, 70, 77, 82, 85).

3 On the Portuguese-Jewish community of Hamburg, see: Alfonso Cassuto 1927-1933; StAHH, 996d, Cassuto
Ms.; Kellenbenz 1958; Whaley 1985; Studemund-Halévy 1994-1997; Studemund-Halévy 2000; Kaplan 1994;
Salomon et Leoni 2001; Braden 2001; Wallenborn 2003; Poettering 2013; Martins 2018; Martins 2019;
Martins [Forthcoming].

4 The freedom of worship was however conditioned: according to the Judenordnung of 1650, the Portuguese

Jews could only practice their cult in private homes, being obliged to follow a strict set of rules concerning

religious gatherings (Feilchenfeld 1899, 220).

Martins 2018, 65.

Staatsarchiv Hamburg [StAHH], Judische Gemeinden 993, Protokollbuch 1652-1682, Vol. I, 7-8. [cited

hereafter as Livro da Nagao).

7 Livro da Nagio 1:7.

[eNe,]
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to be effective and financially sustainable, a centralised organization of communal
administration would be indispensable, so to increase the treasury and reduce
superfluous expenses.®

Such preoccupations were common among leaders and authorities in eatly
modern Europe. As previous studies have shown, the rising concern of early
modern societies with the poor and indigent were a defining feature of this period,
having communities and cities introduced new sets of laws with the purpose of
containing, controlling, and disciplining the paupers in their midst.” Although the
reasons for this control varied extensively among secular and religious authorities,
the so-called “strategies of marginalization”, as put by Robert Jitte, became a
widespread phenomenon throughout western and southern Europe, affecting the
poor differently in function of the type and scope of social policy implemented."

In the Jewish tradition, the practice of fgedakah — generally understood
to signify charity, yet more correctly translated as righteousness — was more
than a voluntary act of goodwill. Indeed, it implied an ethical and religious
commitment to help the needy through voluntary donations so that the latter
could become self-sufficient and achieve economic independence.'" Despite
the prevalence of these centuries-old cultural conceptions, the practice of poor
relief varied enormously from community to community, revealing a disparity of
practices and attitudes that can only be propetly understood in the context of their
specific historical particularities.'”” The case of Hamburg is no different, and in
order to fully understand the impact and characteristics of welfare activity in the
Portuguese Nation of Hamburg, an integrated analysis of the community and its
charitable institutions is of major importance.

To this end, the present article will focus on the issue of poor relief in the

Portuguese Nation of Hamburg between 1652 and 1682, analysing its evolution in

Livro da Nagdo 1:8.

See: Gutton 1974; Davis 1975; Pullan 1976; Bronislaw 1994; Jutte 1994; Grell et al. 1999; Cunningham et

Grell 2002; and lastly, Voss et Leeuwen 2012.

10 These include, for example, stigmatization (through legal and rhetorical distinction), segregation,
confinement, and expulsion (Jutte 1994, 158-177).

11 Wigoder 1996, 194-196.

12 On the matter of poverty and welfare in the Jewish world see the following studies: Horowitz 1995; Hellinger

1999; Jersch-Wenzel et. al. 2000; Loewenberg 2001; Ben-Nach 2004; Cohen 2005; Berkovitz 2010; Bernfeld

2012; and D. Kaplan 2019.

O oo
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the context of the economic and social development of the community, as well as
in the wider context of the Western Sephardic diaspora, taking as an example the
case of Amsterdam."” The main source utilised throughout the study is the protocol
book of the Portuguese Nation of Hamburg, a written record of the sessions held
by the Mahamad, the communal leadership of the community, between 1652 and
1682." In informing about the daily life of communal institutions, the interaction
between religious and secular power, as well as, more generally, about matters
of morality and orthodoxy, its relevance in the context of the present study is
justified not only because of its limited use as a historical source, but also for
portraying one of the most important periods in the history of the community

during the 17" century.

The Hebra de Bikur Holim

Founded on the image of Jewish sacred societies (bevrah kadishah), the
Hebra de Bikur Holim was responsible for the assistance of the sick, as well as
the caring of the dead and their families in the ceremonial preparations associated
with burials. Consisting of two administrators (parnassin) appointed annually by
the Mahamad, its administration was in charge of managing considerable human
and financial resources. Some of its responsibilities included the hiring and
supervising of doctors, nurses and assistants, the maintenance of the Nation’s
cemetery and its adjacent areas, as well as the purchase of funeral supplies, and
the provision of financial aid to members and their families.”” In addition, the
Hebra made sure that all regulations regarding the size and type of graves were
scrupulously observed. Any violations in this area were promptly reported to the

Mahamad and sanctioned according to their gravity.'

13 On the Sephardic Diaspora, see the historical surveys from: Gerber 1992; Benbassa et Rodrigue 2000. On the
Portuguese Nation of Amsterdam, see: Bodian 1997; Swetschinski 2000.

14 The original protocol book can be found in the State Archive of Hamburg: StAHH, Judische Gemeinden
993, Protokollbuch 1652-1682, Vols. I-II.

15 The two doctors hired to serve on the Hebra were, in different periods, Dr. Joshua da Fonseca and Dr. Ishack
Hiskihau Pereira (LLévro da Nagao 1:124, 319). The first one would come to the rescue of Gliickel von Hameln’s
husband, before his death in 1689, together with another Portuguese physicist, Abraham Lopez (Hameln
1962, 106-109).

16 Livro da Nagao 1:287, 302; Studemund-Halévy 2000, 387-388.
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By extending its sphere of action to situations as diverse as the control
of epidemics, communal hygiene, and assistance to the elderly, the disabled and
orphans, the Hebra became one of the most important institutions within the
community, both in terms of its social influence and its indispensable humanitarian
role. The physical and psychological support to the needy represented not only the
fulfilment of a religious commandment (#isvah) but, in fact, a civic and communal
duty of mutual responsibility. For this reason, the work undertaken on behalf
of the Hebra was well-considered by both the Mahamad and the Portuguese
community as a whole, and all adult members of the congregation — especially the
married ones — were called to join the Hebra and contribute to its activity, both
financially and through pious works.

The Hebra’s difficulties in dealing with the high number of poor and
needy became, however, a constant source of concern for its administrators,
especially from the end of 1660. At the same time, deep budget cuts and a tighter
spending policy promoted by the Mahamad would make the situation worse,
leading to significant reforms of its administration and social coverage. A new
law, implemented in September 1668, would reinforce this trend by limiting the
assistance of the Hebra to members with more than three years of residence
in the community."” Indeed, this law did not come as a surprise. Precisely at the
time when several disciples of the then renegade Sabbatai Zevi'® came to the
community in order to benefit from its aid, the latter would undergo a profound
transition that would result, at least in part, in the adoption of a more judicious
and restrictive demographic policy."” New restrictions on the treatment of certain
types of diseases would also be imposed. As of 11 October 1667, a new decree
prohibiting communal assistance for cases of “protracted diseases” placed, from
then on, the Mahamad as the sole body tesponsible for such cases.”’ In the same

vein, the relative independence previously enjoyed by the administrators of the

17  Livro da Nagao 1:398.

18 Rabbi from Smyrna, who would proclaim himself as the Messiah of the Jewish people. The movement,
which would take his name (Sabbateanism), would spread rapidly throughout the vast European Jewish
world between 1665-67, waning gradually after his forced conversion to Islam, in September 1666. For more
on this, see: Scholem 1975; Carlebach 1990; Idel 2000; Goldish 2009; and Halperin 2012.

19 Such phenomenon and the consequences of the Sabbatean movement for communal assistance in Hamburg
will be discussed later in this article.

20 Livro da Nagdio 1:364-365.
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Hebra would now be considerably reduced, having to pay, from their own wallet,
all expenses considered supetfluous by the central government.”

The limitations imposed by the Mahamad required a rational and controlled
management of spending, as well as a more flexible use of institutional resources.
In times of great need, the lack of nurses to assist patients was addressed through
ad hoc resolutions, such as hiring short-term services at the expense of long
protracted agreements. This is the case, for example, when on 20 September 1665,
Abraham Serrano, Abraham Asquenajo, and the Berber Selomoh of Medina were
hired to look after patients with “malignant fevers” and were charged with making
themselves available to the Hebra for a minimum period of 24 hours.”

On the other hand, the Hebra’s parnassim were faced with the constant
unavailability of the Nation’s doctors and their growing reluctance to adequately
respond to the institution’s needs. Although motivated by a duty of responsibility
towards the community, the low wages they received placed serious obstacles
to their commitment, leading them to neglect the duties of the Hebra in favour
of more rewarding work.” In order to remedy this difficulty, the Hebra could
count on the support of the richest and most influential member of the Nation,
Abraham Senior Teixeira, who on 2 March 1652 offered to appoint a full-time
physician, covering personally for his salary®* As explicit in the corresponding
excerpt, this mzsvah was intended to improve the service of the Hebra, due to
inconvenient news that circulated concerning the lack of assistance and care for
the sick of the Nation.”

Similarly, the lack of women to look after the dead became, at one point,
another problem that the Mahamad immediately sought to remedy.”® In order to
address the lack of mourning women in the Hebra, the Mahamad decided to issue,
by way of an invitation, a general decree calling upon all “devout” women of the

community to enter “this holy fellowship on equal terms with men” and thus

21 Livro da Nagao 11:237

22 Livro da Nagio 1:294-295.

23 The salaries of doctors at the service of the Nation were, in Hamburg, around 20 Reichtalers per quarter, or
80 Reichtalers per year (equivalent to approximately 240 Marks). As an example, the wage of the socheswas
460 Marks per year (Livro da Nagiao 1:93, 316).

24 Livro da Nagao 1:219.

25 Livro da Nagao 1:219.

26 Livro da Nagio 1:321.
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to make their contribution in the form of pious works to those most in need.”
The solemnity accorded to such a decision, with outstanding honours worthy of
the most important communal ordinances concealed, however, a deeper reason
for the Mahamad’s decision. This problem, which in the eyes of the communal
leadership lacked an urgent and appropriate response, concerned the large number
of women dependent on communal assistance (namely widows and single women)
who did not partake in their religious activities. As in London and Amsterdam,
these women’s entry on the lists was based on the tacit commitment that they
would repay the favour through communal work, both in patient care and in
funeral service.” In this context, such a measure thus served as an opportunity to
rehabilitate socially marginal individuals to congregational life, persuading them to
accept, if possible voluntarily, a job without expectations other than those dictated

by charitable considerations.

The Guemillut Hassadim

Asthescopeof the Hebra extended over the years to encompass anincreasing
number of tasks, the responsibility for assisting the deceased was delegated to a
new brotherhood — Guemillut Hassadim — which took over the management of the
Nation’s cemetery and funeral activities from 1675 onwards, under the Mahamad’s
supervision.” The privileges of the newly-created brotherhood, confirmed by
the Mahamad on 7 April 1675, indicated extensively the functions, activities, and
obligations to be fulfilled by each of the parties involved, in particular, between
the administrators and the membership base.”

Although the early months of the new brotherhood were marked by
disciplinary irregularities — notably the unlawful gathering of several of its
members at the institution’s gates — the Mahamad succeeded in correcting the

problems that marked its first year of existence, all seemingly without calling into

27 Livro da Nagao 1:321.

28 Barnett 1978-1980, 100; Bernfeld 2012, 109.

29 For a more comprehensive histoty of this institution up to the 19* century, see the study of Gaby Ziirn (1994).
30 Livro da Nagdo 11:70.
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question the confidence in the new brotherhood.” Mindful of the importance
of this wisvah, the Mahamad would extend its activity for an additional ten years,
“hoping that the community would experience greater benefits in the future, given
the zeal with which the brethren exercise their chatitable works”.*

However, some evidence points to the fact that not everything was going
well in the new brotherhood. Awate of the reduced attractiveness of funeral work
and the difficulty of winning over new members to its bosom, the Mahamad
sought to halt the abandonment of current members, placing legal and disciplinary
obstacles in the way of their exit. A warning issued by the administrators and
backed by the Mahamad ensured that all those who failed in their commitments,
“refusing to continue in this pious exercise”, would be severely punished with the
full force of law. Despite the importance given to this wisvah by the Portuguese
leaders, such cases demonstrate the indifference that characterized the attitudes
of many brethren towards funeral work, and in particular, the difficulty of the
Mahamad in instilling the values and behaviours required for its proper execution

by communal members.

The Ets Haim Brotherhood

Founded 22 July 1653, with the aim of supporting the “poor to study, giving
them each month what the governors command”, the brotherhood of Ets Haim
was created through the initiative of three zealous members of the Nation: Mose
Israel, Joseph Jessurun and the bacham Roby Ledén.* Staying on the sidelines of
central oversight until September 1672, when its capital was incorporated into the
general treasury and its administration integrated into the Talmud Torah School,
the Ets Haim brotherhood remained one of the few communal institutions to

operate fully autonomously for almost 20 years.” Its administrators (parnassin)

31 Livro da Nagio 11:85.

32 Livro da Nagio 11:133.

33 Livro da Nagio 11:133.

34 Livro da Nagio 1:22.

35 The Mahamad’s controversial move to nationalise the institution led to the voluntary resignation of much
of its teaching staff, who, in open protest against the Mahamad, would view this interference as an undue
encroachment by communal leaders (Livro da Nagao 1:529; 11:55).
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were chosen by co-optation from among the brethren of the brotherhood, having
the duty to meet the particular needs of the Nation’s poor students, as well as to
hire the services of private instructors for classes of poor students. Its funding
came largely from two main sources: on the one hand, from communal remittances
raised at specific times of the year (nedavot, promessas, etc.) and on the other hand,
from monthly contributions paid by the members of the institution. Yet, given the
Mahamad’s reluctance to meet the regular requests for funding made by Ets Haim,
it is probable that a considerable part of its assets came from private contributions
and voluntary donations.”

Aside from the curricular and educational issues that seem to have followed
the pattern of its sister institution — the Talmud Torah school in Hamburg — the Ets
Haim brotherhood distinguished itself by providing the poor students of the Nation
enough financial means to complete their basic education and eventually continue
their advanced studies in the yeshivah of the congregation. This was done, #nter alia,
through scholarships, monthly contributions to poor students, as well as other benefits
especially designed to combat school dropout and improve the cateer prospects of
the poorer sections of the Nation.”” The establishment of specific classes for poor
students also appears to have been one of the functions of the brotherhood, which
hired the service of educators and literate individuals at low-cost wages.™ Most
certainly, the curricular orientation was modelled according to that professed in the
Portuguese community of Amsterdam, in the homonymous institution of the Talmud
Torah congregation. Partially secular, the curriculum comprised the disciplines of
arithmetic, Portuguese and possibly Latin; this was counterbalanced with the religious
study of the Torah, the rabbinical tradition and Hebrew.”

Given the particularities of the education system in Hamburg, marked by
overcrowded classes, poor organization, contentious environment, and chronically
low performance, the Ets Haim provided an important educational role in the

community, striving to ensure the same educational opportunities for all children

36  Livro da Nagio 11:23.

37 In the absence of sources on the internal functioning of Ets Haim in Hamburg, see the analysis by Levie
Bernfeld (2012, 97-102) for the similar institution in Amsterdam.

38 Martins [Forthcoming].

39 Payment to Samuel de Ledo to teach poor students to write: Izvro da Nagao 11:353.
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in the community, regardless of their economic situation.® In addition to
constituting in itself the observation of a Mitzvah, this undertaking referred to
the fundamental importance attributed to the study of the Torah in Judaism, a
principle that the Portuguese Jews were keen to preserve and promote among
themselves. Although the aim of the institution was undoubtedly based on real
social and economic concerns and providing the conditions for lifting a large
number of families out of poverty, it also served an implicit purpose of social
and religious control. Through daily study, socialization and the inculcation of a
work discipline, the community effectively carried out the socialization of new
generations of poor young people, many of whom came from an illiterate and

socioeconomically marginal family environment.

Assistance provided by the Mahamad

Alongside communal institutions, a wide range of charitable and social
activities were provided directly by the community government. These included
allowances for weddings and travels, subsidies for orphans, assistance to the needy
and foreigners of the Nation, as well as communal aid to captives and communities
throughout the Holy Land.*" As shown by Bernfeld, these policies implemented
by the leaders of the Portuguese community of Hamburg originated in part
from a profusion of cultures and historical contexts.*” In particular, these were
strongly associated with their New-Christian historical heritage, their Christian
worldliness, and the innovative notions in northern and central Europe regarding
poor assistance at the time.*

Among those who received permanent and regular assistance were the
beneficiaries of zamid— the monthly allowance given to all the “deserving poor” of

the Nation. Eligible for zamid were, at the outset, the disabled, the sick, the elderly

40 Martins [Forthcoming].

41 Wedding allowances (Iivro da Nagao 1:264, 272); travel allowances (Iivro da Nagao 1:242, 256; 11:132); assistance
to orphans (Livro da Nagdo 1:72, 175, 528); special assistance to the needy and forelgners (Lévro da Nagio 1:477;
11:73); aid to captives and communities in the Holy Land (Livro da Nagio 1:145, 158, 208, 218, 265).

42 Bernfeld 2012, 77-78.

43 In relation to these aspects, see: Jutte 1994; Guimaries Sa 2001; Guimaraes Sa 2008; Lieberman 2011.
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as well as all those who, in one way or another, were unable to earn a living.** More
irregular forms of communal support were conceded through the “socorros”, the
aid granted through direct request in cases of extreme necessity.” In addition
to providing assistance to members of their own community, the leaders of the
Portuguese community also provided limited assistance to those who stopped for a
short period of time in their domains. Among others, they were given the minimum
necessary for their livelihood, shelter and travel, and expected in return, especially
for the most destitute, to leave again in order to “seck their paths” (buscar suas vidas).*

In this, as in so many other aspects of social assistance, subsidies granted
by the government were strongly prioritized. Excluded would be, in principle, all
tudescos and non-Iberian Jews." Likewise, subsidies to non-Sephardic communities
would be kept to a minimum, if not completely ovetlooked.* The community
statutes also prohibited the provision of private alms without express permission
from the Mahamad, as well as the granting of more than one wedding allowance
per household, regardless of the need or the size of the household.”

On the other side, especially privileged by this type of communal
assistance were the salaried officials of the Nation, who, by virtue of their service
and dedication to the community, where frequently rewarded by the wardens
of the Nation. Rabbis (bachamim), cantors (haganim), and teachers (robissim), all
almost without exception took advantage of the perks associated with their
status, receiving financial benefits according to their position, time of service,
individual honout, as well as the proximity and quality of their relationship with
the Mahamad.” Other considerations that weighed especially on the decision

of congregational leaders were those related to the conduct and treatment of

44 Livro da Nagao 1:253.

45  Livro da Nagao 1:478.

46 Livro da Nagao 1:80.

47 Despite the creation of a short-lived charity box destined exclusively for Ashkenazi Jews (called wisva dos
tudescos), the latter were, for the most part, excluded from communal poor relief (Pinkus 1994; Livro da
Nagdo 1:35). Such assistance must be understood in the context of the relationship between the Portuguese
community of Hamburg and the Ashkenazi community of Altona, as well as, against the backdrop of the
tudescos da nagao (group of German Jews working as servants of the Portuguese), and the wandering betzeljuden
(the poor Jews of Ashkenazi origin fleeing the pogroms of 1648-54). For more information on this, see
Graupe (1973, 25-27) and Livro da Nagio (1:25, 32-33, 36, 38, 39, 59, 61-62).

48  Livro da Nagao 11:163.

49 Livro da Nagao 1:368.

50 Livro da Nagio 1:264, 272.



]32 AS DIASPORAS DOS JUDEUS E CRISTAOS-NOVOS DE ORIGEM IBERICA
ENTRE O MAR MEDITERRANEO E O OCEANO ATLANTICO. ESTUDOS

beneficiaries. The exemplary qualities of courtesy, humility and respectful
conduct (bom trato e modestia), were not only advisable to all those who wanted to
receive communal support, but effectively constituted an essential component of

their deserving of such.

Sabbateanism, economic crisis and forced migrations

The forced conversion of the self-proclaimed messiah, Sabbatai Zevi,
to Islam on 16 September 16606, sent shock waves through the vast European
Jewish wotld.”" As soon as the first news of his apostasy reached Amsterdam and
Hamburg (no later than November of the same year), eschatological hopes sank
almost instantly, giving rise to a spiritual and religious crisis of unprecedented
proportions.”” Contrary to Amsterdam, where the impact of Sabbateanism and its
eradication was controllable, the political and religious reorientation promoted by
the congregational leaders in Hamburg had now to take into account the increased
financial difficulties faced by the community. This was due, in particulat, to the
high level of commitment that had marked the actions of its leaders during the
religious upheaval, having these decided at one point to sell all houses owned by
the Nation, and suggested even, in the absence of buyers, to put them up for
auction in order to prepare for the “final journey”.”

It is within this context that a series of gradual changes to communal
assistance must be understood, with a view to reforming it in the light of the
new socioeconomic situation.” Such was the case, for example, in the increased
importance given to the examination of the zamidim lists (rol de tamid), which
began to suffer deeper and more frequent cuts.” According to the leaders of the

Portuguese community, this was due in particular to the “unfounded consideration

51 Scholem 1975, ch. 7.

52 In one fell swoop, all records of Sabbatai’s existence — including books, correspondence and entries in
protocol books — were burned and removed from collective memory (Studemund Halévy 2001, 211).

53 In addition, all the decrees of herem (e‘(communlcatlon) were lifted for fear of bad decisions, and also, in
order to “surrender due zeal and obedience” to the * ‘King Sabbatai”, steps were taken for the sendmg of an
ambassador to Constantinople (Livro da Nagio 1:283, 310-311).

54 On this troubled period in the history of the community, see: Kaplan 1994; and Martins 2018.

55 Livro da Nagao 1:352, 423; 11:14, 49.
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by the Lords of the Mahamad that in their time our pilgrimage and captivity was
ovet”.* Criteria such as necessity ot recent conduct, would come to hold even
more weight in the final consideration of the Mahamad. If the beneficiary had
somehow defrauded the community’s expectations of him, his famwid would be
correspondingly withdrawn or restricted.”

Similarly, a new emphasis was relegated to the families and the domestic
sphere in providing the kind of support and solidarity previously supported
by the Mahamad. Sara de Cunha, for example, saw her famid being cancelled
on the basis of her wealthy relatives in Amsterdam.”® Another member of the
community, Jeosuah Habilho, was admonished for not supporting his family as
he had previously promised and for living at the expense of the Nation while his
uncle was in great distress.”

The rationing of the social assistance model also involved stricter observation
of communal regulations, or escama. In this context, the previous practice of famid
anticipation (anticipagao de tamid) — a custom widely disseminated and promoted by
communal authorities — was, effectively, a no longer acceptable procedure. With
the publication of a new statutory decree on 1 September 1669, the Mahamad
now reiterated explicitly and unequivocally that any abuses in the allocation of
tamidim by treasurers would be severely punished, with a fine amounting to 10
Reichtalers for each infringement.”’

A direct consequence of the renewed rigour and rationalization that began
to characterize the new orientation of social assistance was, in fact, the progressive
increase in forced migrations over the last decade under analysis, namely between
1670 and 1680.°' The relocation of poor and indigent people from the congregation
to other centres of the Portuguese Nation was, in fact, already common practice
both in Hamburg and in other communities of the Portuguese Diaspora. However,

it was not until the second half of the 1660s, when the number of poor people in

56 Livro da Nagio 1:352.

57 Livro da Nagio 1:423, 497.

58 Livro da Nagio 11:21.

59 Habilho was forced to grant 4 Reichtalers each month to his poor uncle (Livro da Nagio 1:280).

60  Livro da Nagio 1:418.

61 Some references to “despachados” (relocated poor people) in Hamburg: Iivro da Nagio 1:98, 382, 384, 404, 428,
490; 11:74, 132, 140.
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the city increased considerably, that the community was finally forced to deal with
the problem to its full extent.””

Little by little, new laws were implemented with the purpose of deterring
immigration into the city or limiting the indefinite presence of foreigners within
its limits. To the poor already resident in the city, the lesser willingness to include
them on welfare lists gave way to a coordinated effort to prepare, if possible,
peacefully, their departure from the city.” If, contrary to statutory provisions, the
indigent extended their stay indefinitely, openly challenging the invective of the
Mahamad, the latter reserved the right to prepare for their expulsion, whether
by land or sea.’* Such a right, informally recognized by the city’s magistrates
through an agreement with the Nation, represented one of the clearest examples
of the strict cooperation between the Senate and the Mahamad in the control
of vagrants.”

Enticed by prospects of better living conditions, by sufficiently attractive
travel allowances, and, in some cases, by the possibility of holding communal
office, the poor of the Nation viewed the communities of the New World
with great expectation. The Mahamad’s subtle persuasion, however, had clear
counterparts. The return of these individuals to their home community was, in
principle, forbidden, as well as any social contributions. On the other hand, the
bulk of allocated subsidies would only be granted at the time of their arrival in the
destination community, so as to prevent the phenomenon of “circular migration”.®
Finally, the destination should be sufficiently remote so that the long distance
deterred any intention of returning to their home community.

In addition to Amsterdam, .ondon and Livorno, which were at the forefront

of the main destinations chosen by migrants from Hamburg, there was a renewed

62 On the forced migration in the Portuguese-Jewish communities of Amsterdam and Hamburg, see: Kaplan
1994; Cohen 1982; Studemund-Halévy 2015.

63 Livro da Nagdo 1:80.

64 Some examples of expulsion: Livro da Nagao 11:43, 72, 121, 145, 183.

65 Livro da Nagao 1:57. The coordination of efforts between the Portuguese community and state authorities
in the control and discipline of recalcitrants was in line with the broader interests of the Senate in fighting
indigence in the city. On this matter, see: Jitte 1997; Klessmann 2002, 165-171.

66 A significant number of poor who were sent from Hamburg and Amsterdam to other locations returned
shortly after their departure to their community of origin, only to be sent back once again by communal
authorities. This phenomenon, known as “circular migration”, had a considerable impact on congregational
policies concerning emigration and social assistance. The concept of “circular migration” is described in
detail by Bernfeld (2012, 40-41).
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interest in the newly-founded Portuguese-Jewish communities of the New World,
especially from the 1660s and 1670s. In clear demand for manpower to take partin
the new and ambitious project of the Caribbean, the Dutch and French colonies
of Jamaica, Suriname, Guyana, Curacao and Essequibo, became some of the
preferred destinations for indigent immigration sponsored by Mahamad.”’
Examples of such expeditions can be found in the case of the “Jessurun
women”; who received 50 Marks for their trip to “cayana”, or Izaque Habilho,
granted with 10 Reichtalers also “to go to cayana”.®® Ishack Mendes received from
the Mahamad 10 Reichtalers to send his son to Curacao, on the condition that he
did not return to Hamburg.®” For his part, the influential Portuguese Jew Abraham
Senior Teixeira offered, on 28 April 1658, alms and favour to all who wanted to go
to the “newly discovered land” of “Serepique” for at least three years. Committing
not to return to Hamburg during this period of time, one can find, among the
signatories of the said agreement, the following individuals: Imanoel de Campos,
Daniel de Abraham Campos, David Oliveira, David Nunes, Jacob Senior, David

Jessurun, Eliau Israel and Gabriel Luria.””

Privately funded charitable activity

Strongly promoted by the secular and religious leadership of the
community, charity sponsored by individuals and private societies was, alongside
the institutional one, an important contribution in assisting those in need. Through
voluntary donations to the sedaca, the Hebra, the Ets Haim brotherhood, or
through the promotion of specific wisvot aimed at the orphans and poor maidens
of the Nation, these initiatives started not only out of a sincere social concern and

sense of responsibility for one’s neighbour, but also from the belief in the power

67 The presence of Portuguese Jews in Spanish, French and Dutch America throughout the 16® and 17*
centuries is the subject of several works, including a collective volume by Bernardini et al. (2001), and the
reference works by Mordechai Arbell (2002) and Jonathan Israel (2002).

68  Livro da Nagio 1:242, 256.

69 Livro da Nagio 11:132.

70  Livro da Nagio 1:107.
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of charity as the highest form of penance.”” On the other hand, both then and
today, charity was one of the highest forms of self-promotion, conferring prestige
and honour to the donor and his family, a distinction that was reflected not only
in his privileged treatment, but also in the elevation of his name and his memory
in the collective history of the community.

Although fragmentary, several wills left by Portuguese Jews from Hamburg
testify to their concern for charity in general and its importance in the context of
privately-funded assistance. Violante Correia, for example, left part of her bed sheets,
dresses and clothes for the poor of the community.”” Additionally, she ordered that
the proceeds from the sale of five and a half ounces of amber be made available “by
safe people” to the dowry of her brother-in-law’s daughter, Rachel.”

In his will, written in Hamburg on October 19, 1674, the remarkable
Portuguese rabbi David Cohen of Lara confessed that he did not “returned
his soul with the purity and holiness” with which he had received it, requesting
divine “piety” and “clemency” at the time of his final judgment. Dedicating 100
Marks of his will to God, Lara asked that they be carefully distributed to the
orphans of the city of Hamburg, for the purpose of purchasing a “gilca” at the
time of their marriage.™

Judite del Prado, one of the richest women in the community of Hamburg,
bequeathed part of her estate to the community, to various charitable institutions,
and also to Abraham Senior Teixeira and his son, so that they could perform, on
behalf of the Nation, “various pious works . . . every year”.” Specifically, she gave
the sedaca 120 Marks, requesting in exchange the saying of an escava at Kipur’s eve
in her name.” In accordance with the segment under discussion, she left from her

estate 80 Marks for payment of the Nation’s debt, a silver lamp, and 50 Marks for

71 As revealed by Bernfeld (2012, 169), some works published in Amsterdam such as Thesouro dos Dinim
(Israel, 1645), Tratado de la hobligacion (Olivera, 1661), or Obligacion de los coracones (Pakuda, 1610), were widely
disseminated in the libraries of many members of the Amsterdam and Hamburg communities and formed
an essential part of their religious formation and their attitudes towards charity.

72 Livro da Nago 1:149.

73 Livro da Nagio 1:150.

74 Livro da Nago 11:62-63.

75  Livro da Nagio 1:243-45.

76 An escava (pl. escavod): is a prayer dedicated to the dead, for the rest of their souls. On the condition that
an escava would be said every year in the synagogue, on her memory, a Portuguese woman from Hamburg
named Ribca Arary, bequeathed 200 Marks to the sedaca (Livro da Nagio 11:221D).
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the oil to use in her memory, and finally, 6,000 Marks to be distributed by three
different misvot: an almsgiving to all the Nation’s poor to be executed in the first
year; in the second, the allocation of a dowry for the marriage of an orphan; and
in the third, a misvah to be distributed equally between the captives and the Holy
Land.”” About 100 years later, an escava in memory of Judite del Prado would
continue to be said, as well as the delivery of her misvab to the poor of the Nation,
as demonstrated by the synagogal service described in the work “The Book of
‘Pregoens™ of the Portuguese Jews of Hamburg, dating from 1773.7

Other important oferfas made by members of the Hamburg community
include those of Abraham Senior Teixeira, who agreed to donate the land of the
synagogue to the community, at the time of its purchase around 1659-1660. In
return, the Mahamad committed to assist the captives and the poor maidens of the
community for an unlimited period of time. The credit function of such donation,
which resulted in two pious works — namely, the payment of 70 patacas per year
for the rescue of captives in Italy, and the annual allocation of 300 Marks for the
dowry of an orphan from the community — considerably enhanced its symbolic

value, allowing for its indefinite temporal extension.”

Charitable activity promoted by private societies — the
particularity of Hamburg within the Portuguese diaspora

In a community strongly affected by the spectre of poverty such as Hamburg,
benevolent societies initially presented themselves as one of the most valuable
investments in promoting social cohesion. Their religious and humanitarian
purposes not only opened the possibility for a legitimate form of social occupation,
providing an alternative space for individual involvement and achievement, but
also, and perhaps most importantly, a vital nucleus of socialization, operating

across diverse ages, socioeconomic strata and political influence. However, what

77  Livro da Nagio 1:244.

78 Cassuto 1994, 197. A recently published study on the testamentary legacies of Portuguese Jews from
Amsterdam can be found in Tavim 2013.

79  Livro da Nagio 1:184-187.
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can be observed in Hamburg over the 30 years under consideration is that, far
from serving as a stage for the fruitful development of this type of initiative,
private and mutual societies hardly existed during the period, and the few that
were allowed to hold a significant level of independence (such as Ets Haim), were
obliged to partially or fully renounce their autonomy at a particular time.

The almost non-existence of benevolent societies of an autonomous
character in Hamburg points not only to the structural limitations of the community
— reduced financial possibility of its members, low population, reduced middle
class® — but also and above all, to the highly centralizing and monopolizing policies
conducted by the Mahamad during the period.” Although other communities have
been marked by the same dilemma characterized by a balance between religious
autonomy and institutional supervision, the Hamburg community has taken a
more radical approach than its counterparts. As part of their repressive policy
towards dissent, all forms of sub-congregational organization involving a certain
level of autonomy were viewed with suspicion by the community leadership and,
at one time or another, actively pursued and discouraged. Such was the case, for
example, with Ets Haim, but as well with the dissolving ex-congregations, the
so-called midrassim, including a high number of aborted attempts at founding
brotherhoods and houses of study.*”

Thus, unlike Amsterdam, where alongside the central government, several
private institutions were instrumental in creating a fabric of interdependence
and social solidarity; in Hamburg, the aversion of the Mahamad to autonomous
initiative created a vacuum increasingly difficult to fill, and even more so to finance.*’
Unparalleled in any other community in the Western Sephardic Diaspora, this
aversion to decentralization may be closely related, on the one hand, to the serious
internal conflicts that marked much of the community’s history in the second

half of the 17" century® On the other hand, the precarious political and legal

80 For an analysis of the socioeconomic stratification of the Portuguese community of Hamburg at the time,
see: Wallenborn 2003, 406-409.

81 Martins 2018, 94-108.

82  Livro da Nagio 1:322, 394.

83 The many important private societies in Amsterdam stand out in this respect: Ets Haim, Dotar, Aby
Jetomim, Temime Darech, Maskil el Dal, Honem Dalim and Mazon Abanot. For more information on
these institutions, see: Bernfeld 2012.

84  On this aspect, see: Whaley 1985; Kaplan 1994; Bohm 1994; Braden 2001; as well as more recently, Martins 2018.



SOCIAL ASSISTANCE AND CHARITABLE INSTITUTIONS IN THE PORTUGUESE NATION OF HAMBURG (1652-1682)
ANALYSIS OF A PARTICULAR CASE | MARTINS

situation of the community externally — dependent on the delicate balance of
power between the Senate and the Birgershaft® — and on the other, a political and
religious rift between some of the most prominent families of the community.
Understandably, the impact of such situation on the self-confidence of the
community led its leaders to compensate the deep instability felt through a more
pronounced position internally, one that would stifle religious and political dissent

at its very core.

Final considerations

Driven in part by the migratory influx of late 1640s, the congregational
unification of 1652 marked an important communal milestone in the fight against
poverty, enabling a comprehensive and coherent response to a clearly identified
problem. In addition to the religious and ethnic motivations guiding their actions,
the pragmatic approach taken by communal leaders conceived poverty as a threat
to the very preservation of the community; it generated not only considerable
social problems, but eroded the image and perception that the Portuguese so
diligently sought to preserve among local authorities. In this way, the responsibility
assumed in the fight against poverty took on the form of urgency and priority in
the conduct of communal affairs, representing an important part of its resources,
both financial and human.

The organization of social assistance in the community of Hamburg
was thus based, in broad terms, on the model practiced in its counterpart in
Amsterdam. Charitable institutions such as the Hebra and Guemillut Hassadim
fulfilled an important humanitarian function by providing support for the sick,
dying, dead, and their families, while rehabilitating large sections of the population
through voluntary work. Alongside these institutions, a wide range of charitable
and social activities were provided directly by the communal government. These

included loans, subsidies, and assistance to the homeless, orphans and foreigners,

85 Hamburg’s citizen council.
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as well as external help to captives and to communities in need or in the Holy
Land. The criteria that determined the allocation, destination and volume of
remittances followed a normally well-defined pattern. Ethnic-religious and
behavioural considerations took precedence over others, the merits depending on
the origin and attitude of the beneficiary as well as on his or her need. Residents
were given absolute priority over foreigners, and among the first, salaried officials
stood out. In addition to the public channel, a not inconsiderable portion of
communal aid was provided by private initiative. Within this group, the pious
works and testamentary donations of Abraham Senior Teixeira and Judite del
Prado stood out. Highly valued by the Mahamad, the charity promoted by private
individuals would, however, fail to fill a major gap in the assistance provided by the
community: the absence of independent charitable societies.

Indeed, despite similarities with its counterpart in Amsterdam, important
differences in the type and quality of assistance provided in Hamburg should be
noted. These are due not only to the particular demographic and socioeconomic
conditions of the community, but also to the orientation of the ruling elite in the
organization of social welfare. On the latter point, mention is made to the highly
centralizing policies conducted by the Mahamad over the period in consideration,
and their nefarious impact in the development of social structures capable of
meeting communal requirements. Initially modest, these problems would be
particularly acute with the crisis of 1666 and the subsequent reforms to social
assistance, the latter of which causing a general increase in precariousness and
ultimately a gradual and steady decline in population.

Actively desired by communal leaders initially (see the case of forced
migration), emigration would have a considerable effect on the community,
being responsible for the departure of more than half of its population by
1690. Although it is impossible to determine precisely the impact of austerity
measures on emigration after 1670, it seems certain that, despite their undeniable
importance, other factors are likely to have played an equally or more important

role in the decision of many families to leave the community for Amsterdam.
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AS POLEMICAS MEDICAS E OS
MEDICOS DA NAGAO PORTUGUESA
DE HAMBURGO NO SECULO XVII

Florbela Veiga Frade
CHAM, FCSH, Universidade NOVA de Lisboa

O século XVII ¢ marcado por evolugbes médicas e disputas entre as
duas grandes correntes da medicina que constitufram um ponto de viragem no
pensamento médico: a tradicional, galénica e hipocratica, e a emergente, baseada
em Van Helmont e Paracelso. Mas ¢ simultaneamente um século de pressoes
inquisitoriais e de didspora de médicos de origem judaica, os quais, apesar disso,
acompanharam essas mudangas na arte ¢ desempenharam as suas fun¢des com
zelo e distingao.

Nzo houve em Portugal uma lei geral que determinasse os estatutos de
limpeza de sangue da sua popula¢iio, mas paulatinamente, com legislacdo avulsa e
regulamentos, foram-se adoptando praticas discriminatérias com base na religido
(ou na etnia), tanto a que se havia professado como a dos ancestrais. A Inquisi¢ao
desempenhava, neste quadro, o papel de reguladora dos comportamentos,

controlando e garantindo a aplicacio das directivas.'

1 Sobre esta questio, ver: Rego 2011. Agradeco a Jodo Figueiroa Rego a sua disponibilidade e o seu auxilio particular
nesta matéria.
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Contudo, apesar de todas as normas, nomeadamente capitulos de regimentos,
capitulos de Cortes, Estatutos da Universidade de Coimbra, leis avulsas e cartas
régias, impedindo o acesso dos cristdos-novos a determinados oficios e estatutos,
a pratica demonstra precisamente o contrario. Ou seja, varias sdo as excepcoes
a regra, contornando-se as normas legais e regulamentares. Por exemplo, desde
1604 que era proibido aos cristdos-novos fazerem parte do partido médico, mas
nao aos estudantes, e s6 em 1621 foi proibida a carreira de professores, depois
do caso de Anténio Homem e Francisco Velasco de Gouveia na Universidade
de Coimbra.> Dum modo geral, os cristios-novos que quetiam seguir medicina
cursavam Artes em Evora, seguindo depois para diversas universidades europeias,
como Salamanca, Pisa, Paris ou Leiden, entre outras.

Os médicos cristdos-novos que se exilaram e integraram as diversas nagbes
portuguesas no Norte da Europa, cujo cariz religioso era judaico, depararam-
-se com uma nova versio desta discriminacdo, destas fobias e destes receios, a
que nio sera alheio o sentimento de inveja. Os médicos ibéricos estavam muito
bem formados pelas principais universidades europeias e tinham competéncias
que os fazia procurados pela aristocracia, o que lhes dava relevancia e estatuto
social, atraindo uma vasta clientela para tratar. Esta situacdo deu origem a
ressentimentos entre os médicos e cirurgides locais, que viam assim perigar a sua
actividade.” A animosidade por parte dos médicos ctistdos deu origem a uma série
de polémicas e de processos oficiosos com base em suspeitas e boatos. Imputava-
-se aos médicos portugueses de origem judaica o descrédito, atacando-se a sua
respeitabilidade profissional e/ou pessoal para com isso garantit o statu guo dos
que queriam afastar possiveis concorrentes.

As acusacOes mutuas ganharam espaco, apontando-se o descrédito a
cada uma das partes, o que contribuiu para o acentuar de rivalidades cada vez
mais extremadas. Também ndo serd de excluir outras motivagoes, para além
das competitivas pessoais, e que terdo que ver com motivagdes institucionais,

nomeadamente das universidades, com o propésito de denegrir a formacdo dos

2 Sobre esta questio, ver: Olival 2004, 151-182. Sobre Anténio Homem, ver: Andrade 1999. Sobre o doutor
Velasco, professor de Coimbra, e a revolta dos cristios-velhos na Universidade de Coimbra e de Evora, ver:
Oliveira 2002, 319-352.

3 Sobre questoes de rivalidade entre médicos judeus e cristaos, ver: Ruderman 1995, 275-276; Friedenwald 1967.
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alunos e a qualidade dos professores. A isto junta-se a rivalidade resultante do
confronto entre as principais correntes da medicina, as quais se digladiavam entre
si, com os seguidores da milenar medicina hipocratica e galénica contra a emergente
paracelsiana, que ainda pouco tinha que ver com uma medicina quimica.

A Alemanha do século XVII apenas tinha médicos com formacao
universitaria nas grandes cidades. Devido a escassez de médicos, os cuidados
de satde nas cidades pequenas e nas localidades rurais eram garantidos por
barbeiros, curandeiros e parteiras. Os estudantes universitarios de Medicina no
século XVIII representavam apenas 10 % do total dos alunos, sendo a qualidade
do ensino questionavel, uma vez que se dava primazia a teoria em detrimento dos
estudos anatémicos e do trabalho clinico.* Esta situacio é semelhante 2 vivida
em Portugal,” onde também existia uma oferta exigua de médicos com formagao
tedrica e pratica, sendo as suas vezes feita por curiosos, mezinheiros e charlaties.

Também na Alemanha os estudantes judeus ndo eram recebidos nas
universidades, pelo menos até ao século XVIII, altura em que deixou de lhes ser
interdita a frequéncia nas escolas médicas.” Ao contririo do que aconteceu nos
Paises Baixos, como Leiden ou Franeker, onde Bento de Castro e muitos outros
judeus portugueses se formaram, e muito menos nas universidades italianas, cujo
reconhecido valor e avanco cientifico é inquestionavel. Em Padua, por exemplo,
varios descendentes de judeus portugueses deram aulas, como Estévao Rodrigues
de Castro (1559-1637) e o médico pessoal do papa Inocéncio X, Gabriel da
Fonseca (1585-1668), sobrinho de Rodrigo da Fonseca (1550-c. 1622), que, por
sua vez, também leccionou em Pisa e Veneza. Mas distintos outros se inscreveram
e concluiram os seus estudos noutras universidades europeias, embora muitos dos
médicos cristdos-novos da didspora se formassem principalmente em Salamanca,
nomeadamente Zacuto Lusitano (1575-1642), Rodrigo de Castro (1546-1627/9)
ou Filipe Montalto (1567-1616), entre outros.’

Com a emergéncia da medicina paracelsiana, agravaram-se as rivalidades

entre os médicos cujas visdes e praticas médicas divergiam da milenar medicina

Efron 2001, 59.

Sobre a medicina em Portugal, ver: Sousa 2013.

Efron 2001, 58-59.

Sobre estes dois ultimos médicos, ver: Castro 2011; Frade 2011; Frade 2016.
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galénica. Durante os séculos XVI e XVII, sob a influéncia de Paracelso (1493-
-1541) e Van Helmont (1579-1644),° a quimica foi sendo introduzida na arte
médica dando origem a medicina espagirica, iatroquimica ou farmacoquimica, que
perdurou até finais do século XVIII, quando Lavoisier (1743-1794) lancou as bases
da chamada quimica pneumatica. Durante este periodo, a farmdcia e a quimica eram
praticas indissociaveis,” relegando-se para segundo plano as praticas ditas galénicas,
com adeptos entre os principais médicos judeus portugueses, mas nao so.

Hamburgo assiste, em meados do século XVII, a uma reaccdo a
comunidade judaica portuguesa, contando-se entre os principais opositores a
esta varios clérigos e médicos. A repulsa, aparentemente religiosa, encontrara em
1610 um fundamento universitirio ou cientifico, pois a Universidade de Viena
expressou, ou pelo menos ndo contrariou, a ideia de que os judeus matavam os
seus pacientes cristios com drogas. E deu mais tarde azo a que Johannes Miiller
(1598-1672) envidasse esforcos para que os médicos judeus fossem proibidos da
pratica médica."

Johannes Miiller estudou na Universidade de Wittenberg e de Leipzig nas
primeiras décadas de 1600. Foi professor e doutor em Teologia em Wittenberg e, em
1621, era pastor da igreja de S. Pedro em Hamburgo. Nesta cidade, difundiu uma
visdo luterana ortodoxa sobre os judeus, propondo a conversdo destes, e para o efeito
preconizava que nao lhes fossem dados meios para prosperarem. Por conseguinte,
Miiller queixava-se de que, pelo contrario, em Hamburgo, os judeus circulavam com
joias de ouro, prata, pérolas e pedras preciosas, dando-se com pessoas da atistocracia
e beneficiando da atitude tolerante do Senado. Os seus argumentos eram difundidos
a populacio a partir do pulpito e foram mais tarde, em 1644, registados na sua obra
Judaismus oder Judenthum,'" alimentando um ambiente de desconfianca e de inveja.

Hamburgo, tal como outras cidades alemis, como Frankfurt, ou mesmo
outros locais na Europa, parece ter sido terreno fértil para a difusdo de ideias

anti-semitas'? e, simultaneamente, contra quem vingava na sua profissio e nio se

8  Sobre estas questoes, ver: Debus 2001; Debus 2002.

9  Costa 2010, 77.

10 Friedenwald, 1967, 56. Ver: Miiller (1644) 1707.

11 Ver: Miller (1644) 1707.

12 Sobre polémicas anti-semitas e médicos, ver: Tavim 2011.
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enquadrava na tradicional hierarquia social, econémica ou religiosa. A populacao
que frequentava a Igreja de S. Pedro era doutrinada nesta linha de pensamento,
negativamente discriminatéria dos membros da comunidade sefardita de Hamburgo.

Por outro lado, os membros da Nac¢do Portuguesa sentiam-se na obrigaciao
de se defenderem, mantendo o seu estilo de vida, que ndo se coadunava com o
vigente, assumindo um espirito critico que caracteriza a sua postura perante a vida.
Por conseguinte, criou-se um ambiente favoravel a existéncia de um publico que
partilhava das ideias de Miiller, seu lider, embora nao se quisesse assumir como
defensor de ideias xen6fobas, a par de um publico mais critico, que questionava
as premissas do que lhe era apresentado como adequado, quanto mais ndo fosse
porque tal punha em causa a sua propria vida e actividade.

No ano de 1631, surgiram duas obras semelhantes em conteido na
Alemanha, uma de Ludwig von Hérnigk (1600-1667), Medicaster Apella oder Juden
Aprtzt, e outra publicada anonimamente em Hamburgo, mas atribuida a Joachim
Curtius (1585-1642), intitulada Exortatio Celeberr et Exvellentis. Ambas fazem
transpatecer uma certa animosidade contra os médicos judeus, que sera continuada
em 1636 por Apella Medicaster Bullatus oder Juden Artzt, de Jakob Martini."”

Ludwig von Hérnigk, embora formado em Giessen — escola de tendéncia
luterana onde se formavam pastores — e Padua, recebeu doutoramento em
Medicina na recente Universidade de Estrasburgo. Esta, por sua vez, fora fundada
em 1621 sobre os alicerces da escola de Johanne Sturm, um dos seguidores de
Lutero. A sua actividade médica em Frankfurt desenrolou-se desde a década de
20; nesse perfodo, escreveu Medicaster Apella, no qual preconizava o valor dos
médicos cristdos, menosprezando o dos médicos judeus.* O seu legado foi
mais tarde desenvolvido, cerca dum século depois, por Johann Jacob Schudt, na
obta Jiidische Merckwiirdigkeiten.” A obra de Hornigk contra os judeus revela um
paradoxo, pois reconhece a importincia dos médicos portugueses e espanhdis sem
notar que, na sua esmagadora maioria, esses médicos sdo judeus portugueses ou

seus descendentes, como Amato Lusitano, Tomas da Veiga, Estévio Rodrigues de

13 Efron 2001, 58. Ver: Martini 1636.
14 Ver Hornigk 1631.
15 Ver Schudt 1714.
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Castro, Rodrigo de Castro ou Garcia de Orta.'®

Ou seja, ¢ uma obra marcadamente
orientada por preconceitos religiosos e sociais.

Por seu turno, Joachim Curtius doutorou-se em 1618 na Universidade de
Basileia, onde Philippus von Hohenheim (Paracelso) desenvolveu os seus estudos.
Existe, por conseguinte, 0 que parece afigurar-se um ambiente propicio a uma
discriminagdo, tanto por causas religiosas como da pratica dos médicos judeus,
independentemente de serem de origem portuguesa ou nio. Esta discriminagio
parte essencialmente de médicos, mas também de tedlogos, todos ligados a
universidades fortemente relacionadas com o luteranismo e o calvinismo.

Hamburgo assiste, portanto, a um crescente ambiente de hostilizacio dos
judeus e dos médicos em particular, o que se pode verificar por varias obras e
panfletos com contetidos nesse sentido e que se passa a descrever.

Durante o ano de 1631, foi impressa uma obra de que ndo existe um
unico exemplar conhecido, atribuida a Joachim Curtius, e que circulou anénima
em Hamburgo; o seu titulo completo era: Exbortatio celeberr. Et excellentiss. Inclytae
cujusdam reipublicae medicis dicata cnr judei et agyptae a congressu et praxi medica arcendi sint
et eliminands, tendo sido mencionada por Gernet,'” que talvez a tenha consultado
ou visto. Pelo titulo, apenas se pode conjecturar tratar-se dum apelo aos médicos
alemaies, particularmente de Hamburgo, para se detractarem das praticas dos
médicos judeus.

Mas para além da referida obra, circulou em Hamburgo um panfleto
intitulado Freadjger Wecter'® (Tempo Feliz?), sobre o qual Schliner aventa a hipdtese
de ser uma primeira versdao panfletaria da obra acima referida e atribuida a Joachim
Curtius.” Aquele difundia ideias e argumentos contra os médicos judeus, sendo
por isso mencionado e desmontado na obra composta por Philotheo Castello,

Flagellum calummiantinm,” publicada em 1631, em Amesterdio.

16 Ver Hornigk 1631, 10.

17 Gernet 1869, 176, 195; Friedenwaldt 1967, 56; Schleiner 1995, 85.

18 Castello 1631, 95.

19 Schliner 1995, 85.

20 O titulo completo é Flagellum calumniantium sen apologia. In qua anonymi cujusdam calummniace refutantur ejusdenm,
mentiendi libido detegitur, clarissimornm lusitanorum medicorum legitima methodus commendatur, empiricorum inscitia ac
temeritas tamquam perniciosa rejpublicae damnatur, anctore Philotheo Castello; ver Friedenwald (1967, 58). Existe um
exemplar na Biblioteca da Universidade de Amesterdio, com a cota OTM OK 63-9513, outro no Museu
Britanico e outro ainda na Universidade de Kiel, com a cota Kd 810.
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Curiosamente, desconhece-se quem imprimiu quer a obra de Curtius, quer
os panfletos, e tampouco onde saiu a estampa a resposta de Bento de Castro.
Tudo parece indicar que as oficinas de impressido nio queriam comprometer-se
com qualquer uma das partes. Apenas se pode conjecturar que as oficinas ligadas
a Sinagoga de Amesterddo ou com encomendas habituais desta e da comunidade
de Hamburgo devem ter realizado esse trabalho. As primeiras porque era também
o nome e o caracter dos judeus desta cidade que estava a ser questionado, e as
segundas porque era a sua clientela habitual.

O crescente ambiente hostil parece ter tido um impacto significativo junto
da popula¢io de Hamburgo e dos membros da Nagio Portuguesa de Hamburgo
e isso revela-se também pela inexisténcia de qualquer uma dessas obras ou desses
panfletos, e pelos raros exemplares de Flagellum. Os trés exemplares conhecidos,
de Amesterdao, Londres e Kiel, parecem ser os unicos sobreviventes. Contudo, a
obra de Johannes Miiller, de 1644, teve uma segunda edigao em 1707.

Bento de Castro, filho do reputado Rodrigo de Castro, talvez espicacado
pelos seus correligionatios e pares, foi o autor deste livto, embora tenha assinado
como Philotheo Castello, que na pratica é a traducdo do seu nome em latim e grego,
honrando dessa forma as origens da medicina. Philotheo seria a tradugao de Bento
e significa aquele que louva e abengoa Deus, e Castello seria o correspondente de
Castro, que ¢ uma construcio defensiva em pedra.

O livto Fagelo da Caliinia, ou Flagellum calumniantinm, foi mencionado por
varios autores e estudiosos e debruga-se sobre as difamagoes e as polémicas sobre
as correntes na medicina, nomeadamente a milenar galénica, defendida pelos
médicos portugueses e pelos médicos formados no Centro e Sul da Europa, ¢ a
emergente paracelsiana mais ligada as universidades do Norte da Europa.

Bento de Castro, ao escrever este texto de apologia dos médicos, segue uma
linha ja anteriormente definida por David de Pomis (1525-1600), um rabi e médico
que escreveu De medico hebreo enarratio apologetica (1588),”' e que sera posteriormente
seguida por outros autores, como Isaac Cardoso, na sua obra Las excellencias y calunias

de los hebreos, impressa em 1679, em Amesterddo.”? As desconfiancas conduziram

21 Schleiner 1995, 68-69.
22 Friedenwald 1967, 1:67-68; 2:716; Efron 2001, 57.
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varios autores, com motivagoes diversas, a acusarem os médicos judeus de
homicidio, ingestdo de sangue e praticas magicas. Mas Pomis aponta ja alguns
argumentos no sentido de desmascarar estas acusa¢oes, nomeadamente utilizando
o juramento de Hipécrates. Este, ao vincular os médicos ao sagrado em caso de
violagio do pacto, tem como consequéncia o sacrilégio® e, consequentemente,
todas as penas ético-morais que isso acarreta. Numa altura em que os valores
morais estdo acima de tudo, esta acusa¢do nio é de somenos importancia. Por
conseguinte, pode verificar-se que a reac¢do transposta a escrita, apesar de
esporadica, segue uma regularidade de ocorréncias mais ou menos intensas ao
longo dos séculos XVI e XVII.

No preficio da sua obra® polémica, Bento de Castro faz transparecer o
sentimento de revolta contra o que considera ser falsidades por parte dos seus
adversarios, pois abordam questdes importantes de forma indecente e an6nima.
Dedica essa obra aos mais especializados colegas de profissdo, particularmente
médicos e boticarios alemies, e, acima de tudo, a Deus, em quem acredita e reconhece
a pureza dos seus designios, confiando que o ird ajudar a vencer os caluniadores.
Seguem-se duas cartas encomiasticas de Zacuto Lusitano e de Philaletes.

Zacuto, nessa carta plena de interrogagoes, reflecte sobre a petulancia
das calinias e questiona se os médicos portugueses possuem ou nio todas as
qualifica¢bes requeridas na sua pratica médica, nomeadamente se eram habeis,
eficientes, honrados, fidveis, conhecedores, gentis, espirituosos ou urbanos. E vai
mais longe ao perguntar se observam ou nio os seus preceitos religiosos, e se
ajudam e aconselham quem necessita de ajuda. Zacuto conclui serem tais acusa¢oes
motivos de va arrogancia e audacia maliciosa, estando os seus proclamadores
cegos pela inveja e pelo orgulho, usando argumentos baseados em mentiras futeis
e falhando-lhes por isso a razio.”

Por seu turno, Philaletes, médico formado em Filosofia e Medicina em Alcala
de Henares, também elogiou os médicos portugueses. Este médico foi identificado

por Moreno de Carvalho como sendo, provavelmente, Jacob Rosales ou Manuel

23 Schleiner 1995, 69.
24 Castello 1631.
25 Castello, Carta de Zacuto Lusitano; Friedenwald 1967, 58.
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Bocarro Francés.?

Contudo, nio parece suficientemente provado que Manuel
Bocarro Francés usasse outro nome para além do de Jacob Rosales. De facto, ele
podia considerar-se a si préprio amigo da verdade e definir-se como lusitano,
contudo a sua formacgdo nio foi em Alcald de Henares, mas sim em Siguenza.
No que se refere ao nome Philaletes, este foi utilizado por diversas personagens
ao longo da histéria, o que prova a sua reiterada aceitagdo enquanto nome de
escrita, pelo seu significado inerente. Do ponto de vista histérico, Demostenes
Philaletes foi um médico grego dedicado ao estudo oftalmico, com um trabalho
sobre a pulsacdo citado por Galeno, portanto nao se deve rejeitar a hipotese
do Philaletes Lusitano ser especialista em oftalmologia e/ou se intetessar pelo
aparelho circulatorio.

Voltando a obra de contestagio de Bento de Castro,?” Flagellum calumniantinn
reune refutagcdes e pretende dirimir as acusagdes feitas contra os médicos
portugueses em nome da defesa e do bem-estar da cristandade. Por contraponto,
Castro louva Leiden e os seus professores, que reconhecem a dedicagio dos
judeus a arte médica, e, neste contexto, indica os Paises Baixos como uma na¢io
em ascensio justificada, em parte, pelo seu amor a Deus. Bento de Castro segue
De Pomis e cita Jeremias®™ para reforcar a ideia de que os judeus portugueses
defendem os interesses dos paifses onde se encontram: “procurai o bem do pais
para onde vos exilei e rogai por ele ao Senhot, porque s tereis a lucrar com a
sua prosperidade”.”

Bento de Castro, seguindo alguns dos conselhos apontados por seu pai em
Medicus politicns, indica que as bases dum verdadeiro médico sdo o estudo e a pratica
ética, pois ele possui nas suas mios o poder perante a vida e a morte.” De acordo
com o seu livro, os médicos portugueses desempenham as suas fungdes nio por
honra ou ambig¢do, mas para melhorar a saide dos homens, aliviando epidemias,
combatendo com plantas medicinais a tirania da doenca e administrando os

respectivos remédios.

26 Ver Carvalho 1999, 57-74; Carvalho 2011, 66-71; Frade et Silva 2011, 51-94.

27 A analise do conteddo desta obra de Bento de Castro deve-se em muito aos estudos de Friedenwald (1967,
53-67) e Efron (2001).

28 TFriedenwald 1967, 58-59.

29 Jr29:7.

30 Castro 1614; Castro, 2013.
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A ideia de os médicos cristaos serem os mais habilitados para a funcio,
conforme era transmitida pelos folhetos anénimos e boatos, é considerada
por Bento de Castro como ignara, pois isso iria negar a qualidade das mais
reconhecidas autoridades, como € o caso de Hipécerates e de Galeno, por exemplo,
pois eles proprios nao eram cristdos. Para além disso, aponta que ¢é inegavel o
papel desempenhado pelos judeus, a quem a tradigdo aponta como depositarios
da sabedoria divina, nomeadamente de Moisés e de Salomio e, dum modo geral,
de todos os patriarcas.

Bento de Castro opta entdo por enumerar varios médicos judeus
portugueses que considera exemplares pela sua grande qualificagdo enquanto
estudiosos e praticos. Comega por seu pai, Rodrigo de Castro, a quem tece um
rol de elogios, salientando as suas virtudes, fama e experiéncia médica. A busca
da verdade, a sagacidade e a prudéncia, aliadas ao conhecimento, de rara erudicio,
e simultaneamente ao dominio de varias linguas, tornavam-no, portanto, um
individuo com uma cultura multifacetada. Desde a juventude que se interessava
pela medicina, tendo-se formado nas mais famosas universidades de Portugal
e Espanha, estudando assiduamente a noite. Rodrigo de Castro beneficiou da
estima do rei da Dinamarca, do arcebispo de Bremen, do duque de Holstein, do
duque de Mecklenburg e de varios principes, como o de Hessen, assim como
do Senado de Hamburgo, sendo considerado por todos como nobre e sabio.
Deixou trés obras memoraveis, sendo o seu trabalho merecedor de ser imitado
por outros.

Passa entlo a salientar a formacio e o prestigio dos médicos de Hamburgo,
nomeadamente de Henrique Rodrigues, seguidor de Galeno, que considera ser
apenas uma amostra da sagacidade intelectual e da capacidade de curar dos
médicos com origens judaicas. Salienta igualmente Tomds Rodrigues da Veiga,
filésofo, médico de corte de D. Joao Il e de D. Sebastido, ¢ um dos primeiros
professores de Medicina da Universidade de Coimbra, sendo por nela premiado
e considerado por todos um homem sabio e uma autoridade entre os seguidores de
Hipocrates, Galeno e Avicena. Refere outros autores e professores, como Ludovicus
Mercatus, da Universidade de Valladolid, médico de D. Filipe II e D. Filipe III;

HEstévao Rodrigues de Castro, professor em Pisa e médico pessoal do duque da
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Toscania; Rodrigo da Fonseca, que ensinou em Pisa e Padua; Ambrésio Nunes,
um eminente professor e cirurgiao na Universidade de Salamanca; e o também
professor em Salamanca Ludovicus Lemosius, um dedicado comentador de
Galeno. Refere ainda o destacado médico de Medina Sidonia Petrus Peramato;
o filésofo Manuel Nunes de Lisboa, de reconhecida autoridade em Medicina; e
Pedro Vasques (?) Castro, que fez estudos sobre todas as doengas do peito.

Bento de Castro termina esta sua enumeragio dizendo que nido indica os
mais eminentes professores de Medicina em Hspanha para nio ser demasiado
prolixo, nomeadamente aqueles que vivem nas capitais, nos reinos de Aftica e
nas suas costas, assim como no resto da Europa. Mas avanca para aqueles que de
facto continuaram a ser judeus. Comeca por Elias Montalto, que considera ser um
proeminente intérprete das divisbes da natureza, um estudante brilhante das mais
sectretas disciplinas da filosofia e um instrutor da sagrada teologia. Escreveu Optica
(que menciona como Theoria de Visu) e Archipathologia; para além destas obras,
escreveu um livro sobre a estrutura do mundo, sobre a imortalidade da alma,
sobre as febres de acordo com Galeno e outros trabalhos. Refere também que
Elias Montalto teve ao seu cuidado a saude de Maria de Medici rainha de Franca
e Navarra e do mais cristdo dos reis, realcando simultaneamente as capacidades
pessoais deste médico de vida exemplar, que considera um perfeito modelo de
diligéncia, sagacidade e ponderagdo. Destaca o trabalho iluminador para os escolares
de Amato Lusitano, que escreveu sobre doengas raras, e refere ainda o trabalho de
Abraham Namias no estudo sanguineo. Esta vasta lista de médicos’ termina com
Zacuto Lusitano, famoso pelos seus ensinamentos e capacidades curativas.

A sua apologia argumenta que o mérito destes médicos era passivel de
ser confirmado pelos seus pares mais proeminentes, com quem mantinham
contactos regulares. Dum modo geral, eram bem-sucedidos e a sua doutrina
era aceite e partilhada pela geragdo mais jovem, sendo considerada como boa e
confirmada por estudos, embora possa ser desprezada e condenada por pessoas
como o autor do panfleto. Acrescenta que os médicos judeus portugueses sao

humanos, crentes e diligentes e considera que os verdadeiramente sabios nio

31 Castello 1631, 70-76.

157



]58 AS DIASPORAS DOS JUDEUS E CRISTAOS-NOVOS DE ORIGEM IBERICA
ENTRE O MAR MEDITERRANEO E O OCEANO ATLANTICO. ESTUDOS

necessitam de detractar pessoas meritorias, mas sim de erigir monumentos ao seu
intelecto, pois tornam claro quais as opinides valorizadas e de quem, assim como
os trabalhos meritérios.

Bento de Castro refor¢a a sua apologia com argumentos que extravasam a
defesa da arte médica e se prendem ja com aspectos sociais, politicos e religiosos.
Defendendo que se a opgido for retirar da comunidade estes homens famosos,
negligenciar-se-ia a gloria e a paz dos cidaddos e que quem o fizer pouco se
preocupa com o bem comum, os costumes, o governo, as leis e tudo o que faz uma
boa comunidade. Ademais, os judeus, e os de origem portuguesa em particular,
usam varias linguas, o que reforca a sua capacidade de comunica¢io; e embora
vivam entre cristdos, conseguem manter a unidade, pureza, for¢a e integridade
desde que o mundo foi criado. Um dos casos paradigmaticos é a Biblia, que foi
preservada pelos judeus e isso revela, para o autor da Apolygia, que se mantiveram
fiéis e pouco atreitos a alteragdes do texto.

Seguindo os argumentos de Bento de Castro, através da andlise de
Friedenwald, esta evidéncia ¢ apoiada inclusivamente pelos tedlogos cristios que
tentam refrear as calinias, ja que elas s3o contrarias a caridade cristd e a Sagrada
Escritura. Para isso, cita o Novo Testamento, nomeadamente S. Mateus (5:44) ¢ a
Carta aos Romanos, de S. Paulo (11:28). E incentiva os caluniadores a rezar a Deus
contra os vicios da gandncia, da furia e da inveja. Ao mesmo tempo que aconselha
o refreamento da lingua.

Neste aspecto, Bento de Castro parece ter levado em consideragdo toda
a heranca moral de seu pai, materializada uns anos antes no testamento ético
que constitui o Medicus politicus. Ambas as obras confluem neste aspecto quando
indicam os vicios a evitar e apontam as virtudes a seguir, ou seja, a humildade, a
modéstia, a humanidade, a paz, e a misericordia.

Segundo Bento de Castro, a verdade e as virtudes sairdo vencedoras e os
médicos serdo protegidos contra os ataques com um manto tio eficiente como
o dos magicos na luta contra a escuriddo, em Platio. Esta remissdo aos mantos
magicos ¢ bastante sugestiva, tal como a escuriddo, referindo-se talvez a alegoria
da caverna, segundo a qual seria dificil a alguém habituado a ver sombras distinguir

formas quando exposto a luz, entendida também como a sabedoria.
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Ainda seguindo Friedenwald, as fontes citadas em Fagellum sao
essencialmente gregas e latinas, ao contrario da Apolygia de De Pomis. Este,
incentivado pela bula papal que tornava quase impossivel a pratica dos médicos
judeus face aos seus pares cristios, baseou-se em bibliografia hebraica, assim como
no Talmude e na Biblia. Contudo, tanto Bento de Castro como De Pomis estimam

a nobreza da medicina, a devogdo ao estudo e a ética da pratica médica.

Conclusao

A grande difusdo de obras de polémicas médicas, mesmo manuscritas,
nas comunidades de judeus portugueses, e ndo s, permite aventar a hipétese da
existéncia dum ambiente favoravel a disseminac¢io deste tipo de ideias. Ambiente
este marcado pelo questionamento religioso e pelo crescimento de davidas quanto
as formas de conhecimento, suas interpretagGes ¢ sua aplicabilidade. Por fim,
existia um publico que assumidamente se identificava com estas questoes, lia este
tipo de escritos e se interessava pelas questSes éticas e de justica envolvidas.

No seio da literatura polémica de cariz médico-religioso, Bento de Castro,
com o pseudénimo Philotheo Castello, defende os principios religiosos em paralelo
com os conhecimentos e a pratica médica. Segue os conselhos de seu pai em Medicus
politicus e toma como missao a defesa dos médicos judeus portugueses, postos
em causa por motivos que iam além das motivagdes religiosas, nomeadamente
as correntes que se afirmavam contra a medicina galénica e a competicdo entre

universidades e seus discipulos.
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CABALA METAFORICA Y ACOSMISMO
EN ABRAHAM COHEN DE HERRERA

Miguel Beltrdn Munar

Universitat de les llles Balears

Meritxell Blasco Orellana

Universitat de Barcelona

El tnico cabalista que escribié sus obras en castellano, Abraham Cohen
de Herrera, lo hizo entre 1630 y 1635 en Amsterdam, ciudad en la que los
registros oficiales demuestran que ya se hallaba instalado en 1619. Habia nacido
probablemente en Florencia (aunque segun otras versiones lo habtia hecho en
la propia ciudad de Lisboa). Provenia sin duda de una familia de conversos,' y
el poeta Miguel de Barrios incluyé entre sus ancestros al Gran Capitan. Su tio,
Juan de Marchena, estuvo al servicio del sultin de Marruecos, Moulay Ahmed
el-Mansur, y parece que Cohen de Herrera trabajaba con su familiar, en concreto
como mediador en asuntos comerciales de envergadura, cuando, en la realizacién
de tal cometido, y en una visita a Cadiz que tuvo lugar en 1596, fue hecho prisionero

por una expedicion capitaneada por Robert Deveraux, duque de Essex, y lo estuvo

1 Cabe sefialar que Cohen de Herrera descendia de una familia de anusin (el plural para “ansis”, significa “los
forzados”, con lo que se aducitfa la carencia de eleccién de los conversos que se habrian visto obligados a
adoptar una nueva religién) aunque él probablemente nacio ya en Italia.
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durante afios mientras se llevaban a cabo negociaciones diplomaticas por parte
del sultan para conseguir su liberacién, incluso con la propia reina Isabel I. Pero
un afio antes de esa vicisitud, segun testimonio del propio Cohen de Herrera en
sus dos obras de cibala, conocié en Ragusa (la actual Dubrovnik) a Israel Sarug,
un discipulo del cabalista de Safed Isaac Luria. Aquel introdujo la solidez de una
validacion filosofica de las innovaciones que forjé el ultimo, entre ellas una nueva
consideracién de la cabala que tenfa como ejes la nocién del exilio del propio
Dios y el del pueblo de Israel, e introdujo novedosas conceptualizaciones en la
explicaciéon de la emanacién de los mundos, como un peculiar entendimiento del
simsum o contraccion divina, nocién que aunque aparece en la cabala hispanica
de la Edad Media, tiene en ella una escasisima relevancia en la explicacion de la
procesién de los mundos. Sabemos que Saruq visité Venecia en varias ocasiones
entre 1592 y 1598,% una ciudad a la que es harto probable que la familia de Cohen
de Herrera se hubiera trasladado desde Florencia, pero es impensable que aquel
casual encuentro con Saruq en Ragusa se repitiera, teniendo en cuenta que, como
contdbamos, Cohen de Herrera fue hecho prisionero y llevado a Londres al afio
siguiente de conocerle.

Desde 1616 hasta 1619, Cohen de Herrera se instal6 en Hamburgo, y
Niew6hner escribi6 un trabajo de referencia sobre aquellos afios, pero ya en 1619
su nombre aparece en los archivos de la comunidad judia de Amsterdam en calidad
de miembro de la misma, especificamente como miembro de la congregacion Neve
Shalom. Queremos apuntar aqui que acaso sus aflos en Hamburgo le permitieran
conocer la teosoffa de un mistico como Jacok Bohme, quien habia publicado en
1612 Aurora, una obra capital de la mistica del XVII, y que vivia cerca de Gorlitz.
Ya en Amsterdam, Cohen de Herrera esctibi6 sus obras, no solo los dos tratados
cabalisticos sobre los que en adelante trataremos, sino también el Epitome de y
compendio de la ligica o dialéctica y el Libro de deffinitiones, que demuestran el interés de
su autor por otras disciplinas filosoficas mas alld de la metafisica.

La decision de escribir sus textos en castellano, ademas de llevar a Cohen de

Herrera a concebitlos como una curiosa amalgama de argumentacion filoséfica y

2 Con respecto a las vicisitudes de la vida de Saruq, es fundamental la obra de Dweck (2011).
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elevacion mistica, en un intento, acaso, de aleccionar acerca de la espiritualidad judia
a los miembros de la comunidad, abre numerosos interrogantes sobre la genuina
intencién de Cohen de Herrera al emprender la redaccién de su obra. Maxime
cuando segun ciertos estudiosos, tales como Altmann® en su articulo seminal sobre
el cabalista, pero sobte todo Yosha,* le consideran el fundador de la interpretacién
metaférica (o intelectual — afladen — y habra que entender por qué se asimilan estos
dos términos) de la cabala luridnica, al procurar una interpretacion filoséfica de las
nociones capitales a través de las cuales Luria describe el proceso o devenir de los
mundos desde E# Sof, un derrotero que intentaremos exponer algo mas adelante.
Esta decisién de escribir sobre la cabala de Luria en un idioma no utilizado hasta
entonces para tal menester comporta una clave que puede explicar este hecho en
La casa de la divinidad.

Libro Sexto. Introduccién.

Y como prohemio de la exposicion platénica sobre la visién de Ezechiel propheta
explicada en dos libros.

Porque muchos varones de nuestra nacion no menos doctos en las sciencias
humanas, assi morales como naturales, y metaphisicas, que sapientes en la sagrada escritura
Misnah, Talmud, Midras, y sus literales intérpretes no tienen noticia, (o muy superficial y
sombrosa) de la verdadera theologia y mistica tradicién Hebrea, me parecié conveniente
afiadir a la exposicién Cabalistica del Propheta Ezechiel contenida en los cinco antecedentes
libros, otra philosofica que manifieste en modo racional y scientifico alguna parte de sus
soberanos misterios.’

Queda por saber si los “varones de nuestra nacién” comprende — ya que
debe tratarse de la “nagio portuguesa” — a los miembros de las tres congregaciones
existentes en Amsterdam que provenian de Espafia y Portugal, dado que estas no
se fusionaron en una, la congregacion llamada Talmud Tor4, hasta el 3 de abril de
1639, esto es, afios después del fallecimiento del cabalista. Pensamos, por lo demas
que el conocimiento de las ciencias de las que habla el texto, tanto morales como
naturales y metafisicas, de la Sagrada Escritura, el Talmud y el Midras pudieron

estos haberlo adquirido sin tener un conocimiento profundo del hebreo — incluso

3 Altmann 1982, 317-355.
4 Yosha 1993, 117-126; Yosha 2001, 113-129.
5  Cohen de Herrera [1600-1635?], 216.
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del propio Cohen de Herrera se duda de que su conocimiento de esta lengua fuera
mas alla de lo superficial. Tal como Kaplan dejé6 claro al compendiar los rasgos que
diferenciaron a los sefardies que se establecieron en Oriente y los que forjaron su

asentamiento en paifses de Europa, el primero,

el judaismo sefard{ oriental, fue creado por los judios espafioles y portugueses que
abandonaron la peninsula ibérica apenas enunciados los edictos de expulsiéon de 1492 y
1496, (mientras que el segundo) fue creado y desarrollado por exconversos que se plegaron
a la antigua fe de sus antecesores, después de haber permanecido durante generaciones en

el cristianismo ibérico.®

Asi pues, “el judaismo sefardi occidental”, fue gestado por quienes durante
generaciones habfan permanecido alejados de la fe judaica oficial, y vivieron
desvinculados de sus fuentes y valores. Sus fundadores retornaron el judaismo
después de una larga ruptura y un prolongado distanciamiento de sus raices y
formas de expresion.

La represion inquisitorial les negd todo acceso a los textos basicos de
la herencia judia clasica y rabinica y les impidié el conocimiento directo de la
tradicion histdrica hebrea.’

Volviendo a Cohen de Herrera, el propdsito que se concreta en esta
introduccion al libro sexto de La casa de la divinidad — esto es, la exposicion filosofica

de la visién de Ezequiel — queda desvelado en la segunda parte de dicha introduccién:

Y aunque se pudiera conseguir lo que dezimos, seguiendo la doctrina de los
Peripatéticos, y de Aristoteles su maestro, que es oy mas comun y aprobada, no quiere sino
andar con los Académicos, y con Platén su coripheo, assi porque son mas divinos y pios
que los demas philosophos, y tan llegados a las verdaderas opiniones hebraicas, que no
sin causa dixo Numenio que Platon era otro Mosseh que hablaba en lengua griega, como
tambien porque Rabenu Mosseh bar Maymon que llaman R. Mossch de Egipto, en su libro
llamado More Nebuchim, o demostrador de los dudozos, en la 3ra. parte dende el prohemio
hasta el Cap. 8 expone peripatética y doctamente la divina divisién de nuestro Propheta,
con lo que me parecio escusado repetir sus palabras, como lo es difficultozo (por no dezir
imposible) mejorar sus razones, quanto y mas que si del uno como del doctissimo maestro se
alcanga con tanta satisfaccion la exposiciéon Aristotelica, del otro como de humilde discipulo,
se consiguira qui¢as alguna noticia de la declaracién Platonica y con ella el conocimiento

6 Kaplan 1992, 78. Véase también: Kaplan 1996; Kaplan 2004.
7 Kaplan 1992, 79.
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racional y scientifico de muchas sentencias, que con poca correccién, y mudanca quedaran

Cabalisticas, y por consiguiente divinas, y ciertas.®

Resulta clato que Cohen pretende exponer a aquellos varones doctrinas
metafisicas contenidas en la obra, escrita en griego, de Aristételes y antes de €l
en Platén. No cabe pues afirmar con certeza que supieran griego los miembros
de la magio — siquiera los mas ilustrados — por lo que la elecciéon del castellano
cuando a buen seguro el grueso de la élite intelectual de aquellas congregaciones
lo conocia perfectamente y lo utilizaba en la redaccion de sus tratados teolégicos,
parece tener su tazén de ser, en efecto, en el deseo de consecucion de un amplio
aleccionamiento entre sus miembros tanto de la filosoffa platénica como de la
verdad cabalistica. ¢Por qué de ambas? Para Cohen de Herrera la filosofia era un
paso previo para la posibilidad de alcanzar y comprender los misterios de la cabala,
y hemos leido en la cita mas arriba situada que Numenio consideraba a Platén
como una suerte de Moisés que hablaba en lengua griega. Ahora bien, la gran
mayorfa de filésofos neoplaténicos que Cohen de Herrera cita tanto en Puerta del
cielo como en La casa de la divinidad — pese a que es cierto también que se refiere a
muchos otros de la antigliedad — son hombres del renacimiento, desde Marsilio
Ficino a Pico della Mirandola, desde Patrizi a Francesco Cattani da Diacetto, de
quien toma de modo literal su teotia del amot” en el libro séptimo de La casa de la
divinidad. Que la filosoffa coadyuva al conocimiento de las verdades tltimas puede
demostrarlo un célebre pasaje de La casa de la divinidad, que se halla en el cap. IX

del libro quinto, y cuyo titulo significativamente es:
En modo racional y philosophico, y con gran copia y variedad de conceptos declara

la vizion del principe de los prophetas demostrando las causalidades de la divinidad y
procecion, y orden de todos sus effectos y otras cosas.”

El texto es el siguiente:

Lo que sussede a las veloges aves, que cansadas de su sublime y estendido buelo, se

abaten a vezes, a algun verde bosque o ameno prado, en el cual descangando breve espacio,

8  Cohen de Herrera [1600-16357], 216.
9  Cattani da Diacceto 1561. Sobre este autor, véase: Fellina 2017.
10 Cohen de Herrera [1600-1635?], 186.
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recuperan o augmentan la perdida velocidad, y aliento que les conviene, para discursar como
de antes por las supremas regiones del ayre, lo que les sussede a dichas aves, me sussede a
mi agora, que cansado de las Soberanas Contemplaciones de la mistica Cabala y theologia
me inclino a los humildes discursos de la razon philosophica, y humana, recreandome en

ellos hasta que con nuevo espititu, y acresentada fuerca pueda bolver a mi sublime intento.™

Es manifiesto el interés del cabalista por yuxtaponer las grandes ocurrencias
metafisicas del sistema lurianico y los esquemas neoplaténicos, en particular la
recurrencia a ciertas nociones plotinianas y de autores de la academia antigua de
Atenas, desde Jamblico a Damascio. Pero también al Areopagita como precursor
de la teologia negativa que defiende en un libro capital de Puerta del cielo, el séptimo,
en el que se describe a En Sof desde esta perspectiva, y lo inabarcable o infinito en
si se hace nocién capital ya en una primera lectura de Puerta del cielo.”* La profusion
de autores paganos y escolasticos fue quizd una de las razones que llevaron a
Isaac Aboab da Fonseca a demorar casi en 20 afios la traduccion al hebreo de los
dos libros de cdbala de Cohen de Herrera,"” empresa para cuyo cometido parece
que el cabalista dej6 dinero en su testamento. Quiza Aboab quiso dejarse un
tiempo prudencial para que las mutilaciones que obrarfa en el texto, eliminando
capitulos enteros y sobre todo la explicacion a través de doctrinas paganas de la
verdad cabalistica, que Cohen de Herrera no tiene ningun reparo en asimilar a
la recuperacion de una filosofia perennis que tan en boga estaria en el siglo XVII,
en autores por ejemplo como Leibniz, pasaran desapercibidas. El hecho también
de que la traduccion la llevara a cabo Isaac Aboab tan solo un afio antes de la
excomunicacién de Spinoza de la comunidad hebrea de Amsterdam, podria hacer
pensar que quiza el interés que la obra de Cohen de Herrera pudo despertar en
el futuro autor de la Ethica pudo llevar a Aboab a considerar su peligrosidad tal
y como estaba escrita en la versién castellana original. Es asi que, al igual que
Spinoza, Cohen de Herrera parecia pretender una vindicacion filoséfica de la
consideracién tanto del infinito considerado en si mismo (el E# Sofen la cabalay
la substancia infinita en Spinoza resultan nociones altamente asimilables), como de

la produccion de los modos en una suerte de panenteismo que permite considerar

11 Cohen de Herrera [1600-1635?], 186.
12 Véase a este respecto: Beltran 2012.
13 Cohen de Herrera 1655.
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la posibilidad de que Spinoza encontrara en las paginas de Cohen de Herrera una
prefiguracién del acosmismo que él mismo vindicé en el libro V de la Ethica.'*

Veinte afios después de la traduccién de Isaac Aboab da Fonseca, un teésofo
protestante, Christian Knorr von Rosenroth, tradujo al latin partes de aquella,
y las incluyé en su compilacién de literatura cabalistica de todos los tiempos
Kabbala denudata (La cibala desvelada), que se publicé en Sulzbach en 1684. Varios
lustros mas tarde, en 1699. Johann Georg Wachter publicé un libro titulado Der
Spinozismus im Jiidenthumb.” En dicho texto proclama que la cdbala defiende una
suerte de panteismo y que este se halla también en las pdginas del ateo Spinoza.
Poco tiempo después, Johann Franciscus Buddeus (1667-1729) — un tedlogo
luterano a quien Scholem mostré su admiracién como intelectual y como teblogo
moderado en tiempos turbulentos — escribié un tratado en el que defiende a los
cabalistas de la acusaciéon de panteismo y disocia claramente sus especulaciones
de la filosofia de Spinoza. Wachter intent6 la refutacién de la tesis de Buddeus
en otra obra, Elucidarius cabalisticns (1700), en la que confiesa que en su primera
interpretacién de la obra de Cohen de Herrera habia incurrido en equivoco, pero
que es igualmente erréneo considerar la obra de Spinoza como la de un pantefsta
o de un ateo, pues la distincion, en Spinoza, entre Natura naturans (que setfa el Dios
creador, distanciado de su produccion, pero ni siquiera la esencia absoluta de Dios,
que es incognoscible) y Natura naturata, lo que se sigue de la esencia de Dios, puede
ser concebido como una genuina concepcién de la creacion.

La posibilidad de que el joven Spinoza estuviese expuesto a la filosofia
cabalistica que se escribia en su ciudad no puede ponerse seriamente en duda.
La biblioteca privada del filésofo contenfa dos obras cabalisticas: la edicién
veneciana de 1523 del Comentario sobre el Pentatenco del rabino del siglo XIII y uno
de los primeros cabalistas italianos, Menachem Recanati (1250-1310) y la edicién
de Basilea de 1629, que debemos a Yosef Delmedigo, del compendio Ta alumot

Hokbma (Misterios de la sabiduria), o como aparece en la librerfa de Spinoza,

14 Beltran 2016.
15 Eltitulo completo en castellano seria E/ spinogismo en el judaismo, o sobre el mundo deificado del judaisno co ordneo
Y su cdbala secreta, a Moisés Germano, conocido también como Peter Spaeth, nacido en Augsburgo — Spinogism in Judaism, or
on the Deified World of Contemporary Judaism and its Secretive Kabbalab, to Moses Germanus, Otherwise Known as Peter
Spaeth, Born in Angsburg.
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Abscondita sapientia. Este ultimo volumen contiene varios tratados cabalisticos, uno
de los cuales es una exposicién breve de la cabala luridnica escrita precisamente
por Israel Saruq, a quien Cohen de Herrera — como hemos referido — consideraba
su maestro en cuestiones cabalisticas. Otros libros en la biblioteca del fil6sofo
contienen asimismo elementos de mistica atribuidos a los “antiguos te6logos”,
como es el caso de la traduccién al castellano de los Dialoghi d’amore, de Leone
Ebreo, cuyo autor mostraba claras inclinaciones hacia la cabala.

Entre los dirigentes rabinicos de la comunidad de Amsterdam, cuyos libros
estan también en aquella biblioteca, Isaac Aboab, que se decia a sf mismo, pese a su
tendenciosa traduccion de las obras, discipulo de Cohen de Herrera, o Menasseh
ben Israel, cuya obra capital, E/ conciliador, estaba acompafiada por un imprimatur
en el que Cohen de Herrera se define a si mismo como filésofo, tedlogo y cabalista.
Tanto Aboab como Menasseh ben Israel predicaron con frecuencia en la sinagoga
portuguesa a la que Spinoza asistié de pequefio y hay que admitir, con Scholem, que
los libros de Cohen de Herrera estaban entre las composiciones mas importantes
escritas y publicadas posteriormente en su versién hebrea en los Paises Bajos en
tiempos del filésofo. Ello hace altamente probable que Spinoza pudiera tener
acceso a alguno de los manuscritos castellanos de la obra (independientemente
de que la comparacién de contenido haya permitido probar recientemente la
influencia directa del cabalista sobre Spinoza).'®

Queremos dedicar ahora las siguientes lineas a dar cuenta de la importancia
de Puerta del cielo en la historia de la cabala, ya que con esta obra se introdujo la
concepcién metaforica o intelectualista de la mistica judia, como apuntibamos
al principio. Hemos elegido algunos pasajes que pueden demostrar esta tesis ya

vindicada por Altmann y por Yosha, entre otros.

16 Creemos que en nuestro libro de 2016 hemos contribuido a esa comprobacion a través, justamente, del
método del cotejo de textos.
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Puerta del cielo. La cabala metaférica en el barroco.

En un articulo capital sobre Puerta del cielo, Alexander Altmann describia su
cabala como metaférica o intelectual, y al hacer semejantes ambas consideraciones
sugerfa el abandono que iba a perpetrar Cohen de Herrera de los aspectos
mitolégicos de la cabala anterior en la que se hallan las fuentes de la obra, la de Isaac
Luria, en aras de la argumentacion filoséfica. En la contemplacion de la forja de
los mundos por parte del cabalista de Safed, el autor de Puerta del cielo concibié que
el proceso que Luria habifa desplegado cabia entenderlo como una gran metafora.
Yosha, traductor al hebreo de Puerta del cielo y del otro texto cabalistico de Cohen
de Herrera, La casa de la divinidad," entendié asimismo que Cohen de Herrera fue
el iniciador de la cabala metaférica al pretender que el intelecto no podia concebir
el devenir de los mundos postulado por Luria sino como irreal, el entero universo
como apatiencia de alteridad. Tanto en su libro Mito y metdfora como en articulos
posteriores, Yosha pugné por explicar lo que conlleva esta aportaciéon de Cohen
de Herrera a la cabala, y sefiala la perceptible deuda del autor con los filésofos del
renacimiento italiano que cita iteradamente en su obra. Entre ellos, Ficino, pero
asimismo Pico della Mirandola, y autores considerados a veces por la historiografia
del neoplatonismo como de segundo orden, tales como Patrizi, Camilo, y otros,
aventurando que la querencia por la metafora que Cohen de Herrera demuestra
pudo tener su origen también en la predilecciéon de estos autores por la metafora
también desde un punto de vista literario.

Y en efecto, si nos demoramos en las obras de aquellos autores, la inclinacién
por las metaforas resulta notoria. Seflala Yosha, por ejemplo, que la metafora
que identifica a Dios con el sol se halla presente en textos capitales de Ficino
También la que lo concibe como un circulo, que se remonta a Nicolas de Cusa,
pero que asimismo se halla en numerosos textos de pensadores y exégetas judios
que escribieron en Italia a inicios del XVI, y que curiosamente Cohen de Herrera
se resiste a nombrar, autores conocedores también de la cébala, especialmente la

zoharica,"™ como Judah Moscato y Yohanan Alemanno.

17 Cohen de Herrera 2002.
18 Se trata de autores que escribieron su obra durante los afios y en la misma geografia espiritual en la que,
en ciertas ciudades de Italia, se procedi6 a la publicacién por vez primera de textos capitales de la cabala
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Sin embargo, las metaforas que sirven para poder acceder visualmente o
por medio de otros sentidos a la naturaleza de Dios y su relacién con lo creado
son de una envergadura y naturaleza del todo diferente a las que Cohen de Herrera
introduce en su obra. Lo importante es que al considerar como una gran metafora el
entero proceso de emanacién de los mundos y atin con anterioridad, la explicacién
de por qué el Infinito E# Sof habria decidido o se habria impulsado a contraerse
para dejar espacio a los mundos emanados, como también la consideracién de
esa misma contracciéon pueden probar que lo que Cohen de Herrera vindica es la
consideracién del entero universo como una gran metafora, en el mismo sentido
en que grandes escritores del barroco lo concibieron como un gran teatro o una
gran representacion sin entidad ontolégica que sustentara ese mismo artificio.
Lo anterior equivale a postular que Cohen de Herrera era acosmista, pensd que
el cosmos no existe sino como una expresion no entitativa que Dios sin embargo
produce en vistas a introducir la alteridad, una alteridad que El mismo necesitaria
con el fin de conseguir un digno reconocimiento, ajeno a su infinitud, de su
perfeccion, por parte de su metaférica creacion.

A continuacién, damos a conocer algunos pasajes en los que se afirma
explicitamente que el proceso descrito es metaférico, o bien se recurre a la
utilizacién de adverbios que advierten, justamente, de que el proceso no se da en

realidad, sino que es como si casi tuviera lugar:

Con que me parece que es tiempo para que refiramos lo que el divino R. Isaac
de Luria asquenazi, nuestro maestro, recibi6 y entregd a sus discipulos, en particular a los
doctisimos Rabi Hayyim Vital y Rabi Israel Saruq, que estan en descanso, de cuyos escritos
y relationes he dicho, digo, y diré todo lo que en esta materia traté, trato y trataré; y es que
En Sof, la Causa Primera, produjo a Adan Qadmén, su inmediato y perfectisimo efecto,
determinando su infinita eficacia o potencia, y causando determinado ser y efecto, y como
el Rab metaféricamente dice, haciendo simsum, o encogiendo y estrechando su infinita luz,
que se extendfa sin algin limite o término, y dejando en medio de ella un espacio, lugar, o
casi vacio, mas no sin algun rastro, impresion, o estampa de su precedente, y en si remotada

y encogida luz."

hispanica de la Edad Media, y patticularmente del Zohar. Los sermones de Moscato han sido publicados
recientemente, en cuatro volimenes, editados por Gianfranco Mileti y Giuseppe Veltri; véase: Moscato
2010; Moscato 2011; Moscato 2014; Moscato 2015. Sobre la influencia de Alemanno sobre Pico della
Mirandola — de quien fue preceptor y profesor de hebreo — véase: Novak 1982; y también Lelli 2000.

19 Cohen de Herrera 2015, 297.
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Nuestra explicaciéon del fragmento: como leemos, hablar del simsum
o contraccion de En Sof es expresarse metaféricamente, esto es, en realidad la
contraccién no se produce, sino que, para entender la eventualidad de la creacién,

tenemos que pensar la posibilidad de un espacio que casi se deja vacio.

La Causa Primera comunicé a sus efectos lo que es y tiene, mas no del modo que es
y en si lo tiene, antes como si se encogiera, multiplicindose y limitindose en ellos, y en su

respecto los produjo, multiples y limitados.”

Nuestra explicacién del fragmento: de nuevo, parece que debemos entender
que no se encoge, sino que es como si se encogiera, se nos induce a interpretar
que el proceso no tiene lugar en realidad en esa forma, sino metaféricamente en

esa forma.

Con que se puede concluir que, como la Causa Primera es todas las cosas en modo
incausado e infinito, asi las mismas cosas que de ella en todo dependen son dicha Causa, mas
en modo causado y finito, y como dice nuestro preceptor y maestro, en simsum o contraccion,
mediante el cual comunicé E# Sof, la Causa Primera, fuera de si, mas no apartado de si, lo

que era y tenfa en si, mas no del modo que era y lo tenfa en si.*!

La aparente paradoja que conlleva la realizacién del mundo fuera de si, o
comunicar fuera de si, pero no apartado de si, apunta también a que el proceso no

se produce en realidad, sino que es metaférico.

Pero siendo la Causa Primera verdaderamente infinita, como en otra parte se
ha probado, es menester que para casi determinarse y limitarse en si, haya alguna como
diferencia y apartamiento de si, saliendo (segun el modo de nuestro entendimiento) casi
por movimiento, de sf a otro fuera de si (aunque realmente en si misma, y lo mismo que ella
misma), y en resolucion, de infinito a finito, porque ella, y todo lo que en ella consideramos,
es ella misma, como ya se dijo, y la misma pura infinidad y sencillez. Y ese casi salir de sf,
que es infinita, a otro que es y conviene que sea finito, es el Sa afua ‘y casi movimiento con
que (aunque en si, y totalmente lo mismo que ella propia) parece que difiere de si, y casi
se encamina y tiene a otro, se proporciona y acomoda a ¢él, es a saber, infinito a finito, e

incausado a efecto.”?

20 Cohen de Herrera 2015, 289.
21 Cohen de Herrera 2015, 290.
22 Cohen de Herrera 2015, 291.
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Este fragmento es muy importante, pues explica cémo Dios pudo querer,
aun siendo infinito y perfecto en si mismo, realizar un movimiento que serfa la
accion de crear o producir el mundo. Cohen de Herrera lo explica interpretando
la nocién de §‘asu ‘a, que no es un movimiento real, sino un casi movimiento que
permite entender que en el seno de Dios se produce, metaféricamente, la acciéon

que conduce a la creacion de la alteridad.

No el infinito en cuanto infinito, sino una finita casi porcién suya, resulta el
metaférico movimiento con que el ilimitado parece que se limita, y saliendo de si a otros,
produce de su infinidad finitos efectos, quedando siempre la rafz de los finitos, multiplicados
y movibles efectos en su infinita, sencillisima e inmévil Causa, con la finita, multiple y vatia

relacién que hemos dicho. %

En este fragmento se dice abiertamente que el movimiento es, en efecto,
metaférico. La creacién del mundo no se produce. Por ende, se aboga abiertamente
por el acosmismo. El cosmos no existe y en realidad el ilimitado no se limita,
aunque es como si casi lo hiciera. El mundo, por tanto, es una gran metafora.
Como decfamos, las metaforas preferidas por Cohen de Herrera le alejan del
universo renacentista y le sitian plenamente en el barroco, donde metaforas
como las del Theatrum mundi, tanto en tedricos como en literatos como Calderon
o sus coetaneos en el teatro barroco aleman, introdujeron en la caracterizacion
de la atmosfera de los tiempos las nociones capitales de artificiosidad y alegoria,

entendidas como creaciones de un nuevo tiempo.

Peculiaridades de La casa de Ia divinidad en su condicién
de texto relegado

Queremos finalmente dar cuenta de la importancia de la obra mas ignorada
de Cohen de Herrera, La casa de la divinidad, a cuya transcripcion y edicién
anotada nos estamos dedicando en la actualidad en el marco de un proyecto de
investigacion los autores de este trabajo, que cabe entender de algin modo como

una introduccién anticipada de la publicacién de aquella.

23 Cohen de Herrera 2015, 292.
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La bibliografia sobre la obra de Abraham Cohen de Herrera no es copiosa,™
pero casi en su totalidad, la escrita hasta el momento se dedica a examinar la
exposicién de la cdbala que se despliega en las péaginas de su texto capital,
Puerta del cielo, relegando, la mayorfa de estudiosos, el otro texto que nos dejé
sobre los misterios cabalisticos, Ia casa de la divinidad. Por lo demas, entre los
articulos dedicados a desentrafiar el posible legado converso sobre los conceptos
y consideraciones ontolégicas que pueblan su intrincado sistema de mundos,
heredado, como el mismo autor confiesa, de Isaac Lutia, cabe destacar que segiin
Aaron W. Hughes “Herrera sigue a un gran numero de pensadores judios del

Renacimiento Italiano”,* en lo relativo a una cuestion capital:

Me centraré ahora en mostrar cémo la tradicién filoséfica judia que le antecedié
permitié a Herrera repensar ciertos principios cabalisticos. Quiero examinar las conexiones
tanto textuales como filoséficas entre Herrera y uno de los primeros y mas importantes
filésofos judios del Renacimiento Italiano: Yehuda Abravanel . . . conocido también como
Leén Hebreo. Y en concreto me dedicaré a un solo aspecto particular de esta relacién, la

nocion asi lamada circulo degli amori®

Dedica Hughes, en efecto, sus esfuerzos a la demostracion de que el circulo
del amor, tal como este es descrito en el tercero de los Didlogos de amor, de Ledn
Hebreo, influy6 en la consideracioén del circulo que se halla en el dnico de los
textos de Cohen de Herrera que examina, Puerta del cielo.

Queremos, a nuestra vez, dedicar el presente trabajo a probar que el influjo
postulado por Hughes pudo en efecto darse, pero lo hizo sobre la otra obra
cabalistica de Cohen de Herrera, La casa de la divinidad, en la cual encontramos

algunos paralelismos destacables con las consideraciones no solo de hebreo,

24 Tampoco la dedicada a sus obras que tratan cuestiones propiamente filosoficas, como el Epitome y compendio de
la logica o dialéctica'y el Libro de deffinitiones, editados en un solo volumen por Giuseppa Saccaro del Buffa en 2002.

25 Rabbi Isaan de Luria, Ari (el Le6n) (1534-1572), asquenazi, nacié en Jerusalén, pero tras un accidentado
periplo vital, recalé en Safed entre 1569 y 1570. En solo dos afios, introdujo novedosas nociones en la
céabala, aspectos acerca del origen de la emanacion, como el del simsum, contraccion o repliegue del Infinito
mediante el cual deja un lugar vacio para emanar los mundos — el concepto, con todo, se encontraba ya
en los escritos rabinicos, con otra significacién —, o el de la rotura de los vasos, como asimismo el de la
restauracion de las caras, innovaciones que sin duda estan relacionadas con las visiones que tuvo en los
afios que dedicé al estudio del Zohar. Algunos de los que se autoproclamaron discipulos de Luria, como
Israel Saruq, introdujeron un sincretismo entre cabala y filosoffa que influyé grandemente en Herrera. Huss
escribié un articulo capital para el entendimiento de los diversos grados de conjuncion entre ambas materias.

26 Hughes 2008, 462.

27 Hughes 2008, 462.
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sino de los filosofos del amor del Renacimiento italiano, en el 4mbito cristiano.
Como decfamos, esta obra de Cohen de Herrera no ha sido examinada, ni siquiera
descrita, por la mayorfa de estudiosos. Entre los pocos que sf lo hicieron, Yosha

dedica unas pocas lineas a definirla:

La casa de la divinidad trata con la ontologia lurianica en un orden ascendente,
desde el mundo de fabrica, terrenal (‘4siy ‘a) a través del mundo angélico de la Formacién
(Yesird) hasta el mundo glorioso de la Creacién (Beria’d). La casa de la divinidad, dividida
en siete libros recordando las siete puertas de la santidad, trata también de la psicologia
lurianica y de la doctrina de la profecia, examinando antagénicas doctrinas . . . La obra
concluye con el mundo de los Intelectos de acuerdo con autoridades escolasticas y
renacentistas en un intento de conseguir la concordancia entre estas y el pensamiento

cabalistico (que vindica).?®

Décadas antes, Melnick argiifa que La casa de la divinidad era un tratado de

angelologia y pneumatologia.” Krabbenhoft, en su tesis doctoral sobre el cabalista,

escribia que:

En La casa de la Divinidad las complejidades de las doctrinas luridnicas se hermana
con la arcana estructura del misticismo Merkabah, y en elemento platénico es relegado a una
importancia secundaria.

La casa de la Divinidad refleja un estadio anterior de la cabala, pero Puerta del cielo toma
al Zobar como un punto iniciatico para considerar también las tenencias platonizantes de la
cabala lurianica, y el platonismo renacentista de autores como Marsilio Ficino, Pico, Leon
Hebreo, Patrizzi y otros.*

Trataremos de probar aqui que la impronta de los neoplaténicos que cita

Krabbenhoft se halla por igual en La casa de la divinidad, que ademas cabe que se

escribiera al mismo tiempo que Puerta del cielo, pues en ambas obras se cita la otra

como si estuviera ya concluida. En cualquier caso, en paginas ulteriores de aquel

incipiente trabajo, el estudioso relega el examen de aquella obra, y laignora al avanzar

su estudio en torno a ciertos autores de la literatura ascética hispana que parece

considerar que pudieron estar en el origen de algunas consideraciones de Cohen de

Herrera, por cuanto se demora en los textos de aquellos, y al reconocer la influencia

28 Yosha 2001, 114.
29 Melnick 1981.
30 Krabbenhoft 1985, 18.
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de Pico, Hebreo y otros, parece introducir también, con su directa atencién hacia
ellos, la probable de autores como Osuna, Laredo o Diego de Estella.

Inicia Krabbenhoft su estudio sefialando la diferencia entre la cosmovisioén
de los conversos y la cabala en particular. Cabe decir que en La casa de la divinidad
se hallan consideraciones acerca de, por ejemplo, la lumbre, no tan técnicas desde
la perspectiva de la emanacion cabalistica, que podrian hacer sospechar que aquel
influjo — el de la espiritualidad espafiola sobre la cdbala de Cohen de Herrera —
tuvo lugar, pero en ningun caso lo que se mantiene sobre tal nocién en Puerta del
cielo podria concebirse como proximo a como ella se describe en textos capitales
de escritores conversos, desde Juan de Cazalla a Juan de la Cruz. También en
La casa de la divinidad hallamos aproximaciones a cuestiones preteridas o muy
tangencialmente rozadas en Puerta del cielo. Asi, por ejemplo, la de vision profética,
o las de hado y providencia.

En efecto, en el inicio del libro cuarto de Ia casa de la divinidad, al tratar de
las visiones proféticas — “como uno de los principales temas de este tratado™
— Cohen de Herrera recuerda que en libros precedentes le parecié conveniente
“declarar” que “son la propia profecia, pero también la inspiracion, la iluminacion,
y la manifestacién divinas, y a qué potencia del alma afectan y se comunican”. Apela
a la raz6n natural, en el libro cuarto, para indagar sobre la materia, como hicieron
filésofos de siglos anteriores, y también los te6logos escolasticos cristianos, pero
se demorara, asimismo, en “la sentencia de Rabi Joseph Albo,” que a mi patrecer
entre los Philosophantes Theologos hebreos, es el que trato deste sujeto mas
copiosa y ordenadamente”.”

Finalmente, desvelara lo que ensefian a tal respecto “los divinos maestros,
los sabios del Talmud y Zohar, expuestos por el sol y la luna de la mistica cabala”
para llegar finalmente a Isaac Luria y Moisés Cordovero, quienes forjaron la que
Cohen de Herrera llama “doctrina de nuestros tiempos”.

De acuerdo con Cohen de Herrera, los platénicos arguyeron que tres grados

de cosas pertenecen al dnima racional y humana; y estos son, la providencia, el

31 Cohen de Herrera [1600-16357], 126.
32 Albo 1929-1946.
33 Cohen de Herrera [1600-1635?], 126.
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hado y la naturaleza, “de que la providencia es la encadenada orden de los puros
entendimientos, como el hado la de las animas, y la naturaleza la de los cuerpos”.**

Segun el esquema — por ahora lo llamaremos ontolégico — de La casa de la
divinidad, por debajo de la causa primera estan situados los puros entendimientos,
que se hallan apartados de la materia, y descienden a las racionales animas. Estos
entendimientos configuran un “longo y bien ordenado ejéreito” que recibe la luz de
su causa, llena de todas las ideas (y, por ende, de todas las cosas) y que forma, por la
misma razén, un “petfecto intelectual mundo, el que llamamos de la providencia”.”®

A estos entendimientos, las animas racionales, asi la del mundo, como la de
los orbes, estrellas, demonios, y hombres, que estan sujetos a la providencia, pero
que ademas poseen una fuerza vivifica que rige el cuerpo, y mueve el cuerpo y en
¢l se sustenta, y esta orden es la que llaman del hado.

A la que sucede la de la naturaleza, que es una deposicién o tentacioén vital
y eficaz, que la virtud vivifica del alma coliga a su propio cuerpo, como sombra
o estampa.

De tal modo estan vinculados todos los mundos:

. .. que empecando de su cabeca, que es la causa primera con ordenada y
continua sussecion proceden comunicando los superiores a los mas baxos, los rayos de su
conocimiento, y efficagia, con que unos a otros se entienden, y aman, y no solamente de alto
abaxo, mas también de baxo a alto, y de un extremo a otro, por los medios van y vienen las
inteligibles centellas, y se participan de unos astros, con aquella alterna, y trocada conjuncién,
y comunicacion de lumbres, que llamamos providencia, y lo que en ella sussede, sucede
también en el orden del hado, en que las particulares imdgenes de las particulares animas se
ajuntan proximamente a la universal imagen de la anima de su esphera, y todas imdgenes de
todas las animas de todas las espheras, se unen finalmente a la universalissima imagen de la

anima universalissima y ptimera.™

De manera que “conspiran” — dice Cohen de Herrera — y unidas entre si y
consigo, hacen descender las simientes y las fuerzas de la primera hasta las postreras,
y de allf se levantan y vuelven a recurrir el camino hacia la superior, inversamente,

por los intermedios, hasta la primera, “y esta conspiracién, infusién y reverberacion

34 Cohen de Herrera [1600-16357], 127.
35 Cohen de Herrera [1600-16357], 127.
36 Cohen de Herrera [1600-1635?], 127-128.
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de simientes es lo que propiamente se llama hado”, como el orden de los cuerpos, o
la unién de las esferas, empezando de la primera hasta la Gltima, recibiendo las partes
de sus todos las afecciones, calidades, y movimientos que participan.

Asi, tenemos que el 4nima racional y humana, por su supetrior fuerza, que es
el entendimiento, se une con los separados, y es de la orden de la providencia, se
junta, por su parte infinita con que gobierna al cuerpo, a las imagenes de las almas
superiores, y es de la orden del hado, y por la naturaleza de su cuerpo, se concilia
con las naturalezas de los cuerpos del mundo, de modo que se halla coligada a
los tres 6rdenes, al de la providencia, al del hado, y al natural, que en si abarcan la
universal maquina del mundo.

El alcance o aproximacién a lo sublime le viene al alma por el orden de
la providencia. Vale decir que esta aproximaciéon se la debe a que Dios, en su
gobierno del mundo, ha regido y ordenado que fuese posible. Cuando el alma se
deja llevar, en cambio, por el “Impetu de la imagen”, habita en el dominio del hado;
y cuando se ve arrastrada de los sentidos, ofuscada y perturbada, se sume en la
naturaleza corporal, degradandose.

Ocurre con frecuencia que la mediana potencia de nuestra razén, “divertida
de lo sublimes”, se distrae a sus propios conocimientos, que son los inferiores y no
advertimos la influencia de las almas superiores sobre la nuestra, porque nuestra
mediana fuerza nos inclina a otra parte.

Apelando a Marsilio Ficino, en el libro décimo tercero de su Theologia
Platénica” Cohen de Herrera discurre que en el suefio podemos recibir el influjo
de las superiores fuerzas, porque el anima, en él, se recoge en si, “y no se ocupa
en sentir las corpéreas calidades, ni en regir o mover los miembros, ni menos en
tratar los exteriores negocios”.* En el sueflo instituye la racional dnima asi su vida,
y toda se convierte a la divinidad, deseando y esperando su infalible luz e influjo.
Con la vacacién del sueflo, advierte y conoce los superiores influjos, alcanzando
muchos secretos de la orden de la providencia y de su causa. A la razén, que en
vigilia pugna por saber la operacién y asiento de la causa primera: “se le aparece

en suefio una luz infinita e incorpérea, que estando toda en cualquier lugar, y toda

37 Ficino 1965.
38 Cohen de Herrera [1600-1635?], 132.
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en si misma, se ve a si sin ojos, y en si a todas las cosas, que sin tener nada en si
distinto, de si en si contiene”.

Concluye Cohen de Herrera:

Esta es la opinién Platonica ingenioza, elegante, y docta, y muy conforme a la verdad
cabalistica En que es de notar que la orden de la providencia corresponde a la Beriah o
mundo de la Silla de la glotia, con las MAW [#esamof] o animas divinas que dellos proceden,
el orden del hado al mundo de la 777X [yesirab] y angélico con los MM [rupwf] o racionales
espiritus que del dependen, como la orden de la naturaleza es a proporcionado en alguna
manera al mundo de la hassiah, y corporeo, y a las MnW3 [nesamoi], y corporales animas que

le son proprias.*

En el orden de la providencia habitan luces inteligibles, formas, e ideas. Y las
simientes y fuerzas de la orden del hado corresponden a las sefirot que participa el
mundo de la Yetsird y angélico.

Pero cabra indagar por qué Cohen de Herrera habia sentenciado que
quien mas se acerco a su opinién en esta materia fue Yosef Albo, sabio espafiol
y habitante en Soria, que, en el capitulo décimo de su Libro de las raices de la ey,
distingue el conocimiento humano en cuatro sucesivos grados. El primero, el
sensible. El segundo serd el de la imaginacién o fantasfa, “que en ausencia de
los sensible los percibe”. El tercero es la razén o entendimiento, que conoce los
universales “con que causa las ciencias y habitos, y actos del entendimiento, ya
sea morales 0 matematicos — metafisicos o divinos — que es el género cuarto de
conocimiento y ultimo y mas perfecto al que llega naturalmente”. Pero sucede a
este uno supetiot, que es el conocimiento sobrenatural, y de fuera recibido, el de
los que alcanzan y hablan lo que ni por invencién propia ni por ajena disciplina han
percibido, e incluso ignorar el medio por el cual le vienen al pensamiento y lengua
lo que Cohen de Herrera llama “los excelentes preceptos que dicen o escriben”,
con palabras y versos tan armoniosos, que se admiran no solo los que oyen, sino
ellos mismos. Un grado al que el cabalista llama el de los inspirados de espiritu de
santidad, y enumera entre ellos a Job, David y Salomén. Pero ain hay otro final, el

sexto grado de conocimiento humano, que es el segundo de los sobrenaturales, y

39 Cohen de Herrera [1600-16357], 132.
40 Cohen de Herrera [1600-16357], 133.
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es la profecia, que define como influencia y lumbre que influye la causa primera en
la potencia racional del hombre, que descubre y manifiesta por medio de angeles (y a
veces sin ellos), estas cosas, y aquellos cuentos y sucesos que el hombre no puede
alcanzar por si mismo. Una influencia que la causa primera comunica para que el
humano se enderece y encamine a €l o a otros, por los medios de la perfeccion a
la felicidad. La predominacién de la razén sobre la fantasia predispone a recibir
aquella lumbre, una lumbre que no se recibe, sin embargo, sin temor y espanto, y
con quebranto y flaqueza del cuerpo, y de sus fuerzas naturales, y por medio de
sus visiones del suefio, que es el primer y menos perfecto grado de la profecia. El
segundo, cuando las fuerzas de la razén y fantasfa son poderosas e intensas, y se
les influye la luz profética, con imagenes y representaciones no en suefios, sino en
parabolas y enigmas, como los caballos y montes de Zacarias, o la olla encendida
y vara de almendro de Jeremias. La visién de los caballos* que ensefia la forma
misericordiosa en que Dios tratard a Jerusalén, y profetiza que el monte de los
olivos se hendira por el medio de otiente a occidente, formando un enorme valle,
y la mitad del monte se apartara hacia el norte y la otra mitad hacia el sur. Por su
parte, en Jeremias los dos simbolos de la olla hirviendo y la vara de almendro se
encuentran en la apertura de los oraculos.

El tercero, cuando la potencia racional es tan potente sobre la fantasia que
la sujeta bajo su imperio, y no la deja imaginar ni figurar imagenes falsas, sino
verdades claras, como se ve en Ezequiel, al que se le representaron las verdades de
la cuadriga soberana.

Mas alla, un cuarto grado que se representa divinos objetos y soberanas
voces que le manifiestan los misterios de la divinidad y los futuros sucesos de
los hombres. Este supremo grado lo alcanzé Moisés, quien mird y en el espejo
luciente. Rabi Yehuda — relata Cohen de Herrera — adujo que los profetas vefan
por medio de nueve espejos segtin lo que esta escrito (vio por medio, o por dentro
de espejo, en visién, y no en enigma). Un espejo turbio, impuro, no limpio. Pero
Moisés vio por medio de espejo resplandeciente, nitido, y puro, como esta escrito:
y semejanza de Tetragramaton. Este espejo luciente es Tiferet, que une en si las

seis sefirot de la fabrica.

41 Zacarfas 1:7-17.
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En el texto biblico, la recurrencia al suefio, para desvelar en €l la profecia,
tiene un pasaje canénico en Numeros 22:6: “El dijo: oid mis palabras. Si entre
vosotros hay profetas, yo, el Sefior, me manifestaré a ¢l en visiéon. Hablaré con él en
suefios.”** También Numeros 24:16 se refiere al que ve la visién del Todopoderoso,
caido, con los ojos descubiertos.

También Joel 2:28: “Y sucedera que después de este, derramaré mi espititu
sobre toda carne, y vuestros hijos, y vuestras hijas profetizaran, vuestros ancianos
soflaran suefios, vuestros jovenes veran visiones.” En Oseas 12:10, dice haber Dios
hablado a los profetas, y multiplicado las visiones y en Isafas 21:2 se refiere un valle
de la visién. En Ezequiel 8:3, el profeta afirma haber sido llevado a Jerusalén,
cuando el espiritu le eleva entre la tierra y el cielo, “en visiones de Dios”.

Las definiciones de providencia y hado en La casa de la divinidad son en
extremo enigmaticas. No pueden rastrearse en la cdbala neoplaténica medieval,
ni tampoco en la de Safed. Cabria rastrear esta diferenciacion en el pensamiento
medieval, pero alguna prefiguracién de la misma se halla, de manera sorprendente,
en textos de la mistica catdlica del siglo de oro. No obstante, tanto la providencia
como el hado que describe Cohen de Herrera se alinean con la predileccion judia
por la caracterizacién de la coligacién de lo creado en tanto que acontecimiento,
historia, y no como ontologfa, si queremos concebir la providencia como la unién
de entendimientos inteligibles, dejamos de lado su constitucién para referir su
accion, esto es, la providencia es la accion de las ideas sobre la historia.

Que los judios no tienen raices en el espacio explica el significado metafisico
del exilio en la cabala de Luria, a la que Cohen de Herrera recurre de manera
constante en La casa de la divinidad. Las raices del judio estan en el tiempo, su
fundamento es la tradicion, la tierra de acogida de los judios es la propia historia.
Siendo asi, la afinidad del pueblo judio por las metaforas temporales, pese a lo
arraigado de ciertos aspectos visuales en la cdbala, dan cuenta del modo en que los
judios viven en el reino del tiempo antes que en el del espacio. Pero el mundo como
tiempo no es susceptible de verse separado en una pluralidad de dimensiones. Es
lineas, procede del pasado, se conduce al futuro y tiene como unién una potencia, la

del propio devenir. La concepcién temporal aboca con comodidad al monoteismo.

42 Se cita por la edicién de 1960 de la Biblia Reina-Valera.
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Como apuntiabamos, el paradigma espacial, por su parte, se halla coligado
a un sentido visual de la realidad. Los seres de la creacién la interpretan y
perciben a través de los ojos, pero también la relacién con el reino de lo divino
se conceptualiza y articula en términos espaciales. Este paradigma espacial es
lo que define la diferenciacién esencial entre el cristianismo y el judaismo, pues
permite que la caracterizaciéon que se da en una y otra religion de la relacion entre
la trascendencia divina y el mundo inmanente sean antagénicas. El cristianismo
concibe la trascendencia como ser, podria decirse, como una superioridad espacial
que se hallarfa por encima de los inmanentes. La relacion entre trascendencia e
inmanencia se concibe sobre el paraimetro, aunque no en la forma efectiva, de las
relaciones espaciales. Las dos — trascendencia e inmanencia — deberfan hallarse,
asi, en dos espacios diferentes, ser adyacentes la una a la otra, de modo que el
mundo de la inmanencia se halla dividido en dos esferas, una que se identifica
con la trascendencia y asi pierde su cardcter inmanente en todo, cuando ocurre la
irrupcion de la trascendencia en el mundo a través, por ejemplo, de la encarnacién.

El judafsmo, inversamente, no tecurre a un paradigma espacial para
conceptualizar la relacién entre Dios y el mundo. Al contrario, utiliza la idea de la
voluntad para explicar esta relacién. La voluntad concebida en si misma no puede
ser caracterizada en términos espaciales. En consecuencia, cuando Dios comunica
su voluntad a los humanos, y a su creacién en general, ello ocurre en términos de
ley o halaka, y esta es la que instituye el vinculo entre trascendente e inmanente.
Asi, el judafsmo puede mantener a Dios absolutamente separado y diferente del
mundo, y aun asi propugnar la consistencia de una ocupacion ética de Aquel por
su creacién. El Dios de Israel es absolutamente diferente del mundo, pero este le
concierne absolutamente.

Desde la perspectiva del paradigma espacial, la nocién de una deidad
incorporea, indefinible, sin esencia, indeterminada, serfa impensable. A los
israelitas que huyeron de Egipto les resulté dificil abandonar por completo aquel
paradigma, por el cual el sol-deidad dominaba el espacio inmanente de los egipcios,
y es en funcién de esta deficiencia por la que incluso la teofania experimentada
por los israelitas en el monte Sinaf es descrita como habiendo tenido lugar debido

a la influencia poderosa de la imaginacién. Sin embargo, el texto biblico deja claro
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que la revelacion era enteramente aural. Asi, en Deuteronomio 4:11-12: “y os
acercasteis y os pusisteis al pie del monte; y el monte ardia en fuego hasta en
medio de los cielos con tinieblas, nube y oscuridad y hablé Jehova con vosotros de
en medio del fuego; oisteis la voz de sus palabras, mas a excepcién de oir la voz,
ninguna figura visteis”. También en Deuteronomio 4:36: “Desde los cielos te hizo
oir su voz, para ensefiarte; y sobre la tierra te mostré su gran fuego, y has oido sus
palabras de en medio del fuego.”

La insistencia en la revelacién aural se acompafia por admoniciones
recurrentes contra cualquier intento de simbolizar lo divino por medio de
representacion visual.

Heschel escribi6, famosamente, que “apreciamos las cosas que se despliegan
en el reino del espacio. La verdad, sin embargo, es que aquello genuinamente
precioso se halla en el reino del tiempo antes que en el espacial”.* El judaismo
se caracteriza por desafiar la dominacién del paradigma espacial en la forja de
las creencias y valores humanos. Aunque se apropia de aquello que parece tener
algin valor intrinseco en el paradigma espacial para incorporarlo al que Sicker

llama “paradigma profético”,* enfatiza la dimensién temporal del encuentro entre

Dios y el hombre. De nuevo Heschel®

sentencia que los paganos exaltan objetos
sagrados, los profetas enfatizan la sacralidad de las acciones, y, de hecho, Dios se
manifiesta en acontecimientos antes que en cosas, y estos acontecimientos no se
concretan o localizan en cosas. Se trata de momentos sagrados antes que lugares
sagrados. Esto parece contradecitlo la sacralidad del arca, del tabernaculo, pero no
se trata de sacralidad en un sentido puro.

La Biblia describe un mundo en la dimensién temporal. Presta atencion a
las generaciones, a lo que sucede, antes que a pueblos o a cosas. La santificacion del
tiempo tiene su contrapartida en la concepciéon de Dios como una pura eternidad,
sin esencia ontoldgica, que es como habra que concebir el E# Sofde la cabala tanto

como la substancia de Spinoza. Dios es un Dios que petsiste en la eternidad, y lo

importante para captar la nocién de profecia, es que esta solo puede concebirse

43 Heschel 1966, 13.
44 Sicker 2001.
45 Heschel 1973.
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propiamente como una irrupcion en el tiempo, una informacion privilegiada sobre
nuestra existencia temporal, y asi, permite percibir el universo y el lugar del hombre
en ¢l de una manera diversa.

A diferencia de los pensadores judios influidos por los griegos, como Ibn
Gabirol, Maiménides, Gersonides, Jonah Gerondi* declaré que el oido es mas
valioso que el resto de 6rganos, también Paquda*” — segtn se lee en el Sefer Torot
ha-Nefesh a él atribuido — y Bayha ben Asher* consideraron la superioridad de
lo acustico sobre lo visual. Joseph Jabez* llegé a argliir que “la vida del espiritu
depende del sentido acustico”.

Queremos concluir, as{ pues, que el acosmismo que permea la cdbala de
Cohen de Herrera no puede considerarse como una extravagante ocurrencia
filosofica fruto de sus lecturas de la filosofia y la cabala cristiana del Renacimiento,
sino que el desencanto por el paradigma espacial y la percepcion de su insignificancia
se hallan insitas en la naturaleza misma de la consideracion de los parametros en los

que las criaturas humanas actuamos y somos, a lo largo de siglos de tradicion judia.

46 Gerondi [1180-1263] 1988.

47 Paquda 1896. En estilo y contenido, este libro tiene semejanzas con el Hovot Halevavot del mismo Paquda,
pero hay todavia dudas acerca de su autoria. Fue hallado como manuscrito escrito en arabe, poco antes de la
traduccién al hebreo de Broyde. Véase, a propdsito de la obra, Stitskin 1971.

48 Asher 1970; Tohar 2015.

49 Jabez 1880, 143. Sobre este autor, véase: Robinson 1982.
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A ATRACCAO DO BRASIL HOLANDES:
Uma nova didspora dos judeus do Velho Mundo

José Alberto R. Silva Tavim

Centro de Histéria, Faculdade de Letras, Universidade de Lisboa

Introdugao

A conquista e o dominio do Pernambuco pela Republica Holandesa (1630-
-1654) levaram a um fluxo consideravel de judeus de todos os estratos sociais,
pertencentes a comunidade portuguesa de Amesterddo, para um territério onde
gozavam de mais direitos do que no Velho Mundo.

De facto, na nova colénia, os judeus desfrutavam de direitos que nio
gozavam em Amesterddo, como vender a varejo, ser licitantes ou vendedores
ambulantes; além de também poderem participar da defesa do territério! ou
adquirir planta¢des.”

Certamente que nesta politica de “abertura” das autoridades holandesas
esta subjacente a necessidade de povoar a colénia com uma populagio que
¢ reconhecidamente “fiel”, apesar da diferenca religiosa: eram cerca de 1450

judeus, em 1644, num total de 3000 residentes.” A Companhia Holandesa das

Feitler 2005, 71.

Israel 2002, 367.

Wiznitzer 1966, 113-115; Boxer 1957, 133-134. Descricao dos totais populacionais apresentados por varios
autores, por Vainfas (2010, 100-102).
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Indias Ocidentais (WIC) necessitava de todo um conjunto de pessoas com varias
aptidGes para assegurar o controlo e a exploragdo econémica do “novo territ61io”.
Assim os judeus de Amesterddo — ja de si de origem compésita* — nao deixaram

de corresponder a esta oportunidade; e a estes se juntaram judeus de outras terras.’

O afluxo do Outro

A possibilidade de estabelecimento num novo territério social e
economicamente promissot, e a abertura em termos de praticas profissionais e
comerciais, n3o deixaram de atrair judeus de outras origens, com a aprovacio das
autoridades da Republica Holandesa. Se de facto as informagdes sobre os judeus
portugueses e espanhois de Amesterddo, instalados em Pernambuco, sdo as mais
importantes, ha evidéncia de outras presengas.

Mas a atmosfera geral de esperancas, especialmente messianicas, varrendo o
velho continente e explicando a “explosao” do movimento em redor do “messias”
Shabbatai Zvi (1626-1676), nos anos 60 do século XVI, foi sem duvida, também,
um factor determinante para a migracao de judeus holandeses — sefarditas e
asquenazitas — e de outros lugares, que se estabeleceram em Pernambuco.® Nio
devemos esquecer que foi a partir do relato de Anténio de Montezinos, ou Aaron
Levi, sobre as tribos perdidas encontradas nos Andes, que Menasseh ben Israel
teceu a sua lucubracio sobre a Esperanca de Israel, em 1650.

Partamos do exemplo de Salvador das Neves, que em 1637 compareceu
no Tribunal da Inquisi¢io de Lisboa. Salvador nasceu em Amesterddo, de pais de
origem portuguesa, e residiu nas colénias holandesas do Pernambuco e Parafba.
Entre os judeus de Pernambuco mencionados pelo neéfito, esta Mathias Cohen,

judeu nascido em “Constantinopla”.® Talvez Cohen nio tenha vindo directamente

4 Bodian 1999; Swetschinski 2000; Swetschinski 2007, 64-71.

5 Israel 2002, 355-420; Israel 1998, 934-956.

6 Scholem 1983, sobretudo cap. 5 I1I; Kaplan 1989b; Katz et Israel 1990.

7 Israel 5410 (1650); e as tradugdes: Israel (1652) 1987; assim como Glasser 1973. Sobre o assunto, vejam-se
os excelentes estudos de Popkin 1989 e de Schorsch 2008, cap. 9.

8 ANTT, IL, Cadernos do Promotor, n.° 16, livro 217, fols. 518-528v. A referéncia a Mathias Cohen surge

no fol. 526v.
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de Istambul, pois, segundo José Anténio Gonsalves de Mello, deveria ser o mesmo
Mathias Cohen que, em 20 de Setembro de 1635, pediu a Camara de Amesterddo
para viajar até ao Brasil.” Resta saber se ele se dirigira a Amesterddo com o
objectivo de mais facilmente emigrar para o Brasil holandés. De uma maneira ou
de outra, este episédio revela como a comunidade de Amesterddo era atraente para
os judeus do Mediterraneo, ndo apenas per se, mas também devido a sua capacidade
de promover a didspora no (antigo) territério portugueés.

Mas nd3o é um exemplo tnico. Abraham Cohen teria nascido no Oriente.
Houve um Abraham Gabai de Pisa, que carregou mercadorias no navio De Robe,
em Maio de 1639." De Pisa veio também um Abrado Israel, que diversificou os
seus negbécios no Novo Mundo: recebeu pagamentos pela confeccdo de roupas
para os soldados em 1649; e teve uma parceria com Abraham Cohen, obtendo,
em 1663, uma licenca para descobrir e explorar uma mina na Jamaica, e exportar
madeira brasileira."

De Franca vieram Abraham Semah ou Luis da Costa Corticos,'” e David
Ararai ou Alexandre de Montesinos, assim como David Burgos” e Samuel
Montesinos." Especificamente de Bordéus vieram Abraham Pereira, que ali
havia morado como catélico;”® os irmios Aaron Levi Rezio, Jacob Levi Rezio,'
e Moses Levi Rezio;'” o gascon Jacob Pereira;'® Jacob Sema ou Simao da Costa;”
Isaac Nunes, morando em Porto Calvo;” os irmios Jacob Levi Pereira® e Levi
Pereira, o dltimo morando em Penedo,” e Moisés de Crasto.”? E, especificamente

de Peyrehorade, emigrou David Jesurun Coelho, que se dedicou ao comércio

9 Mello 1996, 486.
10 Mello 1996, 374.
11 Mello 1996, 376.
12 Mello 1996, 381.
13 Mello 1996, 403.
14 Mello 1996, 511.
15 Mello 1996, 379.
16 Mello 1996, 388.
17  Mello 1996, 493.
18  Mello 1996, 457.
19 Mello 1996, 459.
20 Mello 1996, 443.
21 Mello 1996, 454.
22 Mello 1996, 473-474.
23 Mello 1996, 491.
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de escravos;** David Rodrigues;” e Elias Machorro, que anteriormente vivia em
Espanha.®*® Abrao Bueno — ou, como cristao, Diogo Hentiques —, otiundo de
Medina del Rio Seco,” falava muito bem francés e havia morado em Baiona, antes

122 O mesmo aconteceu com

de transitar para Amesterddo e daqui para o Brasi
o seu irmio Jacob Bueno, residente em Penedo,” e o outro irmio, José Bueno
Henriques.”” De Baiona eram também os tratantes de escravos da Guiné, David
Baru Alvares e seu irmdo José Baru Alvares.’! Um dos homens mais famosos
entre estes judeus de Franca foi o polémico Isaac de Castro, dito Tartas porque
nasceu nesta cidade da Gasconade, que viajou de Pernambuco para a Bahia, sendo
transportado para Portugal e condenado, pela Inquisicio de Lisboa, a ser queimado
vivo em 1647.* Outra personagem importante vinda de Franca foi José Francés,
que deveria ter nascido em Nantes, em 1614, e que abandonou o Brasil para morar
em Londres em 1662, sendo o judeu mais tico que morava no Recife.”” Por outro
lado, David Francés, que se converteria ao catolicismo no Brasil com o nome de
Miguel Francés, fez um longo périplo por Saint-Jean-de-Luz, Calais, Antuérpia,
Hamburgo e Amesterdio, antes de viajar para Pernambuco.™

Parece que Aardo Fernandes veio de Hamburgo, mas depois tornou-se
ctistdo no Brasil.”® De Hambutgo era também o outives Jacob Henriques, mas em
Pernambuco foi “professor da Lei de Moisés”, casado com Esther de Ledo.” Resta
ainda o caso de Abrado Mendes, que de Hamburgo passou a Amesterddo e daqui
a0 Brasil, sendo um dos dez judeus retidos pela Inquisi¢do de Lisboa, em 1645,
sob o pretexto que havia sido baptizado como catélico em Portugal.”’

Anténio da Costa Corti¢os veio da Italia, mas permaneceu muito tempo

em Madrid, sendo um importante credor da coroa portuguesa.” E, o mais

24 Mello 1996, 406.

25 Mello 1996, 410.

26 Mello 1996, 420.

27 Vainfas 2010, 240.

28 Mello 1996, 370-371.

29  Mello 1996, 449.

30 Mello 1996, 469.

31 Mello 1996, 402.

32 Mello 1996, 435-436. Sobre esta personagem, vide Lipiner 1992; Bodian 2014; e Bodian et Francois 2017.
33 Mello 1996, 469-470.

34 Mello 1996, 487. Sobre esta personagem, vide ainda Vainfas 2010, 248-262.
35 Mello 1996, 387.

36 Mello 1996, 421, 453.

37 Mello 1996, 377-378.

38 Mello 1996, 384.
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interessante, alguns destes “italianos” também foram integrados no Brasil
portugués, apos a reconquista de 1654: é o caso dos venezianos Pedro Luis (Joshua
Israel), residente em Recife; e Jacome Faleiro, morador no Porto Calvo. Ambos
foram apanhados na teia da Inquisicdo junto com outros homens, em 1660,
pois localmente os jesuitas ndo tinham poder para os reconciliar. O primeiro,
na medida em que havia suspeitas de que havia sido baptizado antes e passado
a Lei de Moisés no Recife, durante o governo holandés. E o segundo porque,
quando frequentava a Igreja, ndo se sabia que autoridade o teria “reduzido” a £é
catélica.” Para alguns deles, temos noticias sobre uma estadia limitada no tempo
apenas em fontes italianas. Por exemplo, Lucia Frattareli Fischer descobriu que
o livornés Moise Isdrael Peres obteve, em 1643, um privilégio pela tentativa
de cultivar tabaco em Pisa, devido a experiéncia obtida no Brasil.*” Em outros
casos de pessoas conectadas com a Itdlia, a rota também ¢ diversificada. Elias
Nunez Bernal, envolvido no comércio de livros em Livorno e incriminado pela
Inquisicio em 1657, nasceu em Amesterdido, viveu a sua juventude no Brasil
com um tio e, depois da morte deste, retornou a cidade holandesa, chegando a
Livorno cerca de um ano antes.*!

Outros tém uma rota mais complicada antes da imigragdo para o Brasil.
Por exemplo, Manuel Francés, nascido em Lisboa, em 1611, imigrou com seus
pais para La Bastide, onde todos assumiram a identidade judaica. De 14, viajaram
até Calais e Antuérpia. Depois, Manuel chegou a Amesterdio e partiu para
Hamburgo, onde viveu por oito ou dez anos, até embarcar para o Brasil. Como
os venezianos mencionados acima, Manuel permaneceu no Brasil como catélico,
sendo depois condenado pela Inquisi¢do. Outro caso relacionado com a Franca
e Hamburgo é o de Anténio Henriques, nascido em Antequera, na Andaluzia.
Anténio vigjou com seus pais para Saint-Jean-de-Luz, onde se revelaram judeus e
de 14 partiram para Amesterdao, uma cidade onde Henrique passou a chamar-se
Isaac Israel Henriquez, e depois Isaac Cohen Henriquez. Catorze anos depois,

parte para Hamburgo para se casar com Abigail de Lima, de Veneza. Falecendo

39 ANTT, IL, Cadernos do Promotor, n.° 57, livro 254, fols. 354-358. Vide também Feitler 2003, 207-209.
40 Fischer 2008, 130-131.
41 Fischer 2008, 167-168.
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os seus filhos e esposa, Isaac regressa a Amesterddao, de onde viajou para o
Recife em 1637, quando se torna parte do Brasil reconquistado, sendo capturado
pela Inquisi¢ao.*

Portanto, este panorama revela que o Brasil se tornou um territério de
atrac¢do para pessoas vindas principalmente da Italia e da Franga ocidental, como
vimos, tendo uma identidade difusa como cristdos ou judeus, tanto que alguns
continuam a viver no Brasil holandés, reconquistado pelos portugueses em 1654,
como catélicos. Os dados apresentados por José Antonio Gonsalves de Mello
também revelam que muitas dessas pessoas mencionadas eram jovens em busca de
um novo destino, com possibilidades mais amplas fora da antiga Europa. Também
poderiam ser irmios mais jovens da familia, ndo abarcados pelas vantagens
oferecidas aos irmaos mais velhos. Alguns deles usam a estratégia de entrar ao
servico de uma pessoa rica, vinda da mesma cidade: € o caso de Daniel Gabilho, de
Hamburgo — comerciante de escravos de Angola que veio para o Brasil em 1635,
servindo Duarte Saraiva, membro da poderosa familia Senior Coronel, também

1.# Mas também

da mesma cidade, cujo nome de judeu era David Senior Corone
mostra certa plasticidade das autoridades holandesas e dos judeus portugueses
de Amesterddo em consentir na nova colénia pessoas que pertenciam ao mesmo
espectro social, embora vivessem em diferentes areas geograficas.

Note-se que nas proprias Haskamot de Recife, de 15 Kisler 5409 (na Era
Crista, 30 de Novembro de 1648), as assinaturas revelam a origem diferente das
pessoas que ali se estabeleceram. Surgem um Mosseh Namiaz, de Hamburgo, um
Abraham Israel, de Pisa, ¢ um Daniel de Crasto, de Hamburgo.* Obviamente,
como vimos nos exemplos de Manuel Francés e Anténio Henriquez, o nome de
origem nio se refere ao local de nascimento, mas aquele onde moravam ou de
onde vieram. Por exemplo, um Abraio Mendes, natural do Porto, foi morar em
Hamburgo, de onde emigrou para o Recife.”

Além de Mathias Cohen, mencionado acima, mais dois homens que

assinaram as referidas Haskamot parecem ser sefarditas, nascendo em uma “terra

42 ANTT, IL, Processo de Miguel Francés. Ver também Feitler 2003, 182-183.
43 Bohm 1992, 22.

44 Mello 1996, 340-344; Wiznitzer 1966, 121-122; Wolff 1979, 20-27.

45 Mello 1996, 377-378.
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oriental”: Abraham Azubi e Abraham Cohen. Se do primeiro — um r#bi e guarda
da sinagoga da comunidade de Recife — temos apenas a opinidao de Emmanuel de
que ele era um “judeu levantino”,* sabemos que Abraham Cohen era um homem
muito rico. Na verdade, Abraham Cohen emprestava dinheiro a crédito no Brasil,
comprava escravos africanos e era corretor e proprietario de uma fazenda no
Recife.”” Como vimos, os portugueses recuperaram o Recife em 1654. Um ano
depois, Abraham Cohen, que viveu ali durante 18 anos, mas voltou a Amesterdao,
pediu autorizacido as autoridades portuguesas para vender as suas casas no Brasil,
cobrar dividas e pagar um navio que transportasse 1000 quintais de pau-brasil que

lhe pertenciam, de Pernambuco a Holanda. Num panegirico encomendado ao

famoso Daniel Levi de Barrios em 1685, este escreveu:

Abrabham Coen en el Brasil remoto | del Principe Manricio halld el agrado, | prospero y noble,
y oy del Rey Empireo/ goga la luz en el ideal Paldcio. | Cercd al Brasil el Luso belicoso | en nueve arios
continnos, que empecaron | en el de mil seiscientos y quarenta | y cinco, contra el Valeroso Holandio, | Y
en todos com magnanima grandeza | el grande Abrabam Coen sustento a quantos | Judios y Cristianos, de
su anxitlio | en la miseria atrog, necesitaron. | Entonces los Senores del Supremo | Consejo sobre el Pueblo

Brasiliano, /| vieron del fiel Koben la piedad grande, | que el Rey Divino en la Alma esta premiando.*®

Como foi mencionado, Abraio Cohen também foi um dos signatarios das
Haskamot do Recife — e um dos raros que o fizeram em hebraico, juntamente com o
rabino Isaac Aboab da Fonseca e com Isaac Al Farin — um comerciante de escravos
africanos, que Giinter B6hm também considera um judeu oriental. Sabemos que
Abraio Cohen se casou em Pernambuco com Rebecca Palache” — um membro da
famosa familia marroquina estabelecida em Amesterdio™ — o que prova que era
um homem socialmente mais conectado ao contexto “otiental”.

E tempo de falar sobre o pequeno grupo de asquenazitas que também
migrou para o Brasil holandés, o que ndo é uma surpresa, pois eles tinham a sua

propria comunidade em Amesterdio, embora mais humilde do que a dos judeus

46 Emmanuel 1962, 49; Mello 1996, 370.

47 Emmanuel 1962, 61; Mello 1996, 372-373; AHU, Consulta do Conselho Ultramarino sobre a peti¢io do
judeu Abraio Cohen. Vide referéncia em Gouveia 1962, 2.

48 Barrios 1675, 259-260. Quase todos estes versos foram publicados por Kayserling (1895, 15). Ver também
Tavim 2018, 131-133.

49 Bohm 1982, 84; e também Mello 1996, 432.

50 Acerca da familia Pallache, leia-se sobretudo o livro de Garcia-Arenal et Wiegers (2003).



198 AS DIASPORAS DOS JUDEUS E CRISTAOS-NOVOS DE ORIGEM IBERICA
ENTRE O MAR MEDITERRANEO E O OCEANO ATLANTICO. ESTUDOS

portugueses.”

Portanto, marginalizados pela comunidade portuguesa, alguns
aproveitaram a conquista holandesa de Pernambuco para se estabelecerem e terem
negécios ali, de maneira a superar as suas dificuldades econémicas. Neste caso,
como apontam Egon e Frieda Wolff, dada a origem de alguns deles — Polénia e
Alemanha —, devemos levar em consideracio o factor Guerra dos Trinta Anos
(1618-1648) como um determinante para a sua vinda até Amesterdao, e depois
para a sua passagem ao Brasil.”

Isaac S. Emmanuel fez uma das primeiras tentativas para “conhecer” esse
grupo de asquenazitas do Brasil holandés. Um deles era Benedictus Jacobs, que
embarcou da Holanda em 1639 como soldado no navio De Ieewe, morando no
Brasil na casa de outro asquenazita chamado Abraham Jacobs — talvez seu pai.
Benedictus encontrou outro homem com o mesmo sobrenome —um Salomo — que
vendeu ao comissario Daniel Bonnel, de Itamaracd, 30 alqueires de arenque. Asser
Leeven, Levi ou Levy foi um dos 23 judeus que chegaram a Nova Amesterdao,
oriundos do Brasil via Jamaica, em 1654. Emmanuel também mencionou um
Simon bar Mayet, o rootkop (ruivo), casado no Recife, em 1653, com Eva Palache.”
Mas os mais conhecidos foram Juda bar Jacob, da Polénia (mais propriamente de
Poznan) que era um comerciante de pequeno trato, David Micel (de facto Michael)
de Frankfurt, Isaac Jans (de facto Johannis) também alemio (mais precisamente de
Tarmustar, de acordo com José Antonio Gonsalves de Mello) e Selomoh bar Jacob
(talvez o mesmo mencionado acima), capturados, com outros judeus portugueses,
por rebeldes portugueses em 1645, no rio Sio Francisco, no sul de Pernambuco.™
De salientar que entre os judeus portugueses capturados também havia individuos
que viviam em outros locais além de Amesterdio: sdo os casos de Abraio Mendes,
de Hamburgo; e de Abraio Bueno, de Baiona, ja acima mencionados.

Arnold Wiznitzer apresenta toda a histéria deste episédio rocambolesco, da
prisao desses judeus pela Inquisicdo em Lisboa, da libertagao de todos eles, com

excepe¢ao dos trés que nasceram cristaos, e dos esforcos da comunidade judaica

51 Sobre os asquenazitas em Amesterdio, veja-se sobretudo as sinteses de Kaplan (1987; 1989a; 1989b; 1989¢;
2007, 116-163).

52 Wolff 1989, 201-202.

53 Emmanuel 1962, 61; Mello 1996, 246-247.

54 Emmanuel 1955, 13-14.
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portuguesa de Amesterdao e das autoridades holandesas para a sua libertacdo. Mas
patece haver problemas na identificacio dos nomes.”

Ao contratio de Emmanuel, Egon e Frieda Wolff consideram que dois
assinantes das Haskamot da congregacdo Tsur Israel do Recife (1648) sio de facto
asquenazitas. Hstamos a falar de Simson Guzdorff — mais tarde imigrado para
Barbados — e de David Loeb, Hoeb, Oeb ou Oefb, que também estd documentado

em Amesterdao.*

Havia igualmente um judeu chamado Jacob bar Simson, morando
em Recife, em 1654;”7 ¢ 0 mais famoso Jacob Rabbe, de quem surgem duvidas sobre
se era de facto um homem dessa identidade. Mas se ¢ judeu deve ser asquenazita.
Jacob Rabbe ¢ um alemio que lutou ao lado dos Holandeses em 1637 e
ndo se integrou nas comunidades judaicas portuguesas do Brasil. Rabbe parece
ter agido mais como funcionario da Companhia Holandesa das Indias Ocidentais,
aprendendo a lingua dos indios tapuias e juntando-se a filha de um de seus chefes.
Acabou sendo assassinado pelo holandés Joris Gartsman por ser o chefe de um

massacre contra os portugueses, em 1645, onde pereceu um sogro daquele.”®

Algumas conclusdes

Ainda ¢ dificil equacionar o nimero de judeus que vieram para o Brasil
durante o dominio holandés e que nio tiveram origem na comunidade portuguesa
de Amesterddo. Entre eles contamos os judeus que fizeram de Amesterdio um
ponto de passagem fundamental para Pernambuco. Também porque, como vimos
no exemplo do “alemio” Jacob Rabbe, alguns viveriam a margem das congregacSes
judaicas ali estabelecidas, sendo mais fiéis a outras entidades.

Mas nao ha davida de que a colénia holandesa — este novo mundo promissor
para tantas pessoas — foi um factor determinante de atracgdo para os judeus de
outras terras, além da propria cidade de Amesterddo. Essa passagem era atraente para

muitos individuos, alguns sabios ricos e eminentes — como os rabinos Isaac Aboab

55 Wiznitzer 1966, 93-94; Mello 1996, 320-324; Vainfas, 2010, 222-248.
56 Wolff 1979, 202.

57 Mello 1996, 247.

58 Vainfas 2002, 337; Vainfas 2010, 337-340.

199



200

AS DIASPORAS DOS JUDEUS E CRISTAOS-NOVOS DE ORIGEM IBERICA
ENTRE O MAR MEDITERRANEO E O OCEANO ATLANTICO. ESTUDOS

da Fonseca (1605-1693) e Moses Raphael de Aguilar (? -1679)* —, mas especialmente
para os jovens. Para eles, o novo paraifso transformou-se numa porta de saida para
certas tribulagdes — como ndo ser o principal herdeiro —, problemas tdo prementes
que levaram alguns deles a entrar na Peninsula Ibérica e a tornarem-se cat6licos.”

Até a reconquista portuguesa do Brasil, o dominio holandés significava, em
termos de alteridade judaica, sobretudo a presenca de judeus da nac¢do portuguesa
de Amesterddo. Mas uma politica de tolerancia necessaria para a manutengio
do poder pelos holandeses, num vasto territério onde morava uma importante
populagio catdlica, ndo deixou de atrair pessoas com um grau menor de parentesco
ou mesmo com base apenas no facto de serem judeus.

Nio serd por acaso que, em 26 de Junho de 1641, dois representantes da
comunidade holandesa do Recife — Mathias Beck e Samuel Halter — escreveriam
ao Conselho Supetior local que “judeus de todos os cantos do mundo estdo se

mudando para c3”."!

59 Mello 1996; Feitler 2003.
60 Tavim 2009, 369-388; Tavim 2013, 613-638.
61 Apud Mello 1987, 266.
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O ARRESTO DO BRIGUE PORTUGUES INTREPIDO.
Um negodcio inter-religioso no mundo sefardita

Anténio Jorge Afonso

Centro de Histéria, Faculdade de Letras, Universidade de Lisboa

No ano de 1810, ao largo da ilha da Madeira, o brigue portugués lntrépido,
que transportava produtos coloniais originarios do Brasil, foi capturado por
corsarios argelinos. Problemas de navegacdo levaram os seus captores a aportar a
colénia britanica de Gibraltar e af efectuar as necessarias reparacGes para depois
rumar a Argel e transaccionar a carga e casco do navio portugués. Todavia, razdes
ainda hoje desconhecidas fizeram com que o Intrépido tivesse encalhado num
banco de areia junto a bateria de Zocca, um dos varios bastides que protegia a

praca britanica do estreito.

O contexto politico no espago magrebino

No inicio do século XIX, o quadro geopolitico no Mediterraneo sofreu
significativas alteracGes. A expedicao de Bonaparte ao Egipto, a perda de Malta,
a extingdo do dominio francés no Levante, a derrota da armada napolednica
em Trafalgar, puseram o pragmatico wahhabita Mulay Slimane, sultio de

Marrocos, na Orbita dos interesses ingleses e submeteram a Regéncia de Argel a
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continuada pressio da poténcia dominante no espaco atlantico, de forma a ser-lhe
assegurado, através das marinhas mercantes das pequenas poténcias que tutelava,
o abastecimento das forgas britdnicas e portuguesas que combatiam os exércitos
franceses na Peninsula Ibérica.!

Jean-Louis Miege afirma que ao sultdo de Marrocos ndo restavam muitas
op¢oes, sendo aquela mais de acordo com os interesses do seu reino, a alianca
com o poder maritimo hegemonico representado pela Marinha de Guerra
Britanica. Embora o académico francés, nascido em Rabat, justifique esta escolha
mal-grado a pouca afinidade do sultdo alauita com a Gri-Bretanha e uma mal
disfarcada rejeicdo da influéncia da Sublime Porta,” a que ndo hesitamos juntat o
receio da ocupacio do espago marroquino pelos exércitos franceses, pensamos
que a pouca inclinagio do monarca pelo Reino Unido era mais aparente do
que real. Mulay Slimane revelou-se bastante bem informado acerca do quadro
geopolitico que o rodeava. O soberano, autor de um dos opusculos que
compunham a colectanea Nadb el-muliik ildl-‘adl [Exortacdo a pratica da justica
pelos reis];> o wahhabita pragmitico a quem se devem textos sobre as novas
leituras do islao sunita com origem na Peninsula Arabica, recentemente chegadas
ao espaco magrebino, ndo podia deixar, fazendo jus a sua clarividéncia politica,
de escolher a poténcia dominante e vencedora do confronto entre os poderes
marftimo e continental que se defrontavam na Europa de final de Setecentos ¢
inicio de Oitocentos.”

Abdallah Laroui aborda as alternativas que, face as condi¢des endégenas
do espago alauita, se deparavam a Mulay Slimane. No final do século XVIII,
quando comparado com a influéncia francesa, o poder dominante no Atlantico
e Mediterraneo, que naturalmente se estendia ao Velho Continente, representado
pela Inglaterra, baseava-se na pratica do liberalismo constitucional, sistema do
qual a Franca carecia para recuperar o seu atraso e, de novo, tentar afirmar-se

no concerto das poténcias europeias.’ Era este o drama francés, ao qual o sultio

—_

Sobre esta questio, veja-se El Mansour 1988, 132-142.

2 Miege 1998, 316. Sobre o reinado de Mulay Slimane, veja-se El Mansour 1988; veja-se também Arribas Palau
1994, 26-35.

Berque 1998, 233.

Sobre esta questio, veja-se E1 Mansour 1998, 139-140.

Laroui 1967, 35-36.
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marroquino nio foi indiferente quando das opgdes que teve de tomar em matéria
de politica externa.®

A tudo isto acrescentava a necessidade de eliminar o podet das confrarias,
apaziguar as tensoes no seio do makhzen, combater as consequéncias dos dois
grandes surtos epidemiolégicos que abalaram o espago marroquino durante o seu
reinado, contrariar a geometria variavel do bilad al-siba.® Sobte a tertivel peste dos
anos 1799-1800, Michel Abitbol afirma que de todas as catastrofes que marcaram
a histéria moderna de Marrocos esta foi a mais devastadora e que, no decurso da
qual, o reino xarifino perdeu provavelmente cerca de metade da sua populagio.’

Eram razdes mais do que suficientes para a adopcio de novas praticas
governativas, entre as quais avultou a implantacio de uma vigorosa politica fiscal
baseada no desenvolvimento do comércio externo e do abastecimento, a partir
dos portos marroquinos de Tetudo e Tanger, da praca inglesa de Gibraltar. Para
a realizagdo destes objectivos, revelou-se fundamental o papel de elementos das
comunidades judaicas que habitavam os principais centros urbanos do império,
dos seus fujjar'® sefarditas, entre os quais se destacaram os Benoliel, Salomio
e Judah, estes dltimos através da importante casa de comércio Judah Benoliel,
Arengo & Co.,, e os Cardozo, originarios de Portugal, divididos entre os negbcios
com o Império Alauita, a Regéncia de Argel, a Gra-Bretanha, o armamento de
navios de corso e o auxilio as recorrentes crises financeiras do reino portugucs,
para cuja consecucio utilizavam as conexdes sefarditas com o espago europeu.'

Nos primeiros anos de Oitocentos, a elite financeira dos judeus francos
que viviam na grande urbe do Magrebe Central dominava o panorama econémico
da Regéncia de Argel, servindo também de intermediaria a todo um conjunto
de homens de negdcio, oriundos da oligarquia turca no poder, a quem a Europa

atlantica e mediterranica fechava os portos a qualquer transacgdo, na estrita defesa da

6 Sobre a politica externa no reinado de Mulay Slimane, veja-se Thrai-Aouchar 1990, 29-46. Sobre 0 mesmo
assunto, consulte-se Sefarty 1999.

7 Makhzen: armazém ou tesouro real, termo também usado para designar a administracio ao servi¢o do

Estado.

Bilad al-siba: pais da dissidéncia, territorio refractrio ao controlo dos soberanos alauitas.

Abitbol 2009, 258. Sobre esta matéria, veja-se: Renaud 1921, 160-182; Renaud 1923, 13-35; El Bezzaz 1983,

57-81.

10 Tugjar, sing. tajir. comerciantes.

11 Sobre os Tujjar al-Sultan, veja-se: Abitbol 1998.
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manutencio e expansio do seu dominio econémico e politico.'? Nos primeiros anos
do século XIX, esteve a frente dos destinos da Regéncia de Argel Mustafa Pacha
(1798-1805), que depois de afrontar inimeras dificuldades internas (revoltas de
tribos, pendrias alimentares) acabou executado pela milicia de Argel na sequéncia
de um violento pagrom.

A mediagio, como agente de Argel, nas negocia¢Ges de paz e no resgate dos
cativos portugueses, de Naftali Busnach, membro de uma das trés mais importantes
familias judaicas a residir na Regéncia — Bouchara, Busnach e Cohen-Bacti —,
iniciou-se em Julho de 1803 e prolongou-se até ao seu assassinato, em Junho de
1805, pot um elemento da milicia turca.”” A sua morte levou ao saque dos bens das
comunidades judaica, franca e moura de Argel, tendo todos os activos da familia
Busnach sido confiscados e os seus navios de comércio, habitualmente também
a0 servico dos membros mais proeminentes da oligarquia turca, leiloados." Na
sequéncia da instabilidade interna verificada na Regéncia e das graves dissensoes
no seio da propria comunidade judaica, toda a familia Busnach e uma parte
consideravel dos Bacri deslocou-se para Tunes e Livorno.

Convém, todavia, ter em conta que os conflitos no seio da comunidade
judaica de Argel reproduziam, numa outra escala, mas por vezes de forma nao
menos violenta, os existentes entre os principais grupos que compunham a
sociedade argelina (turcos, mouros, &uluglis)."” O clientelismo das elites livornesas
face ao poder turco gerou entre estas intensos confrontos. Os seus membros
intrigavam e rivalizavam na ocupacao de lugares de privilégio nos circulos mais
proximos da elite politica dominante, usando com frequéncia métodos que podiam
passar pela eliminagio fisica dos que se lhes opunham.

Retemos as afirmac¢des de Michel Abitbol, que, baseando-se na leitura de
fontes referentes ao quotidiano dos judeus em terras do isldo entre os séculos
XVII e XVIII, aponta que de Fez a Jerusalém, passando por Istambul, Salénica,

Cairo ou Alepo, as comunidades judaicas se encontravam num estado avancado

12 Sobre a histéria econémica e social de Argel no periodo otomano, veja-se: Merouch 2002.

13 Sobre a importincia das comunidades judaicas magrebinas no resgate dos cativos portugueses em Argel no
ano de 1810, veja-se: Afonso 2016.

14 Sobre a dindmica comercial dos judeus argelinos, veja-se: Haddey 1872.

15 Kulngli: do turco ul dgin (filho de escravo). Palavra que designa todos os nascidos da unido de um janizaro,
provenientes na sua maioria da Anatdlia, com uma mulher autéctone.
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de esgotamento fisico e intelectual. Abitbol, atribuindo muita desta debilidade ao
grande cisma causado pela agitacdo de Sabbatai Zevi e ao contexto impeditivo
do surgimento de novas elites, proclama que foram estas causas que levaram as
comunidades judaicas a enfrentar crises violentas, como as que eclodiram no
Egipto, em 1735, em Marrocos, entre 1790 e 1792, e em Argel, no ano de 1805.'

Nos primeiros anos do século XIX, o corso argelino viveu um periodo de
grande fulgor, quando pontificaram nomes como Hamidou Ibn Ali ou Ali Tatar,
tirando naturalmente proveito dos conflitos no espago europeu e das poténcias
que os usavam para dirimir as suas divergéncias e contendas pelo dominio de zonas
geoestratégicas relevantes no Atlantico e Mediterraneo.'” Na posse de uma marinha
armada de corso, a qual a tomada de uma fragata portuguesa, no ano de 1802,
viera conferir um substancial aumento da sua capacidade operacional, a Regéncia
lancou-se sobre o lucrativo trafego que, do Brasil e das colénias espanholas da
América do Sul, demandava Lisboa ou Cadis ao sabor de assinaturas de tratados
de paz ou tréguas com as poténcias europeias de maior ou menor dimensao. Para
Portugal, era cada vez mais premente a necessidade de um tratado de paz, com
a Regéncia de Argel, que lhe assegurasse o normal desenrolar do trafego com o
Brasil, dispensando o sistema de comboios, muito oneroso para o Estado e pouco
atractivo para os comerciantes das grandes pragas do reino.

Entre os anos de 1805 e 1808, governou Argel Ahmed Khaznadar, homem
instruido e de grande saber, que se esforcou em restabelecer a ordem publica
e reformar a complicada maquina do Estado. A derrota das for¢cas da Regéncia
na vizinha Tunisia e as perdas causadas nas fileiras dos janizaros levaram a sua
execu¢do por membros da milicia.

A Ahmed Khaznadar sucedeu Hadj Ali Pacha (1809-1815), sadico cruel e
adepto de suplicios publicos, que também foi assassinado pelos seus janizaros a 22
de Marco de 1815. Durante o consulado deste dey,'® os representantes de Portugal

negociaram um tratado de trégua, em 1810, que contemplava o resgate de todos

16 Abitbol 2003, 114-115.

17 Sobre o corso de Argel, veja-se: Merouche 2007; Panzac 2009.

18 Dey: do turco dia, titulo usado pelos detentores do poder supremo na Regéncia de Argel, desde o fim do
Governo dos aghas (oficiais superiores com o grau equivalente ao de general do Exército Otomano), no ano
de 1671, até ao desembarque das tropas francesas em Sidi Ferrouche, em 14 de Junho 1830.
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os cativos portugueses retidos em Argel, e um tratado de paz com a Regéncia,
no ano de 1813. No perfodo que mediou a negociacdo destes dois instrumentos
diplomaticos, para o sucesso dos quais foi de particular importincia a intervencdo
de elementos preponderantes das comunidades judaicas magrebinas e gibraltinas,

a diplomacia portuguesa enviou a Argel seis delegacoes.

A perda da embarcagdo portuguesa e a sua tentativa de
arresto pelo consul de Portugal em Gibraltar

Foi neste contexto que, em Agosto de 1810, os negociadores portugueses,
depois de terem assinado um tratado de trégua com a Regéncia de Argel, no qual
foi acordado o resgate de todos os seus compatriotas ali retidos — 615 —, rumaram
pela segunda vez a grande urbe do Magrebe central. Ja na posse do primeiro
grupo de cativos entdo na Regéncia — 247 —, foram confrontados com a noticia
do arresto de uma presa argelina, o brigue portugués Intrépids, demandado
pelo consul portugués em Gibraltar, José Agostinho Parral. O dey Hadj Ali
Pacha exigia a Portugal a liquidagdo da carga que este transportava, entretanto
ja comercializada pelo seu agente em Gibraltar, no valor de 40 000 duros,
ameac¢ando com a denuncia do tratado de trégua e a retengio dos restantes 368
portugueses ainda em Argel.

A eventualidade de um hipotético auxilio financeiro de Salomao Benoliel
—judeu de Gibraltar e homem de confianc¢a de Mulay Slimane —, o qual, entretanto,
ja emprestara a delegacdo portuguesa, quando da sua passagem por Gibraltar
rumo a Argel, a quantia de 50 000 duros para a ajuda do resgate das primeiras duas
centenas de cativos, revelava-se impraticavel. A ndo atempada liquidagio de igual
quantia, relacionada com a primeira conduta de cativos, procedimento habitual em
relagdo a muitos outros empréstimos obtidos para aproximagdes portuguesas a
outros poderes magrebinos, haveria de ser reclamada ao enviado portugués no seu
regresso a Lisboa, em Janeiro de 1811.

O sefardita de Gibraltar era habitual fornecedor de fundos ao reino e as

suas autoridades civis e eclesidsticas, e iria ser, ja no ano de 1811, peca essencial
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para a resoluc¢io do intricado negdcio em que se transformou o arresto do brigue
Intrépido e sem o seu contributo ter-se-ia revelado impossivel a conclusio da
segunda parte do resgate dos cativos portugueses — 183 — retidos nos banhos da
Regéncia de Argel.

Em Setembro de 1811, uma outra delegagdo portuguesa rumou de novo
a Argel. Tratava-se entdo de concluir a segunda parte do resgate acordado em
6 de Junho de 1810 com Hadj Ali Pacha. Foi no decorrer da quarta viagem a
Argel do religioso portugués Fr. José de Santo Anténio Moura, reputado arabista
e especialista nas questoes magrebinas, desta vez secundando o oficial da Marinha
de Guerra James Scarnichia, que a questdo do arresto e da mediacio do mundo
de negbcios sefardita se revelou em toda a sua dimensao. Quando, no dia 18 de
Setembro, os negociadores portugueses aportaram a Gibraltar, a caminho de
Argel, de imediato se dirigiram ao seu consul naquela praca inglesa. O objectivo
era que lhes fossem fornecidas copias autenticadas de todos os documentos que
pudessem contrariar a mais que previsivel exigéncia do dey em ser ressarcido do
valor de 40 000 duros pela perda do casco e da carga de um navio considerado
boa presa. Os enviados de Lisboa apenas cumpriam ordens do seu Governo
e antecipavam as dificuldades de que se haveria de revestir a consecucio deste
negéceio e a segunda parte do resgate dos seus compattiotas.

Na primeira entrevista com as autoridades argelinas, a representagido
portuguesa foi confrontada com a necessidade da satisfacdo imediata de 30 000
duros, valor necessario para completar o total da venda da mercadoria transportada
no brigue Intrépido. Abraio Cardozo, representante da oligarquia turca na praga
britanica que dominava o estreito, ja tinha remetido para Argel 10 000 duros.

Abrado Cardozo era natural de Gibraltar e o filho mais velho de Jacob
Cardozo, que viera de Portugal no ano de 1720, com apenas dez anos de
idade.”Enquanto o seu pai e irmios privilegiaram as ligacdes marroquinas
(comerciais e diplomaticas) Abrado priorizou, beneficiando da credibilidade

arduamente alcancada junto das autoridades britanicas, os entendimentos com

19 Sobre Abraio Cardozo, encontramos a referéncia “awi de Nelson, fournissenr de la Royal Navy, qui fut an début dn
XIXe siécle le principal notable de la communanté de Gibraltar et, pour ses services, regut, de Lonis X V111 en 1824, la légion
d’honnenr” (Levy 1999, 207). A espléndida mansao de Abraio Cardozo na praca britinica do estreito é hoje o
edificio da Camara Municipal de Gibraltar.
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Argel, de quem vai ser consul em Gibraltar e facilitador nos seus multiplos
negdcios com as poténcias europeias.”

Nomeado pelo governador britdnico, no ano de 1791, cwilian adviser on
police matters e representante da comunidade judaica naquela praca inglesa, Abraio
Cardozo ira tirar partido da instabilidade internacional vivida no derradeiro quartel
do século XVIII e primeiros anos do XIX. Para além de variadas actividades,
as letras de marca concedidas pelas autoridades inglesas para as zonas do
Mediterraneo e do estreito, desde que as presas fossem trazidas para Gibraltar e ali
comercializadas, levardo o judeu sefardita a investir grossos cabedais e a alcangar
bastos proveitos num dos negécios mais proficuos do seu tempo, o corso, e em
todos os traficos que este propiciava a montante e a jusante da sua pratica.

Cardozo fez gorar, através dos seus servicos de znzelligence, uma mais que
provavel entrega da fortaleza do Rochedo ao poder espanhol, levada a cabo por
oficiais irlandeses. No ano de 1804, tentou resignar ao posto de mugaddam,” no
que foi impedido pelo poder britinico, s6 o conseguindo fazer uma década depois,
em 1815. Os proveitosos tempos da instabilidade politica internacional tinham de
alguma forma passado e embora a sua interven¢io nos assuntos da comunidade
nao tenha cessado, a magnificéncia de outros tempos esfumara-se de forma rapida.
Depois da morte da mulher, em 1820, a sua permanéncia na praga inglesa vai ser
cada vez mais reduzida. Os derradeiros dias ird vivé-los em casa de familiares,
entre Portugal e Londres, onde morrera em Janeiro de 1832.

Face a impossibilidade de a delegacio portuguesa conseguir satisfazer
as exigéncias do divan® argelino, e depois de inimeras conversacoes, acedeu o
oligarca turco em consentir o resgate de 183 cativos, desde que o judeu livornés
Joseph Cohen Bacri avancasse os 30 000 duros necessarios. Apos varias reunides,
concluiu este ultimo pela impossibilidade de “Aperomptar a somma que se

pertendia”.” A decisio foi de imediato transmitida para Portugal, com o comentirio

20 Benady 1989, 159.

21 Mugaddan: termo que designa no Magrebe um lider civil ou religioso.

22 Divan: Conselho da Regéncia de Argel na dependéncia dos grandes oficiais do odjak (milicia). Pouco a pouco,
o divan assumird o papel de 6rgio de tutela do Governo da Regéncia. O divan era composto por cinco
dignatarios: o agha da mehalla (comandante do Exército de terra), o &hagnadji (responsavel pelo Tesouro), o
onkil el-khadj (ministro da Marinha), o &bodja el-kail (responsavel pela gestao dos bens publicos), o beit el-mal
(encarregado dos registos publicos).

23 AHU, FNA, Rela¢do da viagem [entrada referente ao dia 9 de Outubro].
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de que a recusa tinha como fundamento o receio dos financeiros sefarditas em
verem os exércitos napolednicos retornarem a um pafs que ja fora alvo das suas
devastagoes. Era uma informagio que o chefe da delegacio portuguesa, James
Scarnichia, haveria mais tarde de completar com o esclarecimento de “que os
Judeos, os tnicos comerciantes nesta praca [Argel], duviddo apromptar as somas
perecisas sobre Lisboa”.*

Os obstaculos levantados pela elite dos judeus francos de Argel ao
empréstimo solicitado pela delegacio portuguesa, apesar da mediagdo do drogman™
do consulado inglés, Ali Rais, funcionaram como causa proxima da execugio do
miugaddam da comunidade judaica de Argel, David Durand, descendente de um
famoso rabi do século XV e adversario dos Bacri, no dia 18 de Outubro de 1811.%
De acordo com a “Relagdo da viagem que eu Fr. Joze de St.° Anténio Moura fis a
Argel em Setembro de 1811 na companhia de James Scarnichia Chefe de Divizio,
e encarregado de efeituar a 2.* parte do resgate, e de ajustar a paz definitiva e do
resultado sobre este Negocio”, relativamente ao acontecido no dia 18 de Outubro

desse mesmo ano, Lisboa foi informada de

que o Bei mandara estrangular o Chefe dos Hebreos, homem de mais de 70 annos;
e isto logo depois de ter recebido delle o prezente, que por occazido da sua Pascoa lhe
costumio offerecer.

Tem sido diversas as opinides sobre o que deo motivo a semelhante procedimento: a
mais seguida he, por ter o dito Judeo, persuadido a varios outros, que nio quizessem suprir-
-nos o dinheiro para o resgate, por que se expunhio a perdello, se os Francezes retomassem
Portugal, como se dizia. Seja o que for; o certo he, que neste Paiz pouco se precisa para se

perder a vida.”’

E uma noticia que também podemos confirmar em outra fonte de
extraordindria importincia para o estudo da histéria da Regéncia e dos seus
judeus, Six Years Residence in Algiers, de autoria de Elizabeth Broughton, baseada em
extractos do diario de sua mie, de ascendéncia judaica, mulher do consul inglés em
Argel entre os anos de 1806 ¢ 1812 e testemunha privilegiada dos acontecimentos

que ali tiveram lugar durante o Governo de Ali Pacha.

24 AHU, FNA, Oficio de James Scarnichia para D. Miguel Pereira Forjaz, Argel, 7 de Outubro de 1811.
25 Drogman: do arabe fardjuman, intérprete-tradutor.

26 Valensi 2016, 69.

27 AHU, FNA, Rela¢ao da viagem.
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The King of Jews, Durand, went this afternoon with the annual tribute or present to the Pacha,
who received him as usual, and accepted the present, but immediately ordered him to be bound and bebeaded;

the sentence was executed in the palace. Sidi Hassan, who was in town, sent us word of this tragic event

before the gates were shut.®

Todavia, depois de “Ajustadas as Contas com Baqueri, e assignadas as

Letras do dinheiro recebido”?

e de os enviados portugueses terem na sua posse
uma carta do ey dirigida a Abrado Cardozo, na qual este ordenava a devolugio aos
representantes de Portugal dos 30 000 duros ja obtidos com a venda da mercadoria
transportada no Intrépido, Scarnichia e Santo Anténio Moura regressaram a
Lisboa, trazendo sob protec¢do “huma Polacra de Baqueri com bandeira Argelina,
carregada de trigo”.”” Nio sabemos se a seguranga em que viajou a embarcagio
mercante do judeu franco desempenhou papel de relevo na negociagao da taxa de
juro do empréstimo, sem o qual teria sido impossivel a realizagao da segunda parte
do resgate, mas no rejeitamos de forma alguma tal hipétese.

Nio estava, todavia, encerrado o caso relacionado com o arresto do brigue
portugués. A fazer fé na carta enviada pelo representante dos interesses ingleses em
Lisboa, Charles Stuart, ao governador de Gibraltar, tenente-general Colin Campbel,
o remanescente do valor alcancado com a venda da carga da presa argelina nao tinha

sido entregue em Gibraltar ao enviado portugués ja entao em Lisboa:

This Letter will be delivered to_you by Captain Scarnichia of the Portugnese Navy Son of the
Envoy employed in the Excecution of the Treaty lately concluded at Algiers.

In recommending this Officer to your Protection and good Offices 1 request you will have the
Kindness to communicate with him upon the subject of the Money which the Dey agreed to mafke over the
Portuguese Government on account of such Part of the Proceeds of the Ship Intrépid, as the Algerine Agent
had not remitted to his Government at the time you received the Dey’s Letter on the subject.”!

O problema centrava-se agora nas despesas ocorridas com a comercializacio
da carga do Intrépido e cuja liquidacio o consul da Regéncia em Gibraltar solicitava
a Salomdo Benoliel. Este ultimo invocava a falta de fundos para satisfazer o saldo

da disbursement account que lhe tinha sido apresentada, como habitual intermedidrio

28 Broughton 1839, 230.

29 AHU, FNA, Relagio da viagem [entrada referente ao dia 29 de Outubro].

30 AHU, FNA, Rela¢io da viagem [entrada referente ao dia 30 de Outubro].

31 AHU, FNA, Carta de Chatles Stuart para o Tenente General Colin Campbel, Lisboa, 8 de Fevereiro de 1812.
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para questdes financeiras do Governo portugués no que as aproximagoes a
Regéncia de Argel dizia respeito, por Abrado Cardozo.

Numa carta dirigida a James Scarnichia, depois de este ter regressado de
Argel e ali concretizado a segunda parte do resgate, Salomao Benoliel informava-o
da liquidagdo da “Caza Judah Benoliel Arengo y Cia”, facto do qual ja tinha avisado
“todos sus amigos y correspondientes por circular” > Uma justificagio pouco credivel, ja que
temos conhecimento de que Judah Benoliel e o seu socio, John Arengo, durante as
primeiras décadas do século XIX, mantiveram intensa actividade relacionada com
a banca internacional. Judah, falecido em 1839, foi o banqueiro privado do cardeal
Giovanni Maria Mastai-Ferreti, futuro Papa Pio IX (1846-1878).

A carta de Salomao Benoliel foi escrita na sequéncia de uma outra enviada
pelo consul da Regéncia em Gibraltar, ao cuidado do coronel John Rutherfurd,
secretario do Governo daquela praga inglesa. A missiva do importante homem
de negocio sefardita, credor da confianca das autoridades britdnicas por nunca
ter abandonado o Rochedo nos momentos de maior assédio das forcas que o
pretendiam conquistar e por ter sido essencial ao provimento logistico das tropas
que o defendiam, descreve com detalhe as circunstincias que envolveram a
tentativa de arresto do brigue Intrépido, desde a sua perda junto a bateria de Zocca
até a deliberagio final de Lord Liverpool que o colocava de novo “af the disposal of
H.H. the Dey”

Mais do que analisar todas as particularidades que envolveram a gorada
operag¢io levada a cabo pelo consul de Portugal em Gibraltar, interessa sublinhar
o envolvimento de varias individualidades de diferentes credos e no qual
tiveram papel de relevo membros importantes das comunidades sefarditas do
Mediterraneo ocidental.

Em 6 de Junho de 1812, José Agostinho Parral escreveu um novo oficio a
D. Miguel Pereira Forjaz, dando conta dos muitos pormenores que rodearam este

caso, bem elucidativo de como se desenrolavam os negdcios entre os Ab/ al-Kital™*

32 AHU, FNA, Carta de Salomio Benoliel para James Scarnichia, Gibraltar, 25 de Fevereiro de 1812.

33 AHU, FNA, Carta de Abraio Cardozo para John Rutherfurd, Gibraltar, 4 de Fevereiro de 1812.

34 Abl al-Kitab: povos do Livro, segundo o Alcordo, e nos quais se incluem os crentes das trés religides
monoteistas, judeus, cristdos e mugulmanos.
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no ocidente mediterranico.” Na carta, que pode ser lida como justificacio perante
o Governo de Lisboa do seu falhan¢o numa altura de aproximagao portuguesa,
sob tutela inglesa, a Regéncia de Argel, podem detectar-se outros intervenientes
neste negbcio: Isaac Benoliel que recebera 59 rolos de tabaco brasileiro importado
de sua conta e ordem, todavia pertencentes a um subdito inglés; Josias Week,
destinatario de outros 70 rolos com a mesma origem; H. Rogers, também subdito
britanico, que adquirira 900 rolos do mesmo tabaco para além uma pequena
quantidade de couros e agucar.

Nio tinha terminado, todavia, a questdo do brigue apresado pelos corsarios
argelinos ao largo da ilha da Madeira. Em Janeiro de 1815, Henrique Teixeira de
Sampayo, abastado comerciante da praga de Lisboa, de origem sefardita, futuro
bardo de Teixeira, titulo concedido no ano de 1818 por D. Jodo VI, que o agraciara
depois com o de conde da Pévoa, em 1823, agente em Portugal dos Benoliel e
de muitos outros homens de negdcio judeus, enderecou uma carta a D. Miguel
Pereira Forjaz. Sampayo informava o membro do Conselho de Regéncia que
estava na posse de uma missiva de Judah Benoliel a reclamar o pagamento de 6677
duros “que por ordem de V. Exa. [D. Miguel Pereira Forjaz] devido ser remetidos
a0 Consul Portuguez em Argel H. Mc Donnel de conta de Sua Alteza Real”,*
tudo levando a crer que a conta de desembolsos relacionada com o arresto da
embarcagio portuguesa se encontrava finalmente liquidada e mais uma vez através
dos credotres dos costume, os Benoliel de Gibraltat.

Haim Zafrani num artigo intitulado “Lieux de Rencontre et de Dialogue”
publicado em Horigons Maghrébins, no ano de 1994, afirma que “i/ faut essayer
de voir les choses de lintérienr, franchir les barriéres de I'altérité et garder cette distance qui
permet I'étude et la comprébension” .’ Foram precisamente as barreiras de alteridade
que foram suplantadas no caso do brigue Intrépido e permitiram a resolucdo do
problema no ambiente de extremo dinamismo comercial e diplomatico que
se vivia em finais do século XVIII e inicios do XIX nos meios sefarditas do

Mediterraneo ocidental.

35 Sobre os negocios dos Ab/ al-Kitab no Mediterraneo Ocidental, veja-se Afonso 2013, 249-273.

36 AHU, FNA, Carta de Henrique Teixeira de Sampayo para D. Miguel Pereira Forjaz, Lisboa, 17 de Janeiro
de 1815.

37 Zafrani 1994, 24.
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No Maghreb al-Afksa, as relagdes com as comunidades judaicas, sobretudo
aquelas dos centros urbanos do império, ap6és o abandono da ultima praca
portuguesa no Norte de Africa, em 1769, irdo aprofundar-se e suplantar o discurso
oficial de rejeicdo a intervencao dos mediadores sefarditas nas varias aproximacdoes
a algumas das suas realidades politicas. Foi uma posi¢ao que de alguma forma o
contexto interno — a ocupagao do territério pelas tropas de Bonaparte e a retirada
da Corte para o Brasil — e externo — a preponderancia do poder maritimo da
Gra-Bretanha e a independéncia dos Estados Unidos — explicam, mas que nio se
conseguiu erradicar da pratica discursiva das autoridades portuguesas.

O posicionamento do poder em Lisboa face aos judeus marroquinos
e as suas conexdes com os Pafses Baixos — fundamentais nos reinados de
Mulay Ismail, Mohammed III** ¢ Mulay Slimane — é uma realidade atestada na
numerosa documentacio relativa aos séculos XVII, XVIII e XIX dispersa pelos
arquivos portugueses, merecendo uma referéncia especial o diario de Bernardo
Simoes Pessoa, consul de Portugal em Mogador, entre os anos 1773-1779.%
Nesta importante fonte, pode constatar-se a relevancia de todo um conjunto
de personalidades da comunidade judaica vivendo no espaco alauita — “Samuel
Sumbel”* (Samuel Ben Yusuf Sumbel); “Salomio Bengualid”™' (Abraham Ben
Walid, também vdrias vezes referido como Salomao); “Judeo chamado Toledano,
colega de Sumbel”* (Haim Toledano); “Judeo Official da Fazenda chamado Eliau
Livi”* (Elias Levy); “Ledo David Actis e Izacc Actis”; “Haim Capua™ — para
além de referéncia muito concreta a um “Nagociante Judeo, natural de Tetuio, o
qual tem servido de Interprete a mais de outro Consules”, que o consul portugués
louvara pela sua muita instrucio, tendo obtido como resposta do elogiado “que
era amigo da humanidade; por que tinha lido = ’Ami des Homes, e todas as mais

obras de seo Autor”.*
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38 Sobre os judeus em Matrocos durante o reinado de Mohammed 111, veja-se: Lourido Diaz 1977, 327-355.
39 AHU, FNA, Diirio de Bernardo Simdes Pessoa.

40 AHU, FNA, Diatio de Bernardo Simdes Pessoa, 15 de Novembro de 1773.

41 AHU, FNA, Diario de Bernardo Sim&es Pessoa, 14 de Abril de 1775.

42  AHU, FNA, Diario de Bernardo Simdes Pessoa, 1 de Outubro de 1775.

43 AHU, FNA, Diario de Bernardo Simodes Pessoa, 12 de Fevereiro de 1775.

44 AHU, FNA, Diario de Bernardo Simd&es Pessoa, 4 de Outubro de 1774.

45 AHU, FNA, Diario de Bernardo Sim&es Pessoa, 15 de Agosto de 1774.

46 AHU, FNA, Diatio de Bernardo Simdes Pessoa, 24 de Maio de 1774.
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As ligacdes de Portugal 2 elite sefardita de Gibraltar, aos livorneses de Argel
e a muitos dos judeus que surgem na documentagio portuguesa com origem em
Marrocos irdo ser geridas numa estratégica ambiguidade. As autoridades de Lisboa
administrardo a convivéncia com os sefarditas magrebinos sustentadas num duplo
discurso: enquanto, por um lado, baseando-se nas informag¢des provenientes de
Argel, atribufam a maquinagdes da elite livornesa os falhancos e insuficiéncias da
diplomacia portuguesa; por outro, face as dificuldades, ndo hesitavam em pedir
o auxilio dos grandes financeiros livorneses e das casas bancarias de Gibraltar
detidas por banqueiros sefarditas.

Na documentac¢io relacionada com as varias aproximagdes de Portugal a
oligarquia turca do Magrebe central, entre 1799 e 1813, surgem com frequéncia
nomes ligados a elite dos judeus livorneses de Argel — Bacri, Busnach, Durand — e
sao também mencionados importantes homens de negécio sefarditas de Gibraltar
— Benoliel, Cardozo — ligados a0 comércio com os sultdes mais importantes do
renascimento alauita, Mohammed ben Abdallah ¢ Mulay Slimane. A relevancia
para o reino de Marrocos das conexdes sefarditas, apesar do terrivel reinado de
Mulay Yazid, entre os anos de 1790 e 1792, de ma memoria para as comunidades
judaicas do império, ird ser confirmada pelo proprio sucessor de Mulay Slimane,
Mulay Abderrahman (1822-1859), quando ao examinar as receitas da alfindega de
Tetudo constatou que 90 % destas provinham das transac¢bes comerciais levadas
a cabo pelos seus judeus.” E como forma de agradecimento, emitiu um dabir,"
no qual consignava a protec¢io destes dltimos, que explicava em carta dirigida ao
governador daquela praga marroquina. Nesta carta, datada de 22 de Novembro de

1825, citada por German Ayache, o sultio marroquino afirmava:

Les Juifs sont inviolables de par la protection. Notre Prophéte a dit: ‘Quicongue les opprime anra
affaire @ moi au jour du Jugement’ . . . Nous lenr décernons un Dabir. Donnez-lenr-en lecture, publiez-en le

contenn pour que tout un chacun en connaisse les termes et que la nonvelle s'en répande.*

47 Sobre o estatuto juridico dos judeus sob o dominio do islio, veja-se Cohen 2013, 58-71; Bar-Asher 2019.
Sobre as relagoes entre mugulmanos e judeus no espa¢o marroquino, veja-se: Abitbol 1993, 49-90; Ayache
1987, 147-168; Kembib 2016, 21-55; Taieb 1992, 85-103; Zafrani 1971, 201-211.

48  Dabir: decreto imperial.

49 Apud Ayache 1987, 155.
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A questdo levantada pelo arresto do brigue In#répido mostra que tudo podia
acontecer no espago sefardita do Mediterrineo ocidental no dltimo quartel do
século XVIII e primeiras décadas do século XIX: a media¢io dos judeus sefarditas
entre os diplomatas das poténcias cristds e os varios poderes magtrebinos; o
importante papel desempenhado pelas comunidades judaicas do Império Alauita
na consecu¢ao dos objectivos da politica externa marroquina, apesar da terrivel
crise que teve lugar no curto reinado de Mulay Yazid; até mesmo o exilio do
derradeiro dey de Argel e do seu circulo mais proximo no dominio familiar dos

Bacri em Livorno.”
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50 Valensi 2016, 70.
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Introducao

A segunda metade do século XIX foi um petriodo assaz conturbado
no império de Marrocos, por diversas razdes, de ordem politica, econémica e
social. As pressOes imperialistas, por parte das poténcias europeias, foram-se
intensificando sobremaneira apds o dominio da Argélia vizinha pela Franca, que,
em 1844, bombardeou a cidade de Tanger. No interior do territério, cada vez
mais grupos armados atacavam as popula¢des, prejudicando também fortemente
a actividade comercial, e, apés 1860, viveu-se um periodo de secas e fomes.
Este contexto nao excluiu alguns episédios de perseguicao religiosa de judeus e
cristios. De acordo com a correspondéncia que chegava a Lisboa pelo consulado
portugués em Tanger, a partir do ano de 1863, foram noticiados assassinatos de

judeus em diversas localidades de Marrocos, o que levou a Junta Israelita de

1 O trabalho de investigagdo realizado foi financiado pela “Cape Verde Jewish Heritage Project, Inc.”, com
apoio do “World Monuments Fund”.
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Safim a pedir ajuda aos representantes diplomaticos estrangeiros, denunciando
execugoes de judeus. Por outro lado, a guerra entre Espanha e Marrocos pelo
dominio de Tetudo, em 1859-1860, levou muitos judeus dessa regido do norte a
fugir das hostilidades.

Reagindo aos pedidos de ajuda da comunidade hebraica em Marrocos,
em Fevereiro de 1864, o rei de Portugal, D. Luis I, concedeu “protecgio a todos
os Israelitas do Império Marroquino”,? ganhando entio maior expressio o
movimento migratério em direc¢do aos territérios que, na altura, integravam o
Império Portugués em Africa. Foi o caso do arquipélago atlantico de Cabo Verde,
para onde quase uma centena de comerciantes judeus, sobretudo marroquinos,
mas também naturais de Gibraltar, se dirigiram a partir de 1860.

O contexto em que ocofre este movimento migratério é, portanto,
bastante complexo, e diversos sio os factores a ter em conta, de entre os quais
nao ¢é despiciendo o facto de entre os impérios de Portugal e de Marrocos ter sido
assinado um tratado, em 1798, que dava liberdade comercial aos subditos do Sultao
de Marrocos para comerciar em portos portugueses, como afirma Clarence-Smith,
apoiando-se em estudos de diversos autores.’

Situado a cerca de 500 quilémetros do Senegal, o arquipélago de Cabo Verde
tem cerca de 4000 quilémetros quadrados e ¢ constituido por dez ilhas e varios
ilhéus. Foi descoberto em 1460 por navegadores a servico do rei de Portugal. Teve
duas fases distintas de povoamento, sendo que a primeira ocorreu nas ilhas de
Sotavento (no sul), onde, na cidade da Ribeira Grande, foi criado um importante
entreposto para o trafico negreiro atlantico.

Tendo conhecido fases de decadéncia e de retoma da sua economia, a sua
histéria foi também marcada, a partir do século XVIII, por secas que provocaram
fomes devastadoras. No século XIX, o arquipélago viveu um novo ciclo de
desenvolvimento econémico, com a instalagao de companhias carvoeiras britanicas
nailha de S. Vicente, no Batlavento (ilhas a norte). Em 1862, o arquipélago contava
com 97 009 habitantes.*

AHDMNE, caixa 751, fol. 667.

Clarence-Smith 2016.

Este paragrafo e os seguintes, de apresentacio geral de Cabo Verde, sio sobretudo baseados no texto de
autoria de Jodo Estévao (1998, 167-210).

E AN ]
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Os autores sdo concordantes em considerar que o século XIX marcou o
declinio do Antigo Regime colonial no arquipélago. Outrossim, as crises provocadas
pelas secas e consequentes fomes tornaram-se cada vez mais frequentes.

No respeitante a actividade econémica, as principais fontes de riqueza
eram a apanha da urzela, que, até 1850, era exclusivo da Coroa, € a exportacio
do sal, sobretudo para o Brasil. Também se exportavam outros produtos, como
panos e aguardente para a Guiné, milho para a Madeira e as Candrias, peles
e couros para os Estados Unidos da América, animais vivos para as Antilhas
e para a costa africana, e vendiam-se géneros alimenticios para os navios que
escalavam as ilhas.

E necessario referir que, em 1834, Portugal abriu os seus portos a
navegagdo e, em 1842, foi assinado um tratado, entre a Gra-Bretanha e Portugal,
que dava aos subditos britinicos os mesmos diteitos que aos portugueses para
se instalarem nas coldonias portuguesas e ai desenvolverem as suas actividades
econdémicas. Sio dados relevantes para o presente estudo, na medida em que, para
além dos naturais de Gibraltar, alguns dos comerciantes judeus marroquinos que
passaram pelo arquipélago de Cabo Verde, no século XIX, ou af se instalaram
eram subditos britanicos.

Na agricultura, considera-se que eram utilizados métodos primitivos
de cultivo. Era praticada uma agricultura de subsisténcia e, simultaneamente,
investia-se em monoculturas de exporta¢io, sobretudo cana para agicar ou
aguardente e, mais tarde, café. Nas ilhas a norte, manteve-se predominantemente
o regime de minifundio, e nas ilhas de Santiago e Fogo, as grandes propriedades.
Uma importante transformacao neste sector foi a aplicacdo da lei da aboli¢ao do
morgadio, a partir de 1864, que introduziu a possibilidade de compra e venda da
terra anteriormente vinculada, o que veio a suceder a partir de finais do século
XIX, quando grandes proprietarios fortemente endividados tiveram de vender
parcelas das suas terras. Este dado também ¢é relevante para o nosso estudo,
na medida em que alguns dos comerciantes judeus cujas trajectérias estudamos

usufruiram desta oportunidade e tornaram-se grandes proprietarios na ilha de
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Santiago, em finais do século XIX. E o caso, nomeadamente, de Bento Levy,’
Hillel Benchimol® e Benjamim Alves.”

Com a intensificacdo da navegacido a vapor no Oceano Atlantico, o Porto
Grande da ilha de S. Vicente, considerado o melhor porto natural da Affica
Ocidental, passou a suscitar o interesse das companhias carvoeiras britanicas, que,
desde 1839, comegaram a fazer pedidos de concessio ao Governo portugués para
instalarem as suas empresas na ilha. Moses Zagury,® um dos empresarios judeus
cuja trajectéria estudamos, esteve directamente implicado neste processo.

Com efeito, a navegagdo a vapor no Atlantico exigia varias paragens para
que os navios fossem abastecidos em carvio, e a rota que inclufa Cabo Verde era
obrigatéria, a partir da Europa para se ir 2 América do Sul ou 4 Asia, antes da
abertura do Canal do Suez. Assim, em 1848, S. Vicente era a coaling station mais
importante do Império Britdnico no Atlantico médio e, em 1900, era a quarta maior
do mundo. As oportunidades de negdcio nesta ilha, por um lado, e a decadéncia
econoémica que teve inicio por volta de 1900, por outro, explicam certamente a
presenca expressiva de comerciantes judeus na ilha no século XIX, que tal como
outros, italianos e portugueses, nao chegaram, contudo, a radicar-se no arquipélago.

A nivel social, uma das maiores transformacdes ocorridas foi a constitui¢do
de um grupo social intermédio, de chamados “mesticos”, que, em finais do
século XIX, representava mais de 60 % da populacio. Nessa altura, apenas cerca
de 3 % da populagio era aparentemente de origem europeia. A escravatura foi
definitivamente abolida em 1876, mas ja em 1868 os escravos representavam
apenas 5 % da populagio.

Uma outra transformacio estrutural ocorrida na sociedade cabo-verdiana,

no século XIX, foi o intensificar da corrente migratdria para os Estados Unidos

5 Bento Levy tera nascido na década de 1850, em Lisboa ou no Algarve. Tornou-se um grande comerciante
na cidade da Praia, onde se instalou com os seus pais, Fortunato e Victoria, e um grande proprietario no
concelho de Santa Catarina, no interior da ilha de Santiago. Tinha também propriedades nas ilhas do Maio e
Boavista e teve barcos.

6 Hillel Benchimol terd nascido na década de 1830, em Orio, Argélia. Tornou-se um grande proprietirio e
produtor de café no interior da ilha de Santiago.

7  Benjamim Alves nasceu em Faro, no Algarve, em 1848. Foi comerciante na cidade da Praia e grande
proprietario no concelho de Santa Catarina.

8  Moses Zagury, natural de Mogador, foi um grande investidor na ilha de S. Vicente, onde negociou um
terreno que, em seguida, concedeu a uma carvoeira britinica. Teve outros negdcios noutras ilhas de Cabo
Verde, assim como em Angola, e tinha interesses em Mocambique. Residiu durante muitos anos em Lisboa
e em Londres.
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da América, constituindo as remessas que os emigrantes enviavam para as suas
familias no arquipélago uma fonte cada vez mais importante de rendimentos
para a entdo colénia, depois das taxas que se cobravam para a importagio ¢ a
reexportaciao de carvio.

A constitui¢do deste grupo social intermédio e o maior poder de compra por
parte das familias de emigrantes terdo constituido factores favoraveis paraa criagao de
um mercado interno, que, ainda que diminuto, tera facilitado o desenvolvimento de
um comércio de importa¢ao, ao qual muitos destes comerciantes judeus certamente
se dedicaram. Em todo o caso, explica certamente a sua presenca expressiva na ilha
Brava, no século XIX, a mais atingida pelo fenémeno de emigracio para os Estados
Unidos da América, mas onde permaneceram por poucos anos.

Simultaneamente a este intensificar da emigracio para a América do Norte,
em grande parte clandestina, com as fomes de 1863-1866, o Governo da col6nia
regulamentou o recrutamento de servigais para as ilhas de S. Tomé e Principe, cujas
condi¢bes de trabalho, nas rogas de cacau e café, foram comparadas as da escravatura.

Tal como nos restantes territérios sob dominio portugués, a Inquisi¢do
foi abolida em Cabo Verde no ano de 1821; e, no século XIX, uma importante
comunidade britanica e protestante instalou-se na ilha de S. Vicente, tendo
organizado também a sua vida religiosa. Na ilha de Santo Antdo, onde, no mesmo
século, se instalou um maior nimero de judeus no arquipélago, residiam também
familias protestantes, como a familia Bettencourt, vinda dos Agores. A esmagadora
maioria da populacdo da ilha de Santo Antdo, como, de resto, do arquipélago de

Cabo Verde, era catdlica.

Revisio da bibliografia e fontes

Até a data, quatro obras e varios artigos ou capitulos de livros foram dados
a estampa, debrugando-se directa ou indirectamente sobre esta tematica. O texto
pioneiro tera sido o de autoria de Alberto Iria, intitulado “Judeus em Mocambique,
Angola e Cabo Verde: Epigrafia e Hist6ria”. Nele, o autor descreve os tumulos

judaicos que pdde identificar aquando de uma viagem a Cabo Verde, assim como

231



232

AS DIASPORAS DOS JUDEUS E CRISTAOS-NOVOS DE ORIGEM IBERICA
ENTRE O MAR MEDITERRANEO E O OCEANO ATLANTICO. ESTUDOS

os de alguns descendentes, em diversas ilhas. Cruza estes dados com os fornecidos
pelo historiador José Maria Abecassis e com alguns documentos de arquivo. A obra
monumental de Abecassis, Genealogia Hebraica — Portugal e Gibraltar. Sécs. XV1I a
XX, apresenta arvores genealdgicas de muitas familias judias oriundas de Gibraltar
— na maioria dos casos, de origem marroquina — que se instalaram em Portugal a
partir do século XIX ou nos territérios africanos e asiaticos sob seu dominio. Esta
organizada em cinco volumes, tratando-se de uma fonte riquissima e fidedigna de
informacao. Em 1997, foi publicada a primeira obra exclusivamente dedicada aos
judeus marroquinos e de Gibraltar em Cabo Verde, de cariz abrangente, de autoria
de M. Mitchell Serels, intitulada Jews of Cape 1/erde: A Brief History. No ano seguinte,
a historiadora cabo-verdiana Claudia Correia publicou a obra Presenga de Judeus em
Cabo Verde — Inventariacao na Documentagao do Arguivo Histdrico Nacional (1840-1927),
que, como o titulo indica, apresenta uma descri¢do de diversos documentos de
arquivo que a autora identificou no Arquivo Histérico Nacional de Cabo Verde,
com informacio util e pertinente sobre a presenca e actuagio destes comerciantes
e das suas familias no arquipélago, até inicios do século XX.

Para atestar a presenca destes judeus de Marrocos e Gibraltar no arquipélago
de Cabo Verde no século XIX, dispomos, antes de mais, de 35 timulos judaicos,
em quatro cemitérios existentes em trés ilhas de Cabo Verde: Santiago, Santo
Antao e Boavista.

Consultamos ainda documentagdo existente em arquivos em Portugal,
Cabo Verde, Gra-Bretanha e Gibraltar. No Arquivo Histérico Nacional de Cabo
Verde, foi possivel ter acesso a seguinte documentacdo: livros de registo dos
passaportes para transito interno na provincia de Cabo Verde; livros da relagiao
de estrangeiros a residir nalgumas ilhas; cartas de aforamento de terrenos;
processos de concessdo de alvara para trapiche e para producgio de cana, mel e
aguardente; correspondéncia de casas comerciais; junta de décimas (impostos)
industriais; pedidos feitos ao Governo da colénia de Cabo Verde; livros de registo
de despachos de importagido e exportacio da alfindega da Praia; registos de
6bito; inventarios orfanolégicos (testamentos) e outros processos em tribunais;
anuncios na imprensa local; pedidos e autorizacGes de licencas; reclamagoes;

pedidos de arrendamento de terrenos; subscri¢des diversas, sobretudo para
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donativos; execugdes de penhora; queixas na policia; registos criminais; registos
de sociedade/firmas.

Ainda em Cabo Verde, foram consultadas as actas da Cimara Municipal de
S. Vicente.

Em Portugal, consultimos os livros de registo da Comunidade Israelita
de Lisboa, a saber, de nascimento, casamento e 6bito. Como referido acima, foi
preciosa a consulta da obra de autoria de José Maria Abecassis, Genealogia Hebraica
— Portugal e Gibraltar. Sées. X171 a XX. Também foi possivel consultar, no Arquivo
Histoérico-Diplomatico do Ministério dos Negocios Estrangeiros de Portugal, a
correspondéncia vinda dos consulados de Portugal em Tanger e em Gibraltar,
na segunda metade do século XIX; e, no Arquivo Histérico Ultramarino, os
pareceres que o rei de Portugal pedia a Junta Consultiva do Ultramar (de 1834 a
1907). Consultamos ainda livros de registo dos pedidos de vistos em passaportes
estrangeiros relativos a segunda metade do século XIX, no Arquivo Nacional da
Torre do Tombo, em Lisboa; e os livros de registo de passaportes concedidos
em Gibraltar, nomeadamente, de 1819 a 1830 e de 1861 a 1886, nos Gibraltar
National Archives.

Por fim, para realizacdo desta pesquisa, foi possivel contar com os relatos
de alguns descendentes destes comerciantes, sobretudo netos.

Reunimos elementos sobre 93 individuos que residiram ou passaram por
Cabo Vetde, entre 1840 e 1900. No total, trata-se de individuos de 51 familias, a
saber, as familias Abecassis, Abithbal, Alves, Amzalak, Anahory, Athias, Auday,
Azaniel, Azevey, Azancot, Azulay, Bedunas, Benazon, Benahim, Benara, Benatar,
Benchimol, Bendaham, Bendavid, Benoliel, Benrds, Levy Bentubo, Boaruna,
Bohana, Bodana, Brigham, Cagy, Cardoso, Cohen, Elasry, Eleaim/Elcaim, Ezaguy,
Gabay, Ismini, Izaqui, Lassarine, Lasene, Malka, Levy, Maman, Naury, Niune,

Pairmy, Pimenta, Pinto, Sabbat, Serruya, Urbin, Wahnon, Zaftrany e Zagury.
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Origem, actividades e modelo econémico adoptado

No concernente aos locais de nascimento, obtivemos dados relativos a 73 %
do grupo em estudo. Relativamente ao grupo na sua totalidade, sabe-se que 35 %
dos individuos nasceram em Marrocos, 15 % em Gibraltar, 7,5 % em Portugal
continental e 6,4 % na Argélia. Ha um individuo nascido em Espanha, e para sete
deles sdo apontados paises diferentes de naturalidade.

Os diversos locais de nascimento podem dar-nos elementos acerca de
algumas das motiva¢des destes individuos para emigrar para um espa¢o sob dominio
portugués. Com efeito, se Tanger era a cidade marroquina com maiores ligacoes
a Portugal, havendo certamente também uma ligagdo privilegiada com Mogador,
que foi um forte portugués no século XVI, nio era certamente o caso, entio,
para Rabat. Ora, os naturais de Tanger chegaram a Cabo Verde em muito maior
numero nos primeiros anos da década de 1860, possivelmente em consequéncia
da guerra que a Espanha tinha travado em Tetudo em 1859-1860. Ja os naturais
de Gibraltar foram chegando de forma mais espagada no tempo. E pertinente
recordar o facto de que, a0 tomar o rochedo de Gibraltar a Espanha, em 1704, as
autoridades britanicas tiveram de reforcar os lacos comerciais com Marrocos, mas
também com Portugal e Itilia, a fim de conseguirem abastecer o territério com
viveres. Wilke afirma, inclusive, que alguns membros da comunidade judaica de
Gibraltar tiveram um papel importante na reconstitui¢cio da comunidade judaica
de Lisboa no século XIX, ap6s a abolicio da Inquisi¢io.” Quando Portugal abtiu
0s seus portos a navegacdo, em 1834, diversas ligacGes maritimas directas terdo
sido estabelecidas a partir de Gibraltar, inclusive com algumas ilhas de Cabo Verde.

Relativamente a sua origem social, estdo acessiveis os registos da
comunidade judaica de Gibraltar, largamente documentados na obra monumental
de autoria de José Maria Abecassis, mas o mesmo nao sucede com os registos das
comunidades judaicas das diferentes cidades marroquinas. Assim, nio tendo tido
acesso ao0s registos das comunidades de Tanger, Mogador/Essaouira e Rabat, de

onde a esmagadora maioria dos judeus marroquinos instalados em Cabo Verde

9 Wilke 2009, 180.
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sao oriundos, nio nos é possivel identificar, com clareza e precisio, a origem social
destas familias na sociedade marroquina de entao.

Contudo, dispomos de um elemento que nos permite de certo modo situa-
-los socialmente, na medida em que muitos deles eram considerados stibditos de
nag¢des europeias, no s6 da Gra-Bretanha, mas também de Franca e Espanha, e
mesmo de Portugal. Este estatuto, concedido a certas familias marroquinas, fossem
elas judias, muculmanas ou cristas, era considerado muito vantajoso sob diversos
aspectos, e era chamado de profégés. De acordo com Atrlette Berdugo, beneficiou
alguns privilegiados na sociedade marroquina de entdo, quando se intensificou a
disputa por Marrocos entre as na¢Oes imperiais europeias, que procuravam assim

garantir apoios internos:

. um sistema respeitante somente a alguns individuos, que beneficiam de
vantagens econémicas e financeiras junto as poténcias europeias . . . surge uma nova
burguesia de Judeus, Cristios e Mugulmanos . . . Estas [as poténcias europeias] criam
um sistema de ‘protecciio’ para esta classe privilegiada, chegando por vezes ao ponto de

conceder a nacionalidade.!’

Relativamente a sua totalidade (93 individuos), uma maiotia expressiva (34,4 %o)
¢ apontada nos registos de Cabo Verde como sendo comerciante ou negociante e
cerca 9,5 % como comerciante e proprietario. Ha ainda referéncia a dois caixeiros,
que mais tarde se tornaram comerciantes, a dois individuos que possufam barcos, a
dois outros que exploravam guano,'' a um relojoeiro, a um industrial e proprietitio
de botequins/bilhates ¢ de uma farmadcia, ¢ a um empresario que tinha terrenos
que concedeu a companhias carvoeiras britinicas. Trata-se, neste ultimo caso, de
Moses Zagury, um empresario natural de Mogador, com um perfil muito diferente
da maioria do grupo em estudo, tanto no que diz respeito ao tipo de investimento
feito no arquipélago, como a prépria mobilidade.

A chegada a Cabo Verde, a cidade da Praia, capital, na ilha de Santiago,

parece ter sido de inicio o porto de apoio mais importante, na medida em que af

10 ... un systeme concernant seulement quelques individus, qui bénéficient d'avantages é iquies et financiers anpres des
puissances enropéennes . . . une nonvelle bourgeoisie de Juifs, de Chrétiens et de Musulmans émerge . . . Celles-ci [les puissances
européennes] établissent un systéme de ‘protection’ envers cette classe privilégiée, allant parfois jusqu’a lui octroyer la nationalité”

(Berdugo 2002, 35-30).

11 Fertilizante natural.
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estiveram a actuar 22 comerciantes nas décadas de 1860 e 1870. No interior da ilha,
no concelho de Santa Catarina, investiram quatro comerciantes, e na localidade do
Tarrafal, no outro extremo da ilha, apenas um. Na ilha vizinha da Brava, de muito
menor dimensdo, chegou a haver 15 comerciantes, a maioria dos quais também
circulavam pela Praia. Na Boavista, residiram quatro comerciantes; em S. Nicolau,
dois; e 12 actuaram na ilha de S. Vicente. O maior numero instalou-se, contudo,
na ilha de Santo Antdo, e mais precisamente no concelho da Ribeira Grande, onde
chegou a haver 40 comerciantes judeus de Marrocos e Gibraltar.

Pela analise dos dados arquivisticos obtidos, supoe-se que o modelo de
negbcios adoptado em Cabo Verde tera sido o que Fatima Sequeira Dias exp0Os
pata o caso dos Acotes, de import/ export, sobretudo em ilhas que nio fossem
polos internacionais e, por conseguinte, onde havia também menos concorréncia.'?
Com efeito, a analise dos processos judiciais do Tribunal da Ribeira Grande, em
Santo Antdo, a esmagadora maioria dos quais sdo por divida dos compradores,
revela-nos as principais mercadorias comercializadas e os modos de pagamento.
Os tecidos, ou téxteis, surgem como o produto mais importado, e quanto as
exportacOes, ¢ o caso da aguardente, da extrac¢do de purgueira e também da cal,
da palha, do azeite de purga e do milho. Mas nao ha duvida de que o produto de
exportacdo que surge com mais frequéncia é o café, que foi também cultivado
pelos que, entretanto, adquiriram propriedades. Em Santo Antio, a zona cafeeira
mais conhecida é o concelho do Paul, mas infelizmente faltam estudos mais
aprofundados que nos elucidem quanto a forma como se foi desenvolvendo esta
cultura, o peso que teve para a economia da ilha e os principais mercados para
onde era exportado.

A politica de pagamentos adoptada era também semelhante a que foi
praticada pelos comerciantes judeus marroquinos nos Acores, baseada no crédito,
0 que permitia alargar a clientela e aumentava as possibilidades de consumo.
Conforme a explicacio de Fatima Sequeira Dias, as modalidades propostas
variavam conforme a solvabilidade, a quantidade de compras e os lagos de amizade

ou de parentesco, podendo ser a vista ou entdo a créditos a trés, quatro ou sete

12 Dias 1999, 75.
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meses, entre outras possibilidades.”” Todas estas possibilidades sio expostas nos
processos judiciais do Tribunal da Ribeira Grande.

Por fim, Fatima Sequeira Dias explica ainda que no caso dos Acores, 0s
comerciantes judeus marroquinos tinham correspondentes em Lisboa e noutras
pragas financeiras, pelo que, para além de poderem fornecer o mercado ilhéu com
produtos britanicos mais baratos, também podiam beneficiar de taxas de cambio
mais vantajosas, desde que aceitassem os pagamentos em varias moedas." F bem
possivel que na Brava, e em S. Nicolau em particular, estes comerciantes possam ter
tirado proveito de pagamentos em délares, que as familias recebiam directamente
dos seus parentes emigrados nos EUA, o que acabava por ser um factor adicional
de atracgdo para ai fazer negdcio. Apesar de nao termos elementos concretos que

possam suportar esta leitura, parece ser bastante plausivel.

Familias que deixaram descendéncia

De entre as 51 familias apontadas inicialmente, cerca de 40 %, ou seja, 20
familias, radicou-se de facto no arquipélago e/ou ai deixou descendentes que é
possivel identificar. Trata-se das familias Abithbal, Alves, Athias, Anahory, Auday,
Azulay, Benahim, Benatar, Benchimol, Bendavid, Benoliel, Bentés, Levy Bentubo,
Brigham, Cohen, Ezaguy, Levy, Pinto, Serruya e Wahnon.

E possivel que membros de outras familias tenham deixado descendentes
no arquipélago, mas ainda ndo foi possivel identifica-los, na medida em que,
seguindo a tradicdo portuguesa, os apelidos por via materna vio-se perdendo ao
longo das geragdes, sendo que, na sua esmagadora maioria, estes descendentes nao
se tornaram praticantes do judafsmo.

De entre as familias acima referidas, 10 % sdo oriundas de Portugal
continental (Alves e Anahory); 5 % da Argélia (Benchimol), 20 % de Gibraltar
(familias Levy Bentubo, Wahnon, Athias e Serruya) e todas as outras, pelo menos
55 %, de Marrocos.

13 Dias 2007, 74.
14 Dias 1999, 63.
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Das 11 familias que descendem seguramente de individuos nascidos em
Marrocos, ha um nimero mais expressivo de naturais de Tanger (Abithbal, Auday,
Benahim, Benrés, Pinto), seguido dos naturais de Mogador (Brigham, Cohen,
Bendavid e talvez Levy) e, depois, dos de Rabat (Benoliel, Benatar e talvez Levy).

Contudo, a esmagadora maioria dos apelidos dos naturais de Gibraltar, da
Argélia e até de Portugal continental sio de familias judias marroquinas, que se
sabe ou se supde terem-se instalado nesses territorios algumas geracdes antes de
irem para Cabo Verde.

Nesta primeira gera¢ao, nota-se um peso relativo muito maior dos individuos
pertencentes a estas familias que se dedicaram a actividade agticola, em paralelo
a actividade comercial — representam 40 % das familias em estudo. Segundo
os relatos orais de alguns descendentes, dedicaram-se sobretudo a produgio e
exportacdo de café, cuja procura nos mercados internacionais foi subindo ao
longo do século XIX, para o mercado europeu. Outros 40 % sao apontados como
tendo-se dedicado sobretudo ao comércio internacional, havendo um individuo
apontado também como armador (Marcos Auday,” de Tanger) e outro como
industrial (Isaac Wahnon,'® de Gibraltar).

Relagbes com o Brasil, o espago sob dominio portugués
em Africa e o Mediterraneo

Para 12 das 20 familias que se radicaram ou deixaram descendentes em
Cabo Verde, foi possivel identificar, na documentagdo dos diversos arquivos
consultados, elementos que comprovam as suas ligacoes e/ou a sua circulagio no
espaco dito luséfono e no Mediterraneo. De igual modo, a bibliografia existente

e os relatos de alguns descendentes também fazem referéncia a esta circulacio.

15 Marcos ou Mordechai Auday, nascido em Téanger, por volta de 1830, residiu em Lisboa, onde fez parte do
grupo que angariou fundos para a aquisi¢ao do terreno onde actualmente se situa o cemitério israelita. Em
Cabo Verde, foi procurador de Moses Zagury na ilha de S. Vicente e comerciante em Santo Antio, tendo
também actuado como armador.

16 Isaac Wahnon nasceu em Gibraltar, em 1843, e ha registos de viagens suas para Cabo Verde desde os finais
da década de 1850. Instalou-se na ilha de S. Vicente, onde foi comerciante, proprietirio de um restaurante,
de um botequim, de bilhares e de uma farmacia, tendo também sido registado como industrial.
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Trata-se de elementos que sdo referentes a casamentos realizados num local que
nio o de nascimento, ao nascimento de filhos em diversos pontos do Mediterraneo
ou do Atlintico e a viagens efectuadas regularmente. Ha também a indicagio de
diferentes locais de residéncia, conforme as épocas, e, para alguns, a investimentos
feitos em diferentes pontos do Império Portugués ou ainda a nomeagdes como
representantes diplomaticos de outros paises, normalmente mediterranicos.
Diversos casos sdo exemplos eloquentes da forte mobilidade dos membros desta
comunidade. A familia Alves viveu primeiramente no Algarve, onde Benjamim
nasceu. Mais tarde, ele e o pai, Abraham,"” instalaram-se na cidade da Praia, e, por
ocasido do casamento de Benjamim, ficamos a saber que a sua mae, Esther, residia
no Brasil, na Amazénia. A familia Levy tera circulado de Mogador ou Rabat para
o Algarve, onde Bento terd nascido, e depois para Cabo Verde, onde foi viver na
cidade da Praia com os seus pais, Fortunato' e Victotia. Uma outra familia que
fixou primeiramente residéncia em Portugal foi a Anahory: James,"” Salomao™ e
Raphael Simido® nasceram em Lisboa, sendo o pai de Gibraltar e mie de Mogador.
James e Raphael viveram muitos anos em S. Vicente e noutras ilhas do arquipélago.
James Anahory casou-se com D. Alegria Abohbot, nascida nos Acores; Raphael
Simao Anahory foi vice-consul de Espanha e da Dinamarca em Sdo Vicente. Outras
familias foram constituidas em Gibraltar, como a de Marcos Auday, natural de
Tanger, que se casou em Gibraltar com Simy Delmar, de onde ela era natural e onde
nasceu o primeiro filho do casal; o segundo nasceu em Lisboa, onde Marcos viveu
alguns anos antes de se instalar em Cabo Verde, na ilha de Santo Antdo.”” Também

James Levy Bentubo® deixou a sua terra natal, Gibraltar, com as suas duas filhas,

17 Abraham Alves terd nascido no Algarve, por volta de 1825. Instalou-se na cidade da Praia, na ilha de
Santiago, como cometciante, acompanhado do seu filho Benjamim.

18 Fortunato Levy era natural de Mogador ou Rabat. Na década de 1850, efectuava viagens entre Lisboa, Porto
e Cabo Verde. Na década de 1860, estava instalado como comerciante de venda a retalho na cidade da Praia
(AHN-CV, SGG, Livros de pedido de visto).

19 James Anahory nasceu em Lisboa, em 1839, ¢ instalou-se na ilha de S. Vicente como comerciante (AHN-CV,
SGG, Livros de pedido de visto).

20 Salomao Anahory nasceu em Lisboa, em 1838. Na década de 1850, ja viajava para Cabo Verde. Foi comerciante
na cidade da Praia e proprietario na ilha de Santiago (AHN-CV, SGG, Livros de pedido de visto).

21 Raphael Simao Anahory nasceu em Lisboa, em 1847, onde foi comerciante e teve uma tipografia. Na ilha
de S. Vicente, em Cabo Verde, foi vice-consul de Espanha, da Dinamarca e do Brasil, e representante dos
negoécios de Moses Zagury (AHN-CV, SGG, Livros de pedido de visto; Boletim Oficial da Provincia de Cabo
Verde 1875, n. 34, p. 208; 1880, n. 13).

22 AHN-CV, SGG, Livros de pedido de visto; Abecassis 1990, 1:460-461.

23 James Levy Bentubo nasceu em Gibraltar, em 1822. Em 1856, ja viajava para Cabo Verde, onde foi
comerciante na ilha de Santo Antao.
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Judith e Rachel, para que se casassem com dois irmaos Wahnon, seus conterraneos.
Abraham Wahnon residia em Lisboa e Isaac em Cabo Verde. O pai de ambos, Jonas,*
tinha ido trabalhar para Santo Antio como representante de uma firma com sede
em Lisboa e, afirmam descendentes seus, a dada altura foi residir em Marselha, onde
recebia café enviado por produtores de Santo Antdo. Relativamente a mobilidade
familiar, h4 ainda a referir o caso de David Jacob Cohen,” de Mogador, cujos netos
dizem que a sua esposa Luna fixou residéncia em Lisboa enquanto David Jacob
trabalhava em Santo Antdo, tendo-se instalado em Londres no fim dos seus dias.
De acordo com Samuel Benchimol, Salomao Moysés Cohen, natural de Cabo
Verde, foi o patriarca da familia Cohen na localidade de Parantins, na Amazénia
brasileira.*® Outros, sem terem constituido familia, residiram em diversos pontos
deste espaco ao qual fazemos referéncia. Assim, Isaac Zaffrany,”” de Mogador, é
apontado como tendo vivido nos Agores e por ter ligacoes a Mogambique; é feita
referéncia ao facto de Ario Bendavid, natural da mesma cidade em Marrocos,
tet vivido em Lisboa antes de ir para Cabo Verde; quanto a Moisés Benrds,” de
Tanger, os descendentes afirmam que residiu em Gibraltar, onde até terd deixado
negobcios, que tinha um barco em Marselha e que terminou os seus dias em Lisboa.
No que se refere a viagens, ha registos de passagens de Hillel Benchimol, natural de
Orio, na Argélia, por Gibraltar, quando ja residia em Cabo Verde, onde também se
tornou proprietirio e produtor de café na ilha de Santiago;” ha também registos

30

da passagem de Abraham Benoliel,” natural de Rabat, por Lisboa e Franca quando

ja residia na ilha da Boavista. Ayres Julido Brigham,” passava regularmente por

24 Jonas Wahnon nasceu em Gibraltar, em 1812. Trabalhou em Santo Antdo como representante de uma firma
em Lisboa e, segundo os descendentes, a dada altura instalou-se em Marselha (Abecassis 1990, IV:157-163;
166; AHN-CV, TRG, caixas 243; 338; 349).

25 David Jacob Cohen, natural de Mogador, instalou-se na ilha de Santo Antao como comerciante. Nos ultimos
anos da sua vida, residiu em Londres, depois de uma passagem por Lisboa.

26 Benchimol 2008, 97.

27 Isaac Zaffrany nasceu em 1809, em Mogador, e residiu na ilha de S. Vicente, onde geriu negécios de Raphael
Simio Anahory e de Moses Zagury (Boletim Oficial da Provincia de Cabo Verde 1897, no. 32, p. 232).

28 Moisés Benrds nasceu em Tanger, na década de 1820. Fazia viagens entre Lisboa, Faro e Cabo Verde.
Instalou-se na cidade da Praia, onde constituiu a firma Benroz & Auday & C.*, com Abraham Auday.
Segundo os descendentes, mais tarde instalou-se na ilha de Santo Antio.

29 AHN-CV, SGG, caixa 4, livro 0701, fols. 82-83.

30 Abraham Benoliel era natural de Rabat, onde terd nascido na década de 1820. No final da década de
1850, fazia viagens entre Lisboa, Franca e Cabo Verde. Instalou-se na ilha da Boavista, onde actuou como
comerciante e proprietario de salinas (ANTT, Livro de registo de vistos, 1859).

31 Agyres Julido Brigham ou Wayes Ohayon era natural de Mogador, onde tera nascido na década de 1830. Na
década de 1850, ja efectuava viagens entre Mogador, Lisboa e Cabo Verde. Instalou-se na ilha de Santo
Antiao (ANTT, Livro de registo de vistos, 1856, 1857; Abecassis 1990 11:447-448).
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Lisboa, de onde ia para Mogadort, sua cidade-natal. Casado com Esther Cohen,
os dois primeiros filhos do casal nasceram em Santo Antdo, onde residiam, tendo
o terceiro filho nascido em Lisboa. No tocante a representagdes diplomaticas e
a investimentos feitos em diversos territorios, esse é o caso de Isaac Serruya,”
que foi representante de diversos consulados em Cabo Verde, nomeadamente
de Espanha e de Italia. Identifica-se na documentagdo um individuo chamado
Salomio Serruya, que residiu em Mogambique, mas cuja ligacio a Isaac nido foi
ainda possivel estabelecer, sendo muito provavelmente familiares. Por fim, Moses
Zagury, o grande investidor neste espago arquipelagico, tinha negécios em Cabo
Verde e em Angola; procurou investit em Mogambique e afirma ter residido
muitos anos em Lisboa, e depois em Londres. H4 muita correspondéncia dele

para o Governo de Cabo Verde e directamente para o rei de Portugal, propondo

negdcios de grande envergadura nas colénias africanas de Portugal

Quadro 1: Locais por onde circularam as familias, para além de Cabo Verde

Locais
N Lisboa Algarve Agores Brasil Angola Mogambique Gibraltar Marselha Argélia Marrocos Londres
amilias

Alves X X
Anahory X X X
Auday X X X
Benchimol X X
Bendavid X X
Benoliel X X X X
Benros X X X X
Brigham X X
Cohen X X X
Levy X X
Le
Bent\\’l};o X X
Pinto X X
Serruya X X
Wahnon X X X
Zaffrany X X
Zagury X X X X

32 Isaac Serruya era natural de Gibraltar, onde terd nascido por volta de 1815. Na década de 1860, era um
comerciante estabelecido na cidade da Praia, onde foi vice-consul da Espanha e consul da Italia. Foi
também proprietario na ilha de Santiago, ¢ investiu na pesca do coral (Boletim Oficial da Provincia de Cabo
Verde 1873, 1. 44, p. 140).

33 AHN-CV, SGG, caixa 775; Boletim Oficial da Provincia de Cabo 1Verde 1884, nn. 30; 36, p. 51; 1885, pp. 213-214.
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Notas conclusivas

Pelo acima exposto, conclui-se que, na segunda metade do século XIX,
diversos jovens judeus marroquinos e gibraltinos permaneceram ou instalaram-
-se no arquipélago de Cabo Verde; uns procurando melhorar as suas condi¢Ges
de vida num petiodo assaz conturbado da histéria de Marrocos; outros tentando
explorar novas oportunidades de negécio com o surgimento de tecnologias
modernas de navegacio e de comunicac¢io e com a exploragio de novas e rentaveis
monoculturas de exportagdo em territérios coloniais, tal como o café. A politica
portuguesa relativamente ao seu império africano e a Gra-Bretanha terd também
contribuido para o surgimento deste surto migratério.

O estudo das trajectorias destes comerciantes revela uma forte mobilidade
entre as ilhas, e também em direccdo a outros territérios do Atlantico sob dominio
portugués ou de lingua oficial portuguesa (Brasil), permitindo formular a hipétese
de criacdo de uma rede de negdcios entre estes comerciantes e 0s seus conterraneos
que se instalaram no século XIX em Lisboa, nos Agores, no Algarve ou na
Amazoénia. Estudos futuros poderido confirmar a criagdo desta rede, que englobaria
outros portos no Mediterraneo, para além do de Gibraltar, nomeadamente, em
Espanha, Franca, Marrocos e Argélia, e a importancia que podera ter revestido
nas estratégias de negdcio bem-sucedidas que foram adoptadas em Cabo Verde.

Outrossim, tendo em conta que — como alguns autores tém assinalado™ ou
mesmo estudado mais aprofundadamente —, a presenca de judeus portugueses
em Cabo Verde, em séculos anteriores, podera ter sido mais intensa do que se
supunha até aqui, julgamos ser de interesse compreender se este surto migrat6rio
de comerciantes judeus no século XIX foi uma experiéncia de certo modo
inusitada ou se se inscreve numa continuidade multissecular. Este dado poderia
trazer contributos de interesse para os acesos debates sobre a formagao cultural e
identitaria das ilhas de Cabo Verde, que se tem polarizado em torno dos contributos

europeus catolicos e africanos animistas.

34 Wilke 2009; Green 2006.
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A EXUBERANTE AMAZ@NIA:
Judeus e caboclos na obra literaria
de Ledo Pacifico Esaguy

Filipe Amaral Rocha de Menezes

Universidade Federal de Minas Gerais

A Deus, que abeberou o meu espirito de tanta sede de beleza e harmonia, que como cibo da
minha mente me deu o pasto imenso da majestosa mataria amazonica e que embalou toda a
minha estrutura sentimental, desde a minhainfancia, ao cantochdo melodioso e grave das aguas
cantantes dos igarapés, que formou minha personalidade sob o influxo da majestatica grandeza
doambientedela, que me fezumhomem simplério, despretensioso e sentimental,aDeus gragas.

Ledo Pacifico Esaguy, em Contos Amazonenses.

A grandeza e a beleza da selva amazonica sdo atribuidas, pelo narrador, como
partes integrantes de sua formagdo sentimental e de carater, como essa epigrafe
demonstra, retitada de Contos Amazonenses." Esse é um dos muitos exemplos nos
quais o autor amazonense Ledo Pacifico Esaguy apresenta em sua obra toda a
exuberancia da Amazonia, e como ele se compraz e se coloca como devedor dessa
imensidao. Por meio de contos, romances e poemas, o autor reproduz historias em

que personagens judeus e caboclos interagem com a selva, trazendo a tona diversos

1 Esaguy 1981.
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elementos da mescla cultural que se deu no Brasil e, em especial, na Amazonia.
Neste curto ensaio, pretende-se passar por um panorama da obra de Esaguy, que,
embora nélo extensa, representa um registro da experiéncia judaica na Amazodnia.

Ledo Pacifico Esaguy nasceu em ltacoatiara, uma pequena cidade no
interior no Amazonas, em 1918, filho de judeus provenientes do Norte da Africa,
como muitos outros imigrantes que procuraram a selva como refugio; e 1a, em seus
povoados e igarapés, se dedicaram a venda e a troca de castanhas, peles e pedras
preciosas.” Esaguy, que teve suas primeiras instru¢oes em Portugal, presenciou o
declinio da presenga judaica na regido, porém preserva suas origens nos nomes de
seus filhos e em seus textos literdrios.” Segundo Hentique Veltman, em Hebraicos da
Amazinia, o Gltimo judeu deixou Itacoatiara em 1980.* Esse homem, apelidado de
Chunito, em entrevista, lembra dos tempos em que havia minyamim na casa de sua
prima Ester Esague e, também, dos grandes homens da familia Peres, importantes
comerciantes e politicos da época aurea em que a presenca dos judeus ainda era
marcante na cidade.

A imigracio e o povoamento da regido amazonica por grupos de judeus
se deu em duas levas: uma primeira logo apds a promulgacio da Constituicao
de 1824, por Pedro I, que conferia direitos a todos os credos, e uma segunda
e mais importante leva durante o inicio do periodo de ouro da extracdo da
Borracha. Segundo o historiador Reginaldo Jonas Heller, no artigo “Os Judeus do
Eldorado”,® o primeiro grupo tinha duas caractetisticas especiais: foi constituido
pot judeus marroquinos, de identidade sefardi, especificamente portuguesa. Suas
distantes origens se davam das ilhas dos Acores, Gibraltar e Portugal, tendo,
entretanto, seus locais de nascimento o Marrocos, em Téanger ou Tetuan. Sua
identidade com o passado portugués mantinha-se, inclusive com o idioma. Esse
grupo sofreu com uma dura crise no entdo Marrocos francés, tendo fugido para
o Brasil em busca de melhores oportunidades e liberdade religiosa. Foram os
fundadores das primeiras sinagogas e cemitérios da regido norte do Brasil, e a

maiotia aculturou-se e se assimilou.

Veltman 2005, 58.
Igel 1997, 160.
Veltman 2005, 57.
Heller 2005, 225-226.

(S, BN -NESVE )



A EXUBERANTE AMAZONIA!
JUDEUS E CABOCLOS NA OBRA LITERARIA DE LEAO PACIFICO ESAGUY | MENEZES

Ja a segunda leva tinha, adicionalmente, uma motiva¢io pelo crescimento
e riquezas gerados pela borracha. Vinham normalmente os homens sozinhos,
muitas vezes ja por intermédio de algum amigo ou parente. Logo estabelecidos,
mandavam trazer as esposas, ou futuras esposas, os filhos, irmios e amigos para
ajudar nos negocios, algumas vezes os pais. Um dado muito importante, registrado
por Heller, é sobre a ambientacdo desses imigrantes, que mudavam suas roupas e

nomes para facilitar a integracdo com a populagio residente:

Nio foram raros os casos de encantamento do imigrante pela sensualidade cabocla,
e o resultado foram familias mistas de judeus que adentravam pelos seringais e afluentes
do Amazonas, Madeira, Xingu, Tocantins, negociando péla de borracha, castanha e outros
produtos da floresta. Casaram ou se amasiaram com indias e caboclas locais, e, em alguns
casos, mantinham duas familias, uma na cidade grande, e a outra, a cabocla, no sertao. Seus
descendentes ainda podem ser encontrados por toda a regido, mantendo tragos da heranca

judaica, embota com perda completa, ou quase completa, da identidade judaica.®

Em meio a esse ambiente de trocas culturais entre os imigrantes judeus
marroquinos e a populagdo cabocla, com a sua religiosidade sincrética, seus
mitos e lendas, Ledo Pacifico Esaguy desenvolve sua obra literdria. Esaguy ¢ um
apaixonado pela exuberante selva amazonica e sua cultura cabocla. Em todos os
livros, ha passagens em que essa paixao ¢é vista. Em Contos Amagonenses, nos dois
contos que compdem o livro, bem como em outras obras, como O Alesjadinbo’
ou Enxuga as Ldgrimas e Segue o Caminbo gue te Determinaste,® o pano de fundo das
histérias é sempre a beleza exuberante e a grandiosidade da mata Amazonica.
A variedade dos animais e seus comportamentos sdo elementos que povoam o
universo ficcional do autor, além das tramas em que suas personagens, caboclos,
ribeirinhos e cagadores, enfrentam oncas “atrevidas e sanhudas”, como o narrador
as define.

O conto “Satd, o Felino Maldito” tem como personagem uma onga,
descrita com um tamanho excessivamente grande, que virara um monstro ainda

mais selvagem e feroz apoés ter sido atingida por uma bala que ficara alojada em

6 Heller 2005, 230.
7 Esaguy 1982.
8  Esaguy 1999.
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sua cabeca. O narrador-personagem é um cagador destemido, porém, homem da
cidade, culto, um heréi que se dispde a enfrentar a fera, mais por prazer a caga do
que em favor do povo do vilarejo amedrontado. Esse conto ¢ um relato de cagada,
entremeado por reflexdes sobre a mata, os animais da selva e o homem.

Na introdug@o ao livro, o autor afirma que qualquer semelhanga com
pessoas e nomes reais é pura coincidéncia, mas é possivel perceber que os dados
biograficos se entretecem na ficcdo. O cacador e a memoravel cacada de Satd
seriam, portanto, narrativas ficcionalizadas de experiéncias vividas pelo préprio
escritor. Em alguns momentos, o narrador relembra a “heran¢a” deixada pelo
pai, o espirito de aventura e a independéncia moral e psicolégica. Nas primeiras
paginas, lembra-se de quando se deparou, pela primeira vez, com a mata, apos
ter sido criado até aos 15 anos em Lisboa. Segundo ele, “o gigantismo da
natureza evocou em meu espirito e mente a alucinacdo dos tempos heroicos dos
desbravadores do Brasil”.” Ha, também, uma passagem onde uma personagem

710 atestando, assim, o entretecer da

se refere ao narrador como “compadre Ledo,
ficcdo com a realidade.

A exuberancia da mata e a beleza da onca sdo constantemente desctitas
pelo narrador. Ele afirma que, ao contar sua histdria, ird também descrever

»1 teria lhe

minuciosamente “os quadros gigantescos e admiraveis que a natureza
apresentado. O homem culto da cidade grande que reafirma sua heranca ancestral
também € o que se embrenha pela mata como um caboclo, apaixonado por cagadas e
pelo cenirio selvagem amazonico. Ele se considera um bom cacador, cujos segredos
da arte de cagar ele devia aos cacadores das redondezas, no entanto, confessa que
nao havia conseguido aprender como se orientar na mata. Daniel, o companheiro
de cagadas da personagem-narrador, destaca-se do tipico amazonense: “alto, magro,
branco de olhos azuis e de uma for¢a muscular extraordinaria”, de beleza notavel,
nao se parece em nada com os caboclos de pele cor-de-jambo.

Durante a cacada, a dupla releva muito da arte da cacada em terras

amazoOnicas, € o narrador se mostra como um caboclo da terra. Além do

9  Esaguy 1981, 14.
10 Esaguy 1981, 24.
11 Esaguy 1981, 14.
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conhecimento sobre a selva e seus costumes, outros comportamentos caboclos
sao descritos: comer carne-seca com farinha, dormir em redes, tomar talagadas
de cachaga, reconhecer os rastros e trilhas dos animais pela mata, banhar-se nos
igarapés. O compadre Ledo, nesse mundo tdo particular, ¢ um homem aculturado
a selva e seus costumes, mesmo sem deixar de ser o bancario de férias, de familia
judia e educagdo europeia. A condi¢do judaica da personagem emerge em meio
a cacada, por meio de xingamentos como “judeu desgracado”. Entretanto,
quando num momento de tensdo da cacada a onga, a evocacdo hebraica da
“Shema Israel” é pronunciada pela personagem em portugués, “expoe um apelo
que seria natural, diante de um perigo de vida, para um judeu tradicionalmente
religioso”, que indicaria como resultado de reflexos acumulados por gerages de
um judaismo latente em meio 2 aculturagio, segundo Regina Igel.'* Assim, o texto
de Esaguy expde o debate da acultura¢io e assimilacio, dois processos pelos quais
os imigrantes judeus marroquinos e seus descendentes passam entre os rios e as
florestas da Amazonia.

A presenca judaica na Amazodnia, como registra Esaguy em toda a sua
obra, é nitida e clara, resultaria em milhares de descendentes, como lembra
Israel Blajberg: “basta andar pela cidade, ler as placas das lojas, as manchetes dos
jornais. Bemol, Benzecry, nomes que soam familiares, e que sem duvida estao
incorporados ao linguajar amazonense”.” Os judeus foram subindo os rios,
principalmente o Amazonas, chegando até a cidade de Iquitos, no Peru, “levando
junto a sua religiosidade, muito contribuiram para o progresso da Amazonia,
primeiro como comerciantes e empreendedores, e mais tarde como profissionais
liberais, empresarios, militates”.!* Blajberg comenta sobre a paixio de muitos
descendentes ao Boi Caprichoso, grupo folclérico que organiza uma festa no
mesmo estilo do carnaval, com desfile de carros alegdricos, uma vez que as cores
da agremiagdo seriam o azul claro e branco, numa possivel coincidéncia com
as cores de Israel. E nesse plano de trocas, coincidéncias, intercambios, que os

processos de assimilacio e aculturago se realizariam.

12 Igel 1997, 161.
13 Blajberg 2015, 29.
14 Blajberg 2015, 30.
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Regina Igel afirma que a aculturacio da-se como resultado de um processo
de “aquisicdo e troca” de elementos culturais reciprocos, “preservando-se as
personalidades préprias, embora modificadas, de cada uma das partes envolvidas”,
de forma relativamente harmoniosa e reciprocamente toleravel, em detrimento
ao caso da assimilagio, em que “a sociedade dominante tende a dissolver o legado
cultural de um povo, substituindo os tracos definidores daqueles por seus préprios
elementos tipificadores”.” A experiéncia judaica da reclusio em guetos, por
exemplo, impediria muito destas trocas, porém, num contexto como na imensiddo
amazoénica, em isolamento e solidio, longe do nicleo familiar e religioso, em meio
a longas distancias percorridas nos rios, os judeus estavam imersos na cultura
cabocla, sendo forcosamente impelidos as trocas, numa questiao de sobrevivéncia.
Em analise ao primeiro livro de Esaguy, Igel afirma que estio ao mesmo tempo
camuflados e descobertos elementos dessas trocas e aquisi¢des, que “caracterizam
o intercimbio aculturador pelo qual pode passar uma pessoa ou um grupo”.'®
Assim, da mesma forma, sio encontrados diversos tracos, tanto da tradicao
judaica quanto da cultura cabocla, em constante friccdo e acomodagio, tanto no
primeiro texto de Hsaguy como nos seguintes, em diferentes niveis, entretanto
com a presenca constante de personagens de origem judaica, com destaque para
a figura do regatio."’

Em seu segundo livro, O Alezjadinbo, de 1982, Esaguy apresenta-o como
um “romance na Amazoénia”. A personagem principal ¢ um menino chamado
Francisco, apelidado de Aleijadinho, por ser deficiente fisico de nascenca.
O romance acompanha a vida desse menino até sua idade adulta, e remarca o seu
amadurecimento intelectual, em detrimento de suas limitagSes fisicas. A pobreza
da familia que recebe em seu seio uma crianca deficiente é amenizada, de certa

forma, pela abundancia da floresta:

15 Igel 1997, 130.

16 Igel 1997, 162.

17 Regatio ¢ o tio antigo vendedor ambulante, no contexto amazonico, como na defini¢io: “o aviador que
comercia utilizando uma embarcacio. Ele se apresenta em duas modalidades: 1.°) aquele que trabalha por conta
propria e 2.°) aquele que esta subordinado a um outro regatao maior ou a uma grande casa aviadora de Manaus.
Os da segunda categoria, em geral, inflacionam os precos dos produtos entregues como aviamento, porque
estdo, por sua vez, subordinados aos comerciantes citadinos. De qualquer forma, porém, os regatdes poderao
ser considerados ‘os veiculos da civiliza¢ao’. Novidades em plastico, esmalte de unha, fazendas, latarias e objetos
variados sao levados aos habitantes do interior dessa 4rea por esses comerciantes do rio. O regatio, em que se
afirme sua figura como ‘explorador’, detivada de sua posicio de intermediario de intermediarios na cadeia centro
urbano-alto rio, atua, por outro lado, como vendedor ou ‘marreteiro’ da cultura urbana” (Oliveira 1979, 141).
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Dona Jacira plantava a sua roga, e as bananeiras cresciam opulentas de cachos, que
ela, vez ou outra, vendia aos passantes, fossem eles cagadores ou visitantes, que se apraziam
e deleitavam tomando banho nas dguas tranquilas e cristalinas dos igarapés que alinhavam
irregularmente a face da vetusta mataria e se perdiam, quicd, pelos meandros das vizinhangas
fronteiricas. Da mata virgem ela tirava os frutos, alimento natural que serviu muitas vezes

para complementar a insuficiéncia de um jantar parcimonioso ao extremo.'®

A floresta nesse inicio do romance é a provedora, tica fonte de alimentos,
de peixes, frutas, castanhas, que de certa forma alivia a constante fome, uma vez
que, conforme o narrador lembra: “tudo era restrito, medido. Desmedida era
somente a fome e o apetite”. As tapiocas com café e as bananas-pacovio, cozidas
ou fritas, sdo as principais refeicGes dos caboclos que compdem a histéria do
aletjao Francisco. O infeliz rapaz que luta por uma vida digna, por diversas vezes,
ao se recolher para refletir, ¢ na mata que encontra o seu repouso, mas também,

nesse mesmo espago, a imaginacao prega-lhe pecas:

Se olhava para a dgua, corrente, mas brilhante, luzidia, do igarapé, Margarida surgia-
-The como se fora uma sereia . . . Se olhava para o fundo da mata, para fugir aos pensamentos
que o atormentavam e lhe impediam de estudar, 1a vinha ela, garrida, risonha, cabelos ao
vento, pererecando por sobre os troncos de arvores caidas e galhos secos, a aproximar-se,
veloz, dele. Se desviava a vista para nio ver a imagem e pousava os olhos no coruto de uma
arvore, por meio da galharia da qual o sol passava os seus espremidos estiletes de luz, os
olhos buli¢osos e brejeiros, os cabelos doirados ao lampejo da luz, a fazer gracinhas, 14 estava

aquela visio deliciosa, mas atormentadora.”

E no meio da mata que habitam as mais misteriosas personagens, como a
‘v6 Ziloca, “mistério para todo mundo”, que vivia “numa cabana 14 no centro da
mata, longe, onde o diabo perdeu o cachimbo, no dizer plebeu”. Velha macumbeira,
oraculo, curandeira, Ziloca “tinha remédios para todas as doengas, todos os males
e todas as mazelas, fossem do espitito ou do corpo”; a bruxa explica ao jovem
Francisco que “os espiritos da mata contam tudo para ela. Ela nio precisa de espias”.

A floresta, seus elementos e fenémenos e seu povo caboclo sio tema dos

diversos contos, pequenos ensaios e poemas de Nas Noztes Indormidas e na Solidao. . .,”"

18 Esaguy 1982, 27-28.
19 Esaguy 1982, 58.
20 Esaguy 1995.
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de 1995, e Contos, lendas, narrativas,? texto sem data. Em meio a poemas e contos,
surge 0 poema em prosa “O Nascer do Sol no Amazonas”. Passo a passo,
como num camarote com bela vista, o nascer do Sol é descrito em sua “variada
policromia”, quando o “Sol aparece de todo, rutilante, afogueado, vermelho — a
agua toda se incendeia, reverberando estilhas de luz numa oscilagio continua e
ofuscante como a polilha de uma fornalha que se incendiasse”.?

O igarapé é também minuciosamente detalhado. Como em diversos outros
momentos na obra de Esaguy, o discurso direto ao leitor sugere sobre a “felicidade
de ver e sentir de perto o que é um igarapé dos velhos sertoes amazonicos”.”
“Esses filetes de prata que afocinham por entre os himus da terra, dias e dias,
noites e noites, incansavel, corre, penetra, avanca, afocinha, desvia, estica, encolhe,
esparrama, engrossa diante de obsticulos mais fortes, até derramar do outro lado.”*

Nesse palco, os habitantes da floresta de Esaguy atuam: Manduca, um pobre
diabo que vivia sozinho numa choupana, possuindo apenas uma velha espingarda
e um facao embotado; a histéria de Hermes e a traicio de seu irmiao Damiio; o
menino pastor Moisés e o touro Malhado, que viram santos apds a morte; Chico
Vicente, antigo regatdo, descendente direto de tribos guerreiras, que havia sido
trazido a civilizagdo por um “mercador judeu daqueles que infestavam, ao tempo,
aquelas plagas, no trabalho mais desgracado que ja vi: o regatio”.” Sio historias
em que as personagens caboclas se relacionam com a sua regido; entretanto,
algumas personagens de origem judaica surgem, como o imigrante que um dia
aparece apregoando suas prendas.

Essas personagens caboclas e suas lendas, criadas na soliddo da selva,
compdem as historias, de “mistério real, envolvente, contado e recontado pelo
caboclo”, das paginas de Contos, Lendas, Narrativas. Esaguy registra em suas paginas
até mesmo recentes fenémenos socioldgicos, como as missoes cristds evangélicas
que, a partir de meados do século XX, chegaram a regido amazonica, no intuito de

pregar a fé protestante entre os indios e os caboclos. No conto “Jerénimo, o Preto

Velho”, o velho e experiente cacador Jeronimo se converte, deixando de fumar e

21 Esaguy [s.d].

22 Esaguy 1995, 75-76.
23 Esaguy 1995, 71.
24 Esaguy 1995, 71.

25 Esaguy 1995, 23.



A EXUBERANTE AMAZONIA!
JUDEUS E CABOCLOS NA OBRA LITERARIA DE LEAO PACIFICO ESAGUY | MENEZES

beber: antigos e arraigados habitos. Embrenhando pelas matas atras de caga, deixa
de lado os cuidados que todo supersticioso caboclo se importa, uma vez que, em
suas palavras, “o pastor dos crentes disse que quem anda com o Cristo ndo topa
com assombracdo”. Obviamente, numa situa¢ao como essa, era de se esperat que
o cagador se encontre com nada menos que o Matinta Pereira, monstro mitolégico
que teria poderes de infligir dores e doengas nas pessoas que niao fornecessem o
fumo forte que tanto lhe apraz.

O desrespeito as antigas tradicdes também causa problemas a outra
personagem. O regatdo judeu Isaac Benchaia, incomodado com uma divida nao
paga, de uma boa negociacio, sela sua mula e vai em busca do devedor, mas “o
seu cora¢io judeu parecia bacorejar-lhe alguma surpresa funesta”. Inquieto com
o problema da divida, 0 homem entra e sai da casa, “ndo fora a adverténcia da
mulher, teria cometido o pecado de fumar naquela sexta-feira”. Entretanto, nio
obstante as instancias da mulher, segue atrds do Turco. O narrador, entio, alerta
para os outros perigos da mata, ndo mais as ongas pintadas ou as assombragSes
do além, mas o préprio homem de carne e osso: “manumissos que perambulavam
pelos caminhos e atalhos, assaltando e matando os caminhantes por 6dio e por
vinganga dos maus tratos que sofreram sob o jugo dos brancos. Havia também
nordestinos escorracados dos setingais por crimes, bebedeiras e desordens”.*
Aqui, nesta selva, o homem passa a ser o cacador e a caca.

Vitimas da violéncia recente, ex-escravos libertos representavam perigo
pelos caminhos, e, sem outros meios de sustento, se dedicavam a assaltos e
servicos de matador de aluguel. Benchaia, como era de se esperar, é surpreendido
por um grito: “A bolsa ou a vida!”, e ndo obtendo a resposta desejada, o assaltante
replica: “Quero o bornal e a mulal” Do que carregava consigo, nada havia de mais
valor que a mula, mas esta, “nuncal Nio iria ficar perdido no meio da mata, ao
Deus dara”. Muito representava a mula: além da estima pelo animal, representava
a seguranca em meio da mata. O infortinio previsto por sua esposa acaba por
concretiza-se quando Benchaia, ao titubear em entregar seus bens ao bandido, é
atacado pelo homem e, num reflexo, consegue desferir um tiro entre os olhos do

marginal, matando-o.

26 Esaguy [s.d], 15.

255



256

AS DIASPORAS DOS JUDEUS E CRISTAOS-NOVOS DE ORIGEM IBERICA
ENTRE O MAR MEDITERRANEO E O OCEANO ATLANTICO. ESTUDOS

Por fim, o ultimo livro de Esaguy, Enxuga as Ldgrimas e Segue o Caminbo gue
te Determinaste,”” é um romance familiar que conta histéria de Jacob Benathar e
seu filho Rafael. Publicado em 1999, este livto homenageia um homem da cidade
de Itacoatiara, Rubem José Esaguy, o Chunito, ja mencionado anteriormente.
Assim como as duas personagens principais desse outro “romance na Amazonia”
e como os demais judeus que surgem em seus textos, Chunito era comerciante e,
sobretudo, um apaixonado pela vida e pela cultura amazonica cabocla.

Por fim, é importante ressaltar a presenca de uma literatura judaica na
Amazonia na qual Esaguy se inscreve. Autores como Paulo Jacob, Marcos Serruya
e Sultana Levy Rosenblatt construiram seus textos sob a mesma fric¢do entre a
cultura cabocla do Amazonas e o aporte cultural sefardita-marroquino, elaborando
suas personagens como antagonicas aos tipos caricaturais comuns a cultura
crista local, ja instalada, imbricada de um antissemitismo antigo e estrutural. Em
paralelo aos valentes e destemidos regatdes e cacadores de Esaguy, esses outros
autores destacam diversos aspectos positivos resultantes da influéncia judaica na
regido: Paulo Jacob procura desenhar um perfil que ultrapassa o esteredtipo do
regatdo inescrupuloso, feroz comerciante que se aproveitaria dos caboclos em
seus negocios, assim como Sultana Rosenblatt, que procurou tratar do judeu nao
religioso, mas pertencente a comunidade judaica, e Marros Serruya, que constroi
uma literatura outra, fundada sobre a histdria dos judeus em geral, ndo somente
no contexto amazonico.” Segundo Alessandra Silva, nos trés autores, bem como
analogamente a Hsaguy, este trabalho de tessitura literaria elaborado por estes
brasileiros de origem judaico-sefardita enriquece os estudos da antropologia e da
sociologia por oferecer uma visdo individual e coletiva da adaptacio, resisténcia,
acomodacio e conciliacio dos judeus nesse ambiente cultural amazonico, como
registros de uma experiéncia humana singular.”

A obra de Esaguy, tendo como pano de fundo a magnifica floresta amazonica
e sua cultura cabocla, ainda agrega o elemento judaico como um enriquecimento

a cultura da regidao e do Brasil. Os textos, de certa maneira, conduzem para o

27 TEsaguy 1999.
28 Silva 2019.
29 Silva 2019.



A EXUBERANTE AMAZONIA!
JUDEUS E CABOCLOS NA OBRA LITERARIA DE LEAO PACIFICO ESAGUY | MENEZES

resgate e manutencdo desse elemento cultural, cada vez menos presente e ja
bastante assimilado; entretanto, é constante a manifestagio de que, embora esse
elemento fosse exterior, ele passa a integrar-se e amalgamar-se no cadinho cultural
amazonico, nio deixando de ser assim mais um fator de agregacio. Sua ideia
principal sobre o elemento judaico diante da cultura amazonica é expressado no

ultimo paragrafo de seu livro:

Os judeus que desbravaram as selvas amazonicas e que ali permaneciam até morrer,
seduzidos e encantados pela beleza imensa dos lugares, eram assim. Sabiam amar... eram mais
patriotas que os préprios nativos. Davam filhos, netos e bisnetos e acabavam colonizando o
lugarejo. Era comum, muito comum mesmo, verem-se caboclos com nomes judeus e com
tragos de judeus. E deles, havia até os que praticavam a religido hebraica. Os judeus sabiam

amar a terra e as criaturas.*

257

30 Esaguy 1999, 240.
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Introduction

In the second half of the 19" century, Khedive Isma’il launched a vast
urban infrastructure project to convert Egypt’s capital into a modern metropolis
according to the European model, literally transforming Cairo into a Paris along
the Nile." In particular, the establishment of the Isma’ilya neighborhood — Cairo’s
modern European-like center — reflects on transformation processes in modern
Egypt, including the country’s complex entanglements with Europe, which were
exacerbated by the British occupation in 1882.

In the course of these events, the city’s Sephardi Jewish elite, under the
leadership of Moise Cattaui (1850-1924), commissioned the atrchitectural firm
Cattani & Matasek for a new synagogue building in the midst of Cairo’s Isma’ilya

district. This project soon situated the Jewish community within the center of

1 For a critical approach towards the “Paris along the Nile” narrative, see: Fahmy 2005.
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Egypt’s colonial modernity during its transition from empire to nation-state. Sha’ar
HaShamayim was designed in 1899 by Maurice Cattaui, offspring of an Egyptian
Jewish uppet-class family,” and Eduard Matasek, a Christian-Viennese architect
who settled in Cairo 1892.> The project was intended to accommodate the growing
and aspiring community, and equally represent its prosperous status in the new
emerging center of Egypt’s capital. Notably, when the synagogue — also referred
to as Grand Temple d’lsmailia— opened its doors in 1903, the exclusive Isma’ilya
neighborhood had turned into the urban center for the social and economic elite
of modern Egypt.!

The architecture of the synagogue, with its eclectic building style, stands out
for its facade featuring neo-Pharaonic elements — prominent references to Egypt’s
ancient Pharaonic past.’” Some scholats stress the importance of the Pharaonic
inspirations of the construction to highlight the identification of the Jewish
community with its Egyptian locale.’ In contrast, other scholars tend to interpret
the synagogue’s design as “symbolism with a message” conveying its connection
with the ancient Temple of Jerusalem, thereby they emphasize Jewish difference
rather than belonging to its Egyptian locality.”

Rather than locating the Jews of Egypt on a spectrum from “Jewishness”
to “Egyptianess”, in the article I try to illuminate the particular design choice
of Sha’ar HaShamayim’s exterior in its historical context and argue for multiple
narratives enshrined in the synagogue’s fagade.”

Thus, I will read the facade of Sha’ar HaShamayim, in the center of the

rapidly transforming capital of colonial Egypt, as a site of narration which

2 Cattaui studied architecture in Paris at the Ecole des Beaux-Arts, see: Delaire (1907) 2004, index.

Matasek acquired his vocational education in Vienna at his father’s construction office and worked with the

well-known architects Ferdinand Fellner and Hermann Helmer (Agstner 2001, 146-49).

4 The neighborhood also reflects Isma’il’s vivid relations with foreign companies and private investors,
particularly after Egypt’s bankruptcy in 1876 (Fahmy 2005, 178).

5 Taragon 2009; Shafer 2017; Raafat 2004; Chernush 1978. Pharaonic references include two small obelisks at

the entrance, two framing pylons with turret-like corner extensions mounted on portico gateways and sun disc

motifs separating wing-shaped arcs, who embrace either the Star of David or the Tablets of the Covenant.

Taragan 2009, 46f; Raafat 2004.

Shafer 2017, 110. The Jerusalem Temple as a model for synagogue architecture was advertised by Ludwig

Foérster in the 1850s and further advanced by Albert Rosengarten in his architecture handbook from

1878 (Rosengarten 1898, 484). The model of Sha’ar HaShamayim goes back to Charles Chipiez’s temple

reconstruction (1887) (Kratsov 2008).

8 I focus exclusively on the building’s facade as a site of representation; for a comprehensive analysis of the
eclectic European-oriented interior of the synagogue, see: Taragan 2009; Schifer 2017.

(3]
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comprises multiple, partly conflicting messages. The aim is to explore the
representation of the Sephardi Jewish community through this synagogue towards
the urban populations of Cairo. Additionally, the attempt for a self-conception of
the heterogeneous Jewish community, under a shared narrative of belonging via
the site with its conspicuous references, shall be probed.

Setting the synagogue construction in relation to Isma’ilya’s urban
development, two questions turn up regarding its specific design chosen by Cattani
& Matasek. In a time, when “European architectural style” was the guiding norm,
how did the distinctiveness of the synagogue, with its neo-Pharaonic prominence,
fit this requirement? Associated with this question is another query, namely, how
could elements that evoke ancient Egyptian polytheistic temples be a suitable and
acceptable blueprint for a Jewish house of prayer?

In order to tackle these questions, I will propose a dual reading of the
site. First, I will explore the function of revival synagogue architecture from a
European perspective via the figure of the Christian-European architect Eduard
Matasek. Thereafter, the process of reclaiming Egypt’s ancient past as part of
the negotiations of the country’s modern national identity in the course of the
19™ century is traced in outlines. This historical background will serve as a prism
through with the Pharaonic references of Sha’ar HaShamayim shall be interpreted
from the perspective of the Jewish-Egyptian architect Maurice Cattaui and the
local Sephardi elite. Finally, by discussing how these perspectives affected the
local Jewish community in its efforts to become part of an inclusive modern
Egypt during its struggle for independence, I hope to contribute to the emerging

discourse on Jewish life in colonial societies.”

9 For a profound discussion on the (late) encounter of Jewish and post-colonial studies, see Katz et al. 2017, 1-25.
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Revival architecture in the Orient — Reinforcing the tale of
two cities

In the following, based on critically historical scholarship I will discuss the
question of how the neo-Pharaonic design of Sha’ar HaShamayim fits into the
European-style Isma’ilya neighborhood and what its particularity can tell from the
European perspective of Eduard Matasek.

The initiation of the project to transform Cairo into a Paris along the Nile
is commonly linked to the impact of Khedive Isma’il’s visit to Paris in 1867.
There, he attended the Universal Exposition to inaugurate the Egyptian Pavilion
and enthusiastically praised Georges-Eugéne Haussmann for his urban renewal
measutes, including the impressive Parisian boulevards."” Isma’il subsequently
authotized ‘Ali Mubarak, Minister of Public Works, to realize his visions of
modernization. This entailed the development of Azbakiyya, the creation of an
urbanization concept for the area between the Nile and the western end of the
old city which soon came to be known as Isma’ilya neighborhood, and finally the
setting up of a masterplan to re-order the entire city."

Timothy Mitchell has convincingly argued that the urban planning and
re-organizing (tanzim) of Egypt followed largely visual incentives and motives.
Impacted by cultural transformations of 19" century Europe and features like
the World Fairs, he claims that the world was eventually turned into an object
to be exhibited and looked at, i.e. the world became conceived and grasped as
though it were an exhibition.'” Mitchell further uncovers that Egyptian travelers to
Europe noticed that “everything seemed to be set up as though it were the model
or picture of something, arranged before an observing subject into a system of
signification”.”” The perception of the “world as exhibition” can be found in the

writings of Isma’il’s chief architect ‘Ali Mubarak who derives his guiding principle

10 Celik 1992.

11 Fahmy 2005, 177.

12 Mitchell 1989, 222; Mitchell 1991. “The fundamental event of the modern age is the conquest of the world
as picture” (Heidegger 1977, 134).

13 Mitchell 1989, 222. Mitchell further notes that “By the last decade of the nineteenth century, more than half
the descriptions of journeys to Europe being published in Cairo were written to describe visits to a world
exhibition or an international congress of Orientalists” (Mitchell, 221).
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the “organization of the view” (intizam al-manzar) from it, in particular in regard
to the visual effect of the urban landscape." One outcome of such a perception
was that modern Cairo, in particular Isma’ilya, znter alia became conceptualized as
an object to be exhibited.” For the project of Isma’ilya to be successful, which
came to be understood as being accepted by the European observer as modern,
precise construction directions were given to safeguard that buildings turned out
European and not Oriental in style."

Abu-Lughod derives her claim of the modern advent of Cairo as “A Tale
of Two Cities” from accounts of European visitor at the turn of the 20"
century like the following: “European Cairo . . . is divided from Egyptian Cairo
... The real Cairo is to the east . . . [and] practically what it always was.”!
Apparently, Isma’ilya’s prominence resulted in a visual division of Cairo into
two cities. A modern, European center planned in a grid pattern of impressive
straight boulevards with roundabout plaza intersections represented order
and progress. This was contrasted by its antithesis, a medieval Islamic Cairo
that signified the disorder of the Orient with all its stereotypes envisioned by
European otientalism." For the former to be effectively “modern” the latter
became essential to contrast difference (and colonial dominance). Hence, for the
representation of progress and the need for further modernization, the old city’s
oriental appearance was re-enforced and the representation of “the real orient” in
it enshrined.”

Taken together, these measures provoke the question of how a synagogue
construction that relies heavily on Pharaonic aesthetics did fulfill the guiding
criteria of Buropean architectural style. Even though the interior of the

synagogue featured many European elements, the exterior did not resemble

14 Mubarak 1882, 448, 817, 964.

15 Mitchell 1991, 163. The emulation of “civilized” Europe hinged also on the desire to be accepted in the circle
of free, hence, equal nations, especially after its occupation by Britain in 1882.

16 Fahmy 2005, 178.

17 A. O. Lamplough et R. Francis, Cairo and its Environs, ch. XV (London: Sir Joseph Causton & Sons, 1909),
quoted in Abu-Lughod (1965, 98). For another account of the two cities model, see: Fahmy 2002.

18  Fahmy 2002; Mitchell 1991. The idea of a staged orient goes back to Said (1978).

19 Some historians refer to Cairo as a dual city, a divided city similar to the dual-city models of French urban
policy in North Africa (see e.g. ‘Ali 1998, 36-42). For the French policy, see: Wright 1991. Wright writes
that this dichotomy ensured “certain aspects of cultural traditions while sponsoring other aspects of
modernization and development, all in the interest of stabilizing colonial domination” (Wright, 85).
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Haussmann’s Paris.’ Additionally, most other buildings of Cattauni &> Matasek in
Cairo did indeed follow the aesthetic standards of the time.”!

To understand the construction of Sha’ar HaShamayim as part of European
Cairo, with its own function of representation, a short look into central European
synagogue architecture of the 19" century is enlightening, for its reflections on
Jewish social and urban mobility, as well as on the reconfiguration of the relationship
with the society at large.” When synagogues began to extend from ghettos and
backyards into the urban centers of European cities, the entrance into the public
sphere went along aesthetic considerations, in particular regarding the question
of how Jewishness was best articulated therein. The meaning or message that the
architectural style would send both to Jews and non-Jews alike, had to be negotiated
between the mainly Christian architects and their clients, the Jewish communities.

The conflictual process of Jewish emancipation in central Europe which
entailed the perceived otherness of the Jew led to several architectural experiments.
The so-called revival or neo-oriental building styles located the Jews at times at
the fringe or even beyond European self-definitions. Interestingly, the first such
venture — following Napoleon’s invasion of Egypt in 1798 and the subsequent
obsessive engagement with all things Egyptian (“Egyptomania”) — was an
emulation of ancient Egyptian elements.” Within debates on Jewish emancipation,
Jews and Jewish culture were at times described in terms similar to those of ancient
Egypt, yet, on the contrary to Egypt, in a rather condescending way.** Exoticizing
Jews and locating them in the ancient Near Fast highlighted their very difference
and as such those rather forced early synagogue constructions implied their
incompatibility with the nation.” In addition, the association with their presumed
polytheistic enslavers was perceived as offensive by Jewish communities and let to

a quick abandoning of this style.

20 For the European elements of the synagogue’s interior design, see: Shafer 2017, 99-109.

21 Examples of their “European” buildings include: Moise de Cattaui palace (1907), Credit Foncier (1903, with
Max Herz), Cairo Stock Exchange (1909, with Ernest Jaspar), Austro-Hungatian Hospital (1909-1913) and
many villas (for families like Cattaui, Mosseri, and others) (Agstner 2001, 146-149).

22 The following paragraph on neo-Oriental synagogue architecture is based on Efron 2015, ch. 3, 112-160.

23 E.g. in Katlsruhe, in 1799, or Munich, in 1826 (Efron 2015, 120). Some architects came to the belief that
Salomon’s temple had been of Egyptian design (see also Appelbaum 2012).

24 Hammer-Schenk 1981, 1:71-75.

25 The new synagogue of Frankfurt, build outside the ghetto, carried the derogatory epithet “Little Egypt”,
expressing perceived Jewish foreignness by Germans (see Hammer-Schenk 1981, 1:58-62).
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A second, more successful orientalist style was neo-Moorish revival
synagogue architecture. Those edifices still reflected the Christian perception of
Jews as foreign and materialized their exoticized image. However, it offered a
space for Jews for an exploration of new forms of identity which they chose and
claimed as authentic, and at the same time marked a departure from Ashkenazi
traditions of central and eastern Europe.” The longings for a different reality that
the “Sephardi allures” of German Jewry implied, contained a rupture with their
own Jewish tradition, which in the case of Egyptian Jewry cannot be traced.”” The
designs in Europe were charged with tensions, since they expressed the Jewish
community’s desire to become part of the nation without losing its particularity,
on the one hand, but also due to their perceived otherness by non-Jews. By
contrast, I will show how the allures to ancient Egypt expressed in the fagade of
Sha’ar HaShamayim positioned the community in the midst of a discourse on
national identity.

Without taking heed of the actual considerations for the design choice,
it has to be emphasized that the construction of huge and costly synagogues, in
Europe as well as in Egypt, necessitated a cooperation between (mostly Christian)
architects and a community that had to approve and pay for the building. The
Jewish clients had, hence, to be convinced that the architectural outline would best
suit their interests — including how they wanted to be aesthetically represented in
the public sphere.

When Eduard Matasek (1867-1912) acquired his architectural skills in
the second half of the 19" century, neo-otiental building styles were well-
-established for synagogue architecture in Europe. The Leopoldstidter Tempel
in his hometown Vienna was designed by the Christian architect Ludwig Forster
in 1858 and stands out for its Moorish revival style. Regardless of ambiguities

that these synagogues narrated, concerning the position of the Jew vis-a-vis the

26 Efron 2015, 130. It was a departure from tradition in aesthetics as well as in religious practice since most
Moorish style synagogues were commissioned by reform congregations.

27 The allusion to enlightened times of co-existence and living together with their non-Jewish surrounding in al-
-Andalus included also a rejection of Eastern European Askhenasic tradition which by that times was seen by
assimilated German Jewry as backwards and undesirable. Other orientations to Sephardic traditions within
the Jewish reform movement of the 19 c. can be found in liturgical changes as well as in the adaptation of
Sephardi pronunciation of Hebrew (see Efron 2015, ch. 4, 161-189).
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society at large, their sole existence as splendid edifices of substantial size and
impressive design within the centers of Europe’s metropolises was intended to
confidently proclaim the arrival of the Jewish communities in the midst of their
homelands. Revival architecture in Europe, hence, expressed the status of the
Jews as accepted, yet with a mark of difference (accepted, yet different). Against
this background, the revival design choice for a synagogue within European Cairo
from a European perspective exemplified by that of its architect Eduard Matasek
will become less puzzling.

Before settling in Cairo, Matasek was invited by Max Herz, Chief architect
of the Comité de Conservation des Monuments de I’Art Arabe in Egypt, to help him
design and realize the Egyptian pavilion at the Chicago World Fair of 1893.*
Their exposition was composed of two contrasting parts: an orientalist Cairene
street scene with donkeys, belly dancers and nargile smokers that faced an
ancient Egyptian temple reconstruction accommodating Pharaonic mummies.
The opposition of ancient Egypt’s grandeur and medieval Islamic backwardness
is not merely a typical feature of European orientalism, but shaped equally the
modernization plans of Cairo into two cities as shown above.” Shortly after the
successful exposition that contributed to Matasek’s reputation, and due to his
fascination with the modern Orient, he settled in Cairo and joined Maurice Cattaui’s
construction firm. With his experience and his professional gaze to capture the
wotld as exhibition and especially the Orient as an object of representation, he
was best qualified to participate in staging modern Cairo against its oriental old
city. When Cattaui & Matasek designed the synagogue in 1899, Matasek adopted
several features of the Chicago temple for Sha’ar HaShamayim.”

Even though for the European gaze the Jews of Egypt might have been
equally oriental as the non-Jewish Egyptians, he did not choose a medieval design
emulating Islamicate features like synagogues in Europe from that time did.”

Within the Egyptian context, he chose the opposing alternative; a design that

28  Ormos 2009, 203.

29  For the orientalist discourse separating ancient from modern Egypt, see: Colla 2008, 103-115.

30 Similar elements include: obelisks at the entrance, framing pylon structures and an abstraction of the winged
sun discs referring to Horus (in the synagogue’s facade the discs are taken out of the center and separate
winged Stars of David and Tablets of the Covenant).

31 Like e.g. window ornamentation, lights and glass decoration (Efron 2015, 131).
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reflected the grandeur of an antiquity that Europeans regarded as a cornerstone
of their own cultural heritage.’

In this regard, the construction of a neo-Pharaonic edifice inside European
Cairo does not necessarily contradict the Khedive’s architectural requirements.
First, a synagogue at the end of the 19 century belonged to the face of a European
metropolis, even though it was marked by difference (accepted, yet different).
The neo-revival style of Sha’ar HaShamayim expressed Jewish difference in an
otherwise mimicked environment of modern Europe in which the synagogue
still deserved a center spot in its midst. In addition, the neo-Pharaonic design
perfectly bolstered the division of Cairo into two cities like the division of the
Egyptian pavilion in Chicago World Fair of 1893. Matasek, thus, brought the
exhibition into the external world and reinforced the transformation of “the real”
into an exhibition in the sense of Mitchell’s analysis. This blends in well with
the contemporary understanding that a temple could function as a signifier for
Europe’s imagined foundation on the grandeur of ancient civilizations within
modern cities.” Hence European Cairo could be imagined to have roots in ancient
Egypt and was set apart from a medieval, backwards Islamic Cairo that had to
be surmounted by constant efforts of modernization and emulation of Europe.
From the European perspective, the Jewish community became thus seemingly
self-evidently situated within the European city of Cairo. However, the mark of
difference still stood out of Isma’ilya’s representational exhibition of Europe as
the Oriental Secretary of the British Agency in Cairo, Sir Ronald Storrs, noticed:
“The Turt Club (once the British Agency), situated in the Sharia al-Maghrabi next
to the self-respecting but architecturally painful Sephardi Synagogue, was the fenced city of
refuge of the higher British community, many of whom spent anything between
one and five hours daily within its walls.”**

The architectural mark of difference that originated from the conflictual
process of Jewish emancipation in Europe cannot ofthand be translated into and

read from within the Egyptian context. From an Egyptian perspective, the result

32 See Reid 2003.

33 For neo-Pharaonic designs in Western art and architecture, see: Curl 2013.

34 Storrs 1937, 22. Italic added. Note the doubtful success of a European Cairo in light of the British officer’s
expression of a need for refuge behind walls from the foreign exterior of Egypt.
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of the exhibition of Jewish difference via neo-Pharaonic revival architecture had
indeed quite an altered effect. That is to say that the specific design references can
alternatively be understood as an instrumental use of the past during a time of
Egyptian reclaiming of its ancient heritage. Hence, the synagogue would, in the
years following its construction, locate the Jewish community within the midst
of a vision of Egypt’s national identity during its struggle for independence. In
order to make this point comprehensible, a transition from the European to the
Egyptian perspective, represented by the Egyptian architect Maurice Cattaui and the
local Jewish community, is of avail. Yet, before, I will shortly outline the process of

reclaiming Egypt’s ancient past in modern Egyptian thought during the 19" century.

Reclaiming Egypt’s ancient past

The discipline of Western Egyptology developed immensely after
Napoleon’s campaign in Egypt, which lead to the seizure of antiquities like the
Rosetta Stone, the key to deciphering hieroglyphs, as well as to the publication of
Description de I'Egypte (1809-29) and its widespread reception in Europe. However,
Europe’s imperialist politics in Egypt soon provoked physical resistance as well
as intellectual responses. The seminal writings of the intellectual Rifa’a Rafi’ al-
-Tahtawi (1801-1873) give insight into the process of how Egypt’s ancient history
and heritage got incorporated during the 19" century into modern Egyptian
thought and national consciousness. Tahtawi, who studied in Paris, appreciated
European knowledge and its modern sciences. Yet, his works mark a crucial
point of departure, since it enriches modern European knowledge with classic
Islamic narratives and Arabic writings, including poetry. Most noteworthy, those
accounts are set in relation to Egypt’s modern present and, thus, Tahtawi enables
a “reconnection” with Egypt’s Pharaonic past.” As a precondition for this

innovation, Egyptians had first to regain control over its antiquities:

35 Colla 2008, 125. Important for the bridging between ancient and modern Egyptians was the concept of a~
-watan (homeland) that Tahtawi consistently used to connect community and territory (see Hourani 1983, 79;
Orany 1983).
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Itis my opinion that just as Egypt is now emulating the civilization and instruction of
European countries, it is more entitled to those things of beauty and craft left by its ancestors.

Reasonable people consider their stripping away piece after piece to be like adorning oneself
136

with jewelry taken from others. It is tantamount to theft

This intertwining of past and present not merely rendered possible a re-
-writing of Egypt’s ancient history in terms of its outstanding achievements for
a “universal world history”, the created image of an ancient glory became the
blueprint for present Egypt’s aspiration to retrieve this standing.”” Aside from his
ideas and conceptions, his translational works of European thought and historical
writings into Arabic are critical for the dissemination of this knowledge.

The writings of ‘Ali Mubarak, Khedive Isma’il’s executor of modernization
(as encountered above), are equally significant for his frequent references to Egypt’s
ancient past.”® Similar to Tahtawi’s approach, Mubarak combines Islamic soutces
with modern Egyptology scholarship to elaborate on Pharaonic monuments, which

t.* Innovative

results in symbiotic, at times ambiguous accounts on ancient Egyp
in his work is that the comparability of ancient and modern Egypt serves for
Mubarak as basis to judge modern politics. The ancient civilization serves here as
an example for present days and hence, the narrative to modernize Egypt becomes
not a process of mimicking Europe, but a return to its ancient grandeur.*’ Colla
notes, in regard to the importance of Egypt’s ancient past for Mubarak, that “no
less than the designs drawn up to reorganize the modern city of Cairo, the features
of ancient Egyptian civilization had become a plan to organize modernity” *!

This new understanding of an exemplary past entered the educational
curriculum via institutions like Mubarak’s newly founded teachers college (Dar al-
-‘Ulum, 1871) and also started to appear in the press. In addition, new infrastructure

to train Egyptian Egyptologists began to evolve even against Western resistance.*

36 Tahtawi (1834) 1991, 302 (italic added, quoted from Colla 2008, 122).

37 Hourani 1983, 79.

38 He additionally served as Minister of Education, founded schools and Egypt’s first national library (later Dar
al-Kutub), and wrote historical accounts (Cf. Mubarak 1889).

39 Colla 138-9.

40 See Mubarak’s fictional work ‘Alam al-Din (Mubarak 1882) for a visual and explicit exploration of this idea.

41 Colla 2008, 142 (italic added).

42 Brugsch blames Auguste Mariette for the failure of the first Egyptologist school: “No matter how much I
tried to set his mind (Mariette) at ease, he remained so suspicious that he gave the order to museum officials
that no native be allowed to copy hieroghyphic inscriptions” (quoted from Reid 2003, 118, italic added).
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The increasing appearance of commonality with ancient Egypt also resulted
from new textbooks merging Arabic and modern Egyptology sources to create
an at times excessive similarity between Islamic traditions and the ancient past.”
In a textbook from 1889, for instance, the Pharaonic religion becomes virtually
monotheistic: “The leadership believed in the oneness of God, while the people
kept worshipping idols. They hid that from others to protect their position.”*
Moreover, the rather short and singular episode of Ekhnaton’s proto-monotheism
was exalted to stand exemplary for Egypt ancient precursor of modern religions.

Writings and translations of people like Tahtawi and Mubarak paved the
way during the 19" century for a synthesis of ancient and modern Egypt achieved
by the image of a single people sharing a transhistorical experience in a bounded
territory. Following these innovations, comprehensible accounts of Egypt’s
ancient past became disseminated in Egyptian schools, newspapers and in newly
created museums for ancient artifacts which by then became acknowledged as
national heritage. A new generation of Egyptians at the turn of the 20" century
started to proudly reclaim their Pharaonic heritage in a new language, relying for
instance on the supposed monotheistic character of the ancient religion and the
inspirational qualities of the past as a model for Egypt’s political aspirations in
the future. The possibility of adapting the ancient culture lies in the flexibility of
its imagination. The distance of the Pharaonic past from modern times made its
image equally concrete and abstract, faraway and close at once, and allowed to
dilute existing ethno-religious and class differences, which enabled minorities like
the Jewish community to equally claim part.*

Though references to and comparisons with the Pharaohs were usually full
of praise when articulating modern Egyptian sentiment, sometimes the figure of
the despot was evoked to speak out against the misuse of power by the political

leadership. That such references to ancient Egypt still evoked patriotic sentiment,

43 Another aspect that eased the acceptance of ancient religious practices was semantic neutralization. During
the 19" century, the common terminology for Pharaonic monuments as “asnan’” (sgl. sanam) which denotes
idols and connects therefore to negatively conceived polytheism became more and more exchanged with the
neutral term “Zimthal” meaning likeness or statue. By 1900, textbooks, newspapers and museum guides had
completely dismissed asnam for timthal (Colla 2008, 146).

44 Wasif et Mahmoud 1889, 33.

45 Colla 2008, 164. The semantic shift towards a/-watan (homeland) additionally contributed to bypass, and at
times to overcome, separating concepts of ethno-religious divisions.
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shows the case of the Jewish-Egyptian journalist and playwright Ya’qub Sanu’,
who Khedive Isma’il called the Egyptian Moliere.* In the first satirical Egyptian
journal Abu-Naddara Zarga’[The man with the blue spectacles], which he published
from 1877, Sanu’ made use of Pharaonic motifs for caricatures of Egypt’s
Turko-Citcassian rulers.” He did not shy away from mocking Khedive Isma’il
and his son and successor Tawfiq by depicting them as tyrannical Pharaohs; one
such caricatures of Tawfiq is subtitled with: “Just as Pharaoh and Haman were

punished on earth, so too will you and your father be.”*

The figure of Haman in
combination with Pharaoh is equally suitable, for a Jewish and Muslim audience, to
evoke evil and bad counseling of the political leadership of the Khedive family for
their unpopular and unpatriotic-labeled collaboration with European powers. It is
of note that his journal, which appeared in colloquial Egyptian Arabic, reached
a comparatively wide audience and stimulated patriotic sentiment in its countet-
-hegemonic resistance against Egypt’s rulers and Britain who occupied Egypt in
the course of the ‘Urabi Revolt in 1882.* For Egypt’s Jews, Sanu’ and his work
opened up new spaces of participation in Egyptian (mass-)culture by referring to

and claiming of a culturally shared heritage.

Becoming Egyptian — The local Jewish perspective

To complement the Egyptian developments with Matasek’s vision of a
synagogue that expresses acceptance within modern Europe, yet with a marked
difference, I will now turn back to the question of how Pharaonic references
served as an adequate blueprint for a monotheistic synagogue.

The construction of Sha’ar HaShamayim can neither be reduced to the

European architect’s agenda without taking into account his Cairene partner

46 Fahmy 2011, 45; Luga 1961. For Sanu”s surviving Arabic played, see: Najm 1961.

47 After Sanu”s theater had been closed, he was exiled for his critical journalism to Paris in 1878, where he
continued to produce it and managed to smuggle it into Egypt. By 1885, the journal appeared bilingual, in
French and Arabic (Landau 1952, 34; Grendzier 1966, 65).

48 Baignieres 1886, 103f. Haman in Jewish tradition appears in the Book of Esther (read on Purim) as vizier of the
Persian king that plots to kill all Jews. In the Qur’an, he appears as vizier of Pharaoh at the times of Moses.

49 Itis said that Sanu’ coined the increasingly popular nationalist phrase “Egypt for the Egyptians” in that time
(Fahmy 2011, 59). In his exile in Paris, he regularly met with the reform thinkers Muhammad ‘Abduh and
Jalal al-Din al-Afghani.



274 AS DIASPORAS DOS JUDEUS E CRISTAOS-NOVOS DE ORIGEM IBERICA
ENTRE O MAR MEDITERRANEO E O OCEANO ATLANTICO. ESTUDOS

Maurice Cattaui nor can the aspirations of Cairo’s Jewish community be ignored.
I'will hence present the local Jewish perspective in relation to the European and the
Egyptian outlook introduced above and propose a complex reading of mediation
between West and Fast.

The community was headed by the local Sephardi elite, and particularly
influential was the family of the community’s leader Moise Cattaui, uncle of the
architect Maurice Cattaui.

The Cattauis — an autochthonous and well-respected Egyptian Jewish
family of bankers and traders, epitomize the local elite and its ambitions and
commitments to the Jewish community and their homeland Egypt.” Influential
families like the Cattauis and Menasces did not only expand their business empire
via infrastructural projects like the Cairo-Heluan railway but also participated
in national projects like the establishment of the National Bank of Egypt 1898
(and later Bank Misr); some members of those families even served as politicians
in the Egyptian parliament. Expressing his patriotism, Moise’s brother Joseph,
for instance, referred to himself as Egyptian of Jewish faith and served the
government as minister repeatedly.

The situation of the Jewish community of Egypt as a whole at the end of
the 19™ century was yet different from those of the long-established elite families.
During the second half of the 19" century, numerous Jews, mostly from adjacent
Mediterranean lands, made their way to Egypt due to economic incentives and
alluring civic rights as well as in the search for refuge from war and oppression.”
Jews from various backgrounds, languages, and customs quickly formed the
majority of this rapidly growing and prosperous community — a community
organized by the ethno-religious millet system of the Ottoman Empire that was
legally binding, yet, granted a high degree of autonomy.

Against this background, the Sephardi elite in charge of the community
decided for a new synagogue building that would provide a double function. On

the one hand, like in Europe where synagogue architecture reflected on Jewish

50 The patriarch of the family, Ya’qub Cattaui (1801-83), for instance, served as Sarraf Bashi (head of the money
changers) under Khedive Isma’il. For more on the Cattauis, see: Krimer 1989, 88ff.

51 Estimated numbers of Jewish Community in Egypt: 6,000 at the beginning of the 19* century to 20,000 in
1907 and 60,000 in 1927 (Landau 1967, 10-12).
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mobility and their relationship to society, Sha’ar HaShamayim was supposed to
serve as a representative showcase of the Jewish community and its self-confident
status within Egyptian society atlarge.® Additionally, the central Caitene synagogue
was destined to contribute to the formation of a shared narrative of belonging
in order to accommodate the heterogeneous migrant community’s arrival in their
new homeland.

Combining the two purposes, the synagogue’s design choice can be best
understood within the emerging Egyptian national discourse that reclaimed
Egypt’s ancient past. From the perspective of the official Jewish community run
by Sephardi-Egyptian families, Sha’ar HaShamayim equally demonstrated the
Jews’ belonging to the awakening Egyptian nation and gave its diverse members a
monument to reinforce commonality beyond religious ties. The references to ancient
Egypt that were — as shown above — by the time of the synagogue’s inauguration
equally accepted practice within national Egyptian discourse and compatible with
monotheistic tradition for its supposed proto-monotheistic origins, could not only
be claimed by the Muslim majority alone. On the contrary, the distance of this
past from the modern present and the relative religious neutrality of its symbolism
in comparison to the Islamic Middle Ages allowed to dissipate ethno-religious
difference. However, such references in fact favored proximity to Europe via an
ancient shared civilization over Egypt’s Arab-Islamic heritage. The localization of
the Jewish community within a discourse of Egyptian nationalism that hinged in
fact on cultural ties with Europe led — especially in the interwar period when Egypt
struggled for a self-confident encounter with Europe at eye level — to a thriving
coexistence. In addition, the discovery of artifacts referring to Israelite history
in Egypt, like the Merenptah Stele found 1896 by Flinders Petrie for example,
supported Biblical accounts as historical sources and contributed to the sentiment
that Pharaonic references could point to a shared Egyptian-Jewish heritage.

The multifaceted project of modernizing Egypt became, from the second

half of the 19" century, more and more associated with the imagination of an

52 For Jewish social and urban mobility like the moving out of the Jewish quarter (Harat al-Yehud) into a newly
developing middle- and upper-class neighborhoods such as Isma’ilya, Garden City and Zamalek, see: Micolli
2015; Meital 1997.
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enduring ancient Egyptian past by an elite that tried to revive the ancient grandeur
by reclaiming its Pharaonic monuments and history. In the process of nationalizing
European-dominated Egyptology and appreciating the ancient civilization, that
served for people like ‘Ali Mubarak as an example to organize modernization
efforts, neo-Pharaonic designs can equally be seen as an attempt to establish an
“authentic” national architectural style. The allusion to a common ancient past as
foundation myth and its link to modern Egypt permitted the Jewish community
to partake in this project. Even though there are only a few early appliances
of neo-Pharaonic buildings style like the Giza train station (1898), after World
War I Egypt’s ancient past as an inspirational source for vast fields within politics
and culture blossomed (so-called Pharaonism). 1t led to a series of architectural
explorations of such instrumental uses of the past (e.g. the Nahdat Misr statue
1919-1928 or the Saad Zaghloul mausoleum 1927). Those developments
empowered the Jewish community with its avant-garde synagogue project of 1903
to be situated in the midst of the modern Egyptian nation-state project.
Noteworthy, despite its given name the synagogue was commonly referred
to as Grand Temple d’Lsmailia by the Jewish public (e.g. in newspapers) as well as in
official community documents. Even though, the word temple for Jewish houses
of worship usually refers to Salomon’s temple in Jerusalem, within the historical
context of Egypt the term allows for ambiguous meanings. During a time that was
more and more charged with references to Egypt’s ancient past a neo-Pharaonic
building called Temple evoked more than Jerusalem. The word Temple d’Ismailia
does not unequivocally point to either one signification (Jerusalem or Pharaonic)
but allows both side by side. Beyond that, it connected the Jews semantically to
Egypt’s national heritage by a common denominator for temples as houses of
worship. Interestingly, by the late 1940s when the situation of the Jews in Egypt
deteriorated and their exodus became imminent, the designation of the synagogue
changed back to its initial name Sha’ar HaShamayim (“gate to heaven”) and the
semantic shift of geographic locations from Egypt to Jerusalem or elsewhere

anticipated the physical displacement of Egypt’s Jews soon after.
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Conclusion

Since the second half of the 19" century, synagogues extended from the
private into the public space and with it they became far more than mere building
structures.” Within architecture that represents the wortld as exhibition, synagogue
fagades narrate not only Jewish urban mobility and economic status, yet they also
reflect desires and imaginaries of their positioning within the society.

In this essay, I explored narratives in Sha’ar HaShamayim’s facade and
proposed a dual reading of its neo-Pharaonic design inside Cairo’s European
neighborhood Isma’ilya. I located the synagogue’s construction within the sphere
of community building and at the same time within the larger context of colonial
Egypt during its transition from empire to nation-state. 1 argued that revival
architecture considered from a European perspective expressed the tension of
Jewish communities who belonged indeed to the face of a modern European
city, yet carried a mark of difference. Via the figure of the Viennese architect
Eduard Matasek, I claimed that he has not merely reinforced the visual division
of Cairo in East and West — as he did for the dual conception of the Egyptian
Pavilion at the World Fair of 1893. He also located the Jewish community within
the European realm due to design references to Egypt’s ancient past that stood
indeed out from Isma’ilya’s urban landscape but which Europeans still regarded as
part of the foundation of their own civilization.

However, the signified ambiguity of such acceptance with a marked
difference did not set the community apart from the Egyptian self-conception.
On the contrary, the use of history matched contemporary efforts by a national
elite, based on writings such as those from Tahtawi and Mubarak, to reclaim
Egypt’s ancient past from the orientalist separation between ancient and modern
Egypt. I outlined how Western Egyptology during that time significantly impacted
Egyptian thought and its use for the formation of an Egyptian national identity.
This process was not restricted to intellectual discourse; architectural referencing

and citation in buildings, like the synagogue, that evoked faraway times and places,

53 Efron 2015, 112-113.
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reflect a rising historical consciousness in an age of empire that was marked by
competing imaginations of political sovereignty and social contracts.

The fagade of Sha’ar HaShamayim, with its allusion to ancient Egyptian
history, narrates a long, uninterrupted history of the Jews in Egypt as their cradle
and an ideal of co-existence. This project, initiated by the Sephardi elite not
only to represent itself but also to induce commonality of the Jewish migrant
community, assisted in the process of becoming Egyptian by evoking a shared
heritage that aimed at connecting the Jews to Egypt. The use of references to
ancient Egypt, which had become accepted modern practice of nation-building
and compatible with monotheistic tradition for its supposed proto-monotheistic
origins, was not only claimed by the Muslim majority. Rather, the distance of
this past from the modern present and the seeming neutrality of its symbolism
in comparison to the Islamic Middle Ages allowed to dissipate ethno-religious
difference. However, such references in fact favored proximity to Europe via an
ancient shared civilization over Egypt’s Arab-Islamic heritage. The localization
of the Jews within a discourse of Egyptian nationalism that hinged on closer ties
with Europe led to a short phase of peaceful coexistence during the 1920s and
30s. The problematic aspect of the fagade of Sha’ar HaShamayim lies ironically in
its enshrined ambiguity of narratives. Depending on the perspective of the viewer,
the design positioned the community in Egypt, and yet also in European spheres.™
Eventually, the increasing frustration of the Egyptians with colonial dominance
and their orientation to anti-colonial movements including Arab nationalism in the
1940s and 50s ended the frail maneuvering of Egypt and its Jewish community
between West and East and resulted in the expulsion of minority communities

that came to be perceived as “foreign” like Italians, Greeks, and Jews.

54 'This analysis favors Katz et al.’s remark that in order to understand better Jewish life in colonial societies
“we need to move beyond [the binaries of orientalism] . . . [since] Jews positioned themselves on both sides
of the dichotomy between “East” and “West” (Katz et al. 2017, 7).
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THE PORTUGUESE MARRANOS COMMITTEE.
A contribution to an unknown history

Ana Gabriela da Silva Figueiredo

Bolseira de doutoramento da Universidade de Lisboa

The international press and the Portuguese Marranos

The creation of the Portuguese Marranos Committee stemmed from a
series of initiatives, both national and international, among which we highlight the
work of the Polish engineer Samuel Schwarz and the contacts of Professor Adolfo
Benarus, to raise awareness of the public opinion.

The advice that the doctor Max Nordau gave to Samuel Schwarz — “Je
ne doute pas que vous communiquerey an monde lenrs résultats dans un avenir pas trop
¢loigné”' — was realised with the publishing of the book Os Cristaos-Novos em
Portugal no Sécnlo XX, in 1925, but before it was published, we can find news about
the existence of Crypto-Jews.? Cardoso de Bethencourt (1861-1938) identified, 20
years before Samuel Schwarz, the existence of Crypto-Jewish communities and the
continuity of Jewish traditions such as lighting candles in Friday evening, keeping
the Shabbat or the Day of Atonement.” In 1912, Chicago’s The Sentinel published

1 Schwarz, 1925, v.

2 The first references to Crypto-Jews in the 19® century are by Israél Solomon, who was in Lisbon in 1819
(Schechter 1917, 72).

3 Bethencourt 1903, 260-264.
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the news of Nahum Slouscz’s trip to Portugal, and he said that the Marranos “still
regard themselves as members of the Jewish race”.* Some years later, the Paix et
droit registered the impressions of Ariel Bension, in which he referred to the fear
and discrimination inflicted upon the Marranos.”

The discovery of communities who followed the Jewish religious practices
was good news. At least, the international disclosure provided hope to those
witnessing the rising persecution of Jews in central Eastern Europe. Complaints
expressed by Paix et droit, that, at the same time, wrote about the “adventure” of
the Portuguese “brothers”, in a clear account of the resilience and unswerving
faith of the “the stiff-necked” people.

On 25 June 1924, the Jewish Chronicle” informed its readers that the Lisbon
Jewish Community had written to the Chief Rabbi of Israel asking for advice
regarding the matter of the Marranos. On 8 August 1924, the letter was published:
““Marranos’ Letter to Jerusalem Rabbinate”, preceded by a text by the editor
which stressed the cultural and scientific contribution of the Jewish community in

the Iberian Peninsula and contextualised the appearance of the Marranos:

The letter they have addressed to the Chief Rabbinate of Jerusalem is a living
document. It tells the one who will pierce beneath its words for the spirit underlying it, so
much to account for the deathlessness of Israel and the abiding power of Jewish national
sentiment and Jewish Religious faith.®

The signers of this letter, whom we did not identify, attested the centuries-
-old suffering, the identitary ambiguity, and indestructible faith, but also the hope

of returning to the Land of Israel and the immortality of its people:

“The Marranos in Portugal” 1912, 12.

“Ce qui me frappa tont d'abord c'est que la crainte s'est perpétuée che; eux. On dirait que la hantise des Inquisitenrs
les ponrsuit encore, et lenr vie religiense se passe dans une atmosphere de mystere. Dans la contrée on sait cependant assez,
généralement qu'ils sont de descendance juive, et, a ['école, les enfants traitent leurs petites camarades de ‘sales juifs’ tout comme
en Russie et en Pologne (“Les Marranes au Portugal” 1921, 15).

Ex. 33:5.

“Jewish Proselytes. Marranos and Bedouins™ 1924, 15.

“The Day. Marranos return” 1924, 6. This two news and the letter of the Marranos was publicised in French
by the newspaper L anrore, jonrnal d'informations juives, of Cairo, whose readers were mostly descendants of
Greek and Turkish Jews. At the same time, it informed of the international effort regarding the support
to other Jews “lost” in time, in the reorganisation of a society created in Shanghai, in 1900, to support the
Kaifeng Jews and the request of the conversion to Judaism of the @/ Shmalni Bedouin tribe (“Les retours de
Ihistoire” 1924, 1).

(S0
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The baptism of our forbears [sic] was only pretended because of the terror of the
Inquisition and the Auto-da-fé. In the depths of our hearts, however, we, their descendants,
have maintained our love and our loyalty to our Jewish people. . . . The Jewish laws have
become strange to us. . . . It pains us that we do not understand the words of these Hebrew
commands. We Marranos never cease to speak of our return to Jerusalem. . . . We wish to
participate openly and honestly in the lot of our people throughout the world, for we belong
to it by blood, race and spiritual life.”

In this letter, they pointed out Lisbon Jewish Community’s reservations'
and their dislike at the use of the term “Marranos” which they considered to be
pejorative as it was associated to a condition of hypoctisy, to a “make-believe” and
a lie, from which they wanted to free themselves.

Two letters with different content which astonished Wilfred S. Samuel, a
member of the London Spanish and Portuguese Jew Congregation and of the
Jewish Historical Society, a researcher of the history of the London Sephardic
community,'" who read the news and through an officer of the British Mandate
Government in Jerusalem, managed to get a copy of the letter. He then verified
that the content of the letter he had in hands was substantially different from the
one reported by the Jewish Chronicle.”?

The letter had two questions: one of a religious nature — how to deal with
the people that contacted the Lisbon Jewish Community and wanted to circumcise

their sons — and another of a political and social nature — the growing anti-

9 “Jewish Proselytes. Marranos’ letter to Jerusalem rabbinate” 1924, 17-18.

10 These reservations were justified by the “lack of historic continuity” Esther Mucznik explains. She prefers
to speak of the “return of Judaism”, in the 19" century, and not of the “return of the Jews”. Despite
the family names of a remote Sephardic origin, the Jews that came from Morocco and Gibraltar came to
Portugal looking for better living conditions, and not for a question of memory or consciousness of their
origin. They were people of “a cultural level above average, they knew how to read, write, and spoke, beyond
liturgical Hebrew, English, Arabic, and Haketia, the Judeo-Spanish-Moroccan dialect. They had numerous
international contacts; not only due to commercial activities but also due to family ties that they had all
around the wortld. These factors explain their rapid economic and cultural growth”. Two completely different
realities that explain why the Marranos felt like “strangers” when seeking Lisbon Jewish Community’s help
(Mucznik 1999).

11 A successful entreprencur in the world of gramophones and musical instruments, a business he inherited
from his family, Barnett Samunel and Sons Limited. As a military man, he performed duties connected to the
Intelligence Service. As from 1933, the persecution of German and Austrian Jews, who in the meantime had
arrived in London, made Wilfred Samuel work full-time as a volunteer at the Jewish Refugees Committee
created by Otto Schiff. According to Edgar Samuel, Wilfred Samuel’s consolation was to go work on
Sundays at the Jewish museum in London where he was the director, this served as an antidote for all the
barbarism (Samuel 1987, 246-258). In 1924, Wilfred. S. Samuel published the book The First London Synagogue
of the Resettlement. Lucien Wolf and Dr. Gaster proposed a vote of appreciation for the research carried out by
Wilfred Samuel who, at a meeting at the Jewish Historical Society, shared the results of his research (“Jewish
Historical Society” 1924, 13).

12 Samuel 2007, 173.
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-Semitic feeling which was felt in Europe. Two issues which denoted the more
than justified concern and the religious complexity of the matter. How can we
explain the existence of two letters from the same sender but whose content is so
different? A mere mistake of the journalist regarding the sender? The letter sent by
the Lisbon Jewish Community was published a year later in the Dutch newspaper
De vrijdagavond” and, much later, in 1946, in the newspaper Ha-Lapid (O Facho), with
a laconic comment “the readers may acknowledge a little-known document”."* For
Wilfred Samuel, Rabbi Jacob Meir’s reply was “clear and impressive rule. But the
political programme suggested was less impressive”."

The Marranos were Jews and the Lisbon Jewish Community should
circumcise their sons and have no fear as to them, in the future, remaining
indifferent to Judaism. As for the concern that the mass conversion would arouse
a wave of anti-Semitism, it was suggested that the organisations responsible for
the emigration towards Palestine should be contacted. The Rabbi asked for details
regarding the moral and financial situation and the number of individuals wishing

16

to leave.'® This reply would trigger comments that the return of Marranos to

Judaism was more of a Jewish national matter rather than a religious one."”
This answer began a new phase which demanded a lot of work and financial
resources. Adolfo Benarus published, in the Jewish Guardian'™ and the Jewish

Chronicle, appeals to international aid:

We want to draw public attention to the Crypto-Jews of Portugal, more commonly
known as Marranos. Portugal is today the only nation where they still exist. . . . we are
desirous of helping them to the utmost extent of our ability . . . the best course to take
would be to have a Jewish school in Lisbon, with board and lodging, where their children

might be educated. Unfortunately, we are not in a situation to do this alone . .. ."

13 Letter published in an article by D. S. Jessurum Cardozo regarding the problematic of the Marranos’ identity
and the expectation upon Lucien Wolf’s visit to Portugal (Cardozo 1925, 103-105).

14 “Documento sobre Maranus” 1946, 5-6.

15 Samuel 2007, 175.

16 Letter from Chief Rabbi Jacob Meir to the President of the Lisbon synagogue, apud Samuel, 2007, 181.

17 Cardozo 1925, 105. J. S. da Silva Rosa was chief-editor, he published in 1925 the book Geschiedenis der
Portugeésche Joden te Amsterdam 1593-1925. In the foreword from the 14™ of May, he tells the reader that his
work addressed the fact of the inexistence of a History of the Portuguese Jews in Amsterdam. His aim was
to arouse the interest of the members of the community about their past. We believe that this book and
that of Samuel Schwarz published that same year aroused the interest regarding the Portuguese reality of the
Marranos and the memory of a common past (Rosa 1925, VII-VIII).

18  Letter published on 23 January 1925 in the Jewish Guardian to which we did not have access.

19 “Correspondence Epitomised” 1925, 17-18. Cairo’s newspaper L aurore, jonrnal d'informations juives, published
a letter addressed to the Chief Rabbi of France Rev. Israél Lévy by the Lisbon Jewish Community in
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The international community was “extremely” astonished when, in January
1925, it learned of the existence of Crypto-Jews. The fact was not totally ignored,
but there was no hard data regarding numbers and situation.”

We feel that the expression “extremely” which was used is decontextualized
because the international Jewish press had been mentioning Portuguese Crypto-
-Jews since the beginning of the century.” However, other more consensual and
serious requests prioritized the congregations’ interventions, such as a report by

someone as distinguished as Lucien Wolf, that would clarify the situation.”

Mt. Wolf’s Marranos

The Anglo-Jewish Association, the Alliance Israélite Universelle,” and
the Spanish & Portuguese Jews’ Congtregation chose Lucien Wolf** to assess the
religious and social conditions and identify the necessities of the Crypto-Jewish
communities in Portugal. In January 1926, Wolf arrived in Portugal, on a trip
sponsored by Wilfred S. Samuel,” who decided something needed to be done
regarding the Marranos.”® He stayed in Portugal for four weeks and visited several
cities and villages (Lisbon, Guarda, Belmonte, Caria, Covilhd, Coimbra and
Oporto). He was 68 at the time and the trip was difficult, considering the incipient

means of transport and road networks in the intetior of the country.

February 1925, requesting financial aid for a school: “Léducation juive de lenrs enfants devint lenr principal sonci.
Les enfants sont désormais tous circoncis. Mais les parents tiennent a ce que lenrs enfants soient instruits dans lenr religion.
Malhenreusement, nous n'avons pas d’école juive qui puisse les recevoir. Nous avons une petite école, de création récente, elle
ne possede d’internat. Les enfants marranes viennent tous de l'extérienr. 1/ nous faudrait un internat pour lenr permettre de
[fréquenter régulierement les classes. Aprés quelques années passées a école, les enfants, revenus pres des parents, seraient les
meillenrs missionnaires juifs” (“Les marranes du Portugal” 1925, 3).

20 Roth (1932) 2001, 247; Wolf 1926a, 134-136.

21 “When one sees an attempt to re-establish the Mosaic Law among the Jews of Kai-fen-fu, one asks oneself
if the same work could not be undertaken, with more success among the small groups of New Christians in
the North of Portugal” (Bethencourt 1903, 263).

22 Cardozo 1925, 105.

23 Founded in 1860, it aimed to promote the education of the Jewish population, mainly in the Balkans and the
Middle East, and to combat anti-Semitism (Cf. André Kaspi. 2010).

24 Wolf 1926a, 134-136.

25 Wilfred S. Samuel “generously sponsored the expenses of a research mission to Portugal by the veteran
diplomat Lucien Wolf” (Roth [1932] 2001, 247).

26 “He decided that something ought to be done to reconvert the Portuguese secret Jews to mainstream
Judaism, and approached Laurie Magnus, the Editor of The Jewish Guardian. He proposed to Magnus that the
Anglo-Jewish Association send their secretary, Lucien Wolf, to Portugal to investigate the problem and to
report on what action should be taken and offered to pay for the trip on condition that is donation be kept
anonymous” (Samuel 2007, 175).



290 AS DIASPORAS DOS JUDEUS E CRISTAOS-NOVOS DE ORIGEM IBERICA
ENTRE O MAR MEDITERRANEO E O OCEANO ATLANTICO. ESTUDOS

The visit to the communities was carefully prepared by the Lisbon Jewish
Community. Adolfo Benarus wrote to Paul Goodman, at the time secretary of
the Spanish & Portuguese Synagogue, tranquilising him as to the diplomat’s
reception.”” The acknowledgements Wolf made at the end of his report to Moses
Amzalak, Adolfo Benarus, but in particular to Samuel Schwarz, whose book had
made him understand the Marranos, are testimonies of the warm reception he
received.”® Lucien Wolf discussed the matter with the leaders of the Lisbon Jewish
Community, with the President of the Republic, with the Prime Minister and other
important individuals of the national intelligentsia. He met Barros Basto, whom he
found friendly and trustworthy.”

In London, at the meeting of the Anglo-Jewish Association Board,” he
made his first declaration and put forward a proposal of intervention as to what
he considered to be a work of the utmost importance for the international Jewish
community. He evoked the duty of memory and the interest for the history of
Judaism: “beyond doubt that Marranism still existed, though in a somewhat
degenerate form”.”!

Despite the affinity he showed with S. Schwarz’s enthusiasm and study, he
did not agree as to the number of Marranos, 10,000, which he considered to be
excessive and to the decision of opening a school, in Lisbon, for their children.”

D’Avigdor Goldsmid, Chairman of the Board of the Anglo-Jewish
Association, asked for a report before the final decision.

Wolf’s assessment referred the complexity of the matter, namely in what
concerned the ambiguity of the definition of the concept Marrano, which he

inserted between inverted commas in the title.”® The restraints were many: the

27 LMA, Postcard from Adolfo Benarus addressed to Paul Goodman, 10 September 1925.

28  Wolf 1926b, 20.

29  Wolf 1926b, 17.

30 The report is presented on the 7% of March at the Great Western Hotel. Some of the members who would,
later on, be part of the London committee (Portuguese Marranos Committee) were present: d’Avigdor
Goldsmid, E. N. Adler, Joseph Meller, Claude G. Montefiore, Leonard G. Montefiore and Joseph Prag.
(“The Marranos in Portugal” 1926, 18-19).

31 Wolf 1926b, 4-5.

32 Samuel Schwarz remained firm in his idea of creating a school. A letter dated 7 July 1928, addressed to
Silvain Halph of the Alliance Israélite Universelle, requested: “INous voudrions en outre fonder ici une école juive
avec internat pour ['éducation des enfants marranes de province. Est-ce que ' Alliance ne serait pas en état de nous préter son
bienveillant concours pour cette wnvre scolaire juive d’nn si haut intérét national?” (Schwarz apud Livia Parnes 1994, 22).

33 Wolf 1926b, 4-5.
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forgetfulness, the ignorance, the assimilation, the mixed marriages, and the number
of Marranos seeking help.”* However, he pointed out another potentially interesting
phenomenon, that of the “semi-Marranos” who were part of the financial and
industrial bourgeoisie, the “free-thinkers” and learned people.” Thus the urgency in
organising the communities and the building of synagogues that would attract a
group long distanced from the Catholic faith, but with affinities with Judaism.

The plan of action proposed and followed by Portuguese Marranos
Committee did not remove Lisbon Jewish Community’s importance in the
movement which would soon be triggered for two reasons: it was a work of national
scope and because men of action and undeniable value were part of it, such as
Moses Amzalak, Adolfo Benarus and Samuel Schwarz. But the proximity of the
regions of the Marranos (Tras-os-Montes, Beira Alta and Beira Interior) called for
the centre of the “Work of Redemption” to be in Oporto and its leader to be the
president of the small and recently established Oporto Jewish Community, the
only Marrano, according to Lucien Wolf, that in the last 150 years had re-entered
the Synagogue. A decision which did not please everyone.

On the 16™ of July, Lucien Wolf wrote to Artur Carlos de Barros Basto
informing him about the creation of a committee whose aim was to help Portuguese

Marranos return to official Judaism.”

The Portuguese Marranos Committee

The Board of Elders of the Spanish & Portuguese Jews Congregation, on
the 30" of June, and the Executive Board of the Anglo-Jewish Association, on
11 July 1926, decided on the creation of the Portuguese Marranos Committee.
They decided on a financial aid of £100 for the initial expenses and an annual

grant of £50 for a period of five years. Members of the respective congregations

34 “In spite of the Jewish interest which has be aroused among them by the wonderful energy and enthusiasm
of M. Schwartz, not more than three or four have manifested the slightest desire to re-enter the Synagogue”
(Wolf 1926b, 14).

35 Wolf 1926b, 14.

36 [Basto] 1927, 7.
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were also designated. For the former, Rev. David Bueno de Mesquita, Sir
Francis A. Montefiore (absent from this meeting), Leon B. Castello, Eustace
A. Lindo, Edward Lumbrozo Mocatta, and Jonathan Pinto. For the latter,
Leonard G. Montefiore, Joseph Prag, d’Avigdor-Goldsmith, and Elkan N. Adler.”’

At the first meeting, on 14 July 19206, at the headquarters of the Spanish &
Portuguese Synagogue (in London, Henage Lane, Bevis Marks), there were other
individualities who were present and became associated with the committee by
invitation: Lucien Wolf, Cecil Roth, Lionel David Barnett, M. L. Ethinghausen,
Wilfred S. Samuel, Morris Duparc, and Isaac Cansino. He was not present at the
meeting, but it was registered in the minute that the representative of the Alliance
Israélite Universelle was Chief Rabbi Israél Lévy.*®

Action strategies were prioritised: the choice of a dully-qualified Rabbi
to perform functions at Oporto Jewish Community and divulging, to Sephardic
communities of several countries, a newsletter whose content referred to Lucien
Wolf’s report in attachment.”” The Marranos’ suffering stood out as if the pain
they experienced were the key to the integration within the people of Israel with
no theological debates.*

Paul Goodman, the honorary secretary of the Spanish & Portuguese
Congregation and, later on, Oporto Jewish Community’s 2™ honoraty Vice-
-President, had a fundamental role in divulging the movement. Described as being

“a thriving writer and active organiser”,"" his dedication was registered in the

37 LMA, Minute Book, 14 July 1926.

38 Later, in a minute dated 13 July 1927, it was agreed that the associations subscribing to the movement
would have to choose a representative (Alliance Israélite Universelle; Anglo-Jewish Association; Israelitische
Allianz, Vienna; Spanish & Portuguese Congregation, Shaar Ashamaim, London; Spanish & Portuguese
Congregation, Manchester; Spanish & Portuguese Congregation, Shearith Israel, New York; Spanish &
Portuguese Congregation, Mikveh Israel, Philadelphia; Temple Beth-El, New York, USA; Preussischer
Landesverband Judischer Gemeiden, Berlin; Verband Bayerischer Israelitischer Gemeiden, Munich and
Jewish Community of Vienna). The following members were appointed: Shearith Israel, from New
York, H. S. Hendricks; Mikveh Israel, Philadelphia, A. Simon W. Rosenbach; Preussischer Landesverband
Judischer Gemeinden, Dr. Alfred Lee; and of the Israelitische Allianz Zu Wien, Dr. Kaminka (LAM, Minute
Book, 13 July 1927).

39 The newsletter, the first of many, called upon financial aid. The ones responsible considered that for the
work to be successful, at the very least £10,000 would be necessary. Five thousand would be distributed
along five years, after which, they believed, the Marrano communities would be self-sufficient (LAM,
Portuguese Marranos Committee Correspondence).

40 “On sait que les souffrances vécues an nom du judaisme ont justifié lintégration des marranes a la diaspora et participent de
cette culture du martyre qui est fondamentale dans la Nagao . . . la dounleur devient un critére d'appartenance et de prestige an
sein de la société judaisan?” (Muchnik 2016, 3).

41 Dedicagio Solene da Sinagoga Kadoorie Mekor H'aim 1938, 4.
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committee’s minutes, in the newspapetr Ha-Lapid (O Facho),** and in the brochure
Dedicagao Solene da Sinagoga Kadoorie Mekor Haim. He was responsible for raising
funds to support the complex work; he composed and sent newsletters, press
releases, annual reports, and miscellaneous correspondence in order to inform
the subscribers, or potential supporters, about the progress of the “Work of
Redemption”. But, more important, he was a mediator between the international
Jewish community and the Oporto Jewish Community. He managed conflicts and
made decisions, with the endorsement of the other elements of the committee
who respected his opinions, namely that of reiterating their trust in captain Barros
Basto when it became necessary.

The Portuguese Marranos Committee meetings were held, on average,
twice a year. In the years 1931 and 1935, the committee met three and four
times respectively, a fact which was due, in the first year, to the development
and somewhat success of the movement, and in the second to serious internal
dissensions. As from 1938 and the following years, with the breaking out of the
2" Wotld War, the committee did not meet, or if it did, it was in an irregular way.

There were moments of great enthusiasm — admissions, donations,
progresses on the ground, the opening of the Mekor Haim Synagogue — which
were overshadowed by periods of great tension: the worsening of anti-Semitism
in Europe, the opposition of the conservative faction of the Catholic Church,
the financial difficulties, the internal rivalries, the differences of opinion with
the Nederlandsch Marranen Comité* and, mainly, the anonymous letters that

destroyed the Batros Basto’s life.*!

42 [Barros] 1929, 3.
43 Created in 1930 under the leadership of Mordechai Van Son.
44 Cf. Mea et Steinhardt 1996, 125-161.
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The composition of the Committee

In 1926, Portuguese Marranos Committee’s board, which was unanimously
approved, was composed by Edward Lumbrozo Mocatta, the President; Leonard
G. Montefiore, the Vice-President; Joseph Prag,* honorary Treasurer, and the
honorary Secretary Paul Goodman.

Joseph Prag died in 1929, this led to L. B. Castello being appointed treasurer.
Joseph Meller was then chosen by the Anglo-Jewish Association to become a
member of the committee.* Following Leonard Montefiore’s resignation, he will
occupy the post of Vice-President and, in 1935, with Sir Francis Montefiore’s
death, he would be appointed President.

Dr. Ettinghausen resigned in 1930. Goodman asked him to reconsider, as
his services wete invaluable.”” The following yeat, the committee was in mourning
for the death of Lucien Wolf whose work was considered priceless.” Two other
highly regarded people passed away: Eustace A. Lindo, who chaired the first
meeting, and Jonathan Pinto.

That same year, Mordechai Van Son, the President of the recently created
Nederlandsch Marranen Comité, was elected member of the London committee
and was present at the November meeting. A situation which would not last long
due to the differences between the two committees.*

Also invited, Joseph Shalom Elmaleh® and the entrepreneur Edwin

Edwards, who was frequently in Oporto.

45 He was one of the pioneers of Zionism. An active member of several communities and associations, he was
a member of the Anglo-Jewish Association Council. An advocate for the rights of the Jews, he published
several articles on the colonisation of Palestine (“Joseph Prag. English Jewish Leader Dies” 1929, 2).

46 LMA, Minute Book, 30 April 1930.

47 In this letter, Dr. Ettinghausen is informed by Goodman of the creation of the Dutch committee and of
objectives, “under influential auspices”. He regretted that the movement’s annual report, widely divulged,
failed to raise not more than £100, £50 of which came from M. D. Sasson & C.°. Despite having resigned,
Ettinghausen contributed with £50 (LMA, Letter from Paul Goodman to Ettinghausen, 1 May, 1937).

48 LMA, Minute Book, 27 January 1931.

49 Following his visit to Portugal and meeting in London, Van Son, presented, in the name of the Dutch
committee, a proposal to reorganise the Oporto community under the responsibility of rabbi Jacob Shebabo,
the Hebrew teacher. He believed: “the promotion of Judaism among the Marranos could best be effected by
the education of a number of Marrano children in Lisbon and by the work being entrusted to a Committee in
Lisbon, which was intended to include Capitio Barros Basto.” The London committee rejects this proposal.
Unanimously, the members agreed that the demands were not possible to fulfil, unacceptable and they wrote
Van Son an answer. This was the beginning of the dissension between the two committees (LMA, Minute
Book, 16 November 1931 and 23 March 1932).

50 The brother of Rabbi Leon Haim Elmaleh from Philadelphia.”
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However, it was Wilfred Samuel’s resignation that had the most impact on
the committee’s life. The accusations made against captain Barros Basto by Leon
and Alfonso Cassuto led to a schism. On 8 December 1937, a few days from the
opening of the Oporto synagogue, Paul Goodman invited Wilfred Samuel to be

present at a moment of great emotion and pride:

In spite of the fact that you have chosen to be no longer actively associated with
the Portuguese Marranos Committee, I feel certain that you would desire to receive this
intimation and invitation. For, permit me to remind you, it was at your house that the idea of
a benefactor on a generous scale was originally discussed and that this led ultimately to the
Kadoorie Synagogue being erected.

History will also recall that yours was the incentive that led to the work being
undertaken by this Committee at the instance of the late Lucien Wolf, and that you then and
for years afterwards very generously supported it.

The responsibility for carrying on this work, which I accepted in the hope that I
would thus serve a cause in which we were both deeply interested, has been very much

greater than I had expected . .. !

His absence was felt and, in the committee’s 12™-anniversary repott, a

special acknowledgement was registered:

The cause promotes by the Portuguese Marranos Committee owes debts of
gratitude to the various bodies that initiated the Movement by their financial support and
to those private individuals . . . Mr. Wilfred S. Samuel was among those who initiated the
Movement by a financial contribution and generously supported it by a subscription of 30

pet annum for a period of ten yeats.*

The relationship between the two men remained cordial, so we are led to

believe. At Goodman’s eldest son’s wedding, Maurice to Vera Appleberg, among
1.5

many guests we could find Mr and Mrs. Wilfred S. Samue

51 LMA, Letter from Paul Goodman to Wilfred Samuel, 8 December.
52 Portuguese Marranos Committee 1938, 17.
53 “Casamentos Elegantes” 1930, 5.
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The committee’s reports and the financial statement

The annual reports were fundamental elements that responded with hard
data to the initiatives and the fulfilments iz sitn promoted by Barros Basto. Cecil
Roth’s visits in 1929 and Paul Goodman’s in 1931 to Tris-os-Montes contributed
to the understanding of the difficulties reported by the captain: ighorance, fear, the
difficulties in communicating, and, with the passing of the years, the worsening of
the political situation, and the clerical fanaticism made an already in itself complex
work even harder.

A month prior to the committee’s 4™ meeting, Paul Goodman transmitted

anxiety in the letter he wrote Barros Basto:

I feel that no time should be lost in setting up the Synagogue and, likewise, in
submitting to the Committee a further plan of work outside the Oporto Congregation . . .
perhaps you might be so good as to let me know what your plans are not only in Oporto but

in some of the surrounding Marranos settlements.>

Portuguese Marranos Committee needed hard data that would justify the
donations and the admissions of the subscribers. A week later, Barros Basto
reported the result of his trips in Tras-os-Montes (Braganca, Miranda do Douro,
Moncorvo, Vilarinho de Mogadouro, Lagoaca, Vimioso, Vila-Flor) and also to Foz
Coa and Meda. The meetings with Crypto-Jews, the ceremonies, the conferences
and the publishing of two issues of the Ha-Lapid (O Facho) newspaper completed
an initial phase of a work in progress. The idea of creating a school “where general
and particular Jewish instruction could be given” was greeted with enthusiasm by
the members of the London committee.”

Financial aid to the “Work of Redemption” was the key to all the problems,
said Cecil Roth. The expenses were many and the communities had no conditions
to support themselves without help from abroad. The requests for financial aid
came from the Oporto Jewish Community, from Bragang¢a and even from private

individuals. Books, magazines, newspapers, Torah scrolls, sacred objects and

54 LMA, Letter from Paul Goodman written to Barros Basto, 2 June 1927.
55 LMA, Letter from Barros Basto to Paul Goodman, 13 June 1927.
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schools were needed.” Portugal was a very poor country and the illiteracy rates
were over 70 % in the intervened regions.”’

Between 1926 and 1939, the Spanish & Portuguese Jews” Congregation, the
Anglo-Jewish Association and the Alliance Israélite Universelle contributed several
years (14, 10 and 9 respectively), with /50 a year. The first two complemented the
support with an initial £100 and the latter with an allowance to captain Barros Basto.™

Following the first release, the first donations arrived from the Mikveh Israel
Congregation of Philadelphia in November 1926. Reverend Leon H. Elmaleh was,
from the beginning, an enthusiast of the work, which he divulged in his letters to
the members of the community, in the synagogue and in the articles published
in the newspaper Exponent. He had a list of also enthusiastic donors and, despite
the financial requests and commitments, namely with the Joint Distribution
Committee, he believed that the community would contribute with $500 for
six years, totalling $3,000 This initiative and other similar one encouraged the
committee.”” Meanwhile, the donations were artiving from all around the wotld,
including New Zealand and Australia, under the initiative of Wilfred S. Samuel.’
But also the refusals, justified by commitments and financial difficulties of many
congregations, came one after the other.”!

The following graph, drafted based on the financial report from 1926
to 1939, shows how the annual donations and subscriptions made by private
individuals registered a high contribution, the majority during the first two years
of the movement.®” This evidence testifies the enthusiasm and the coverage that
ensued. The decrease in the donations, as from the 30s, resulted from the severe

economic and financial depression raging the world and the emergency in helping

56 Roth 1929, 4.

57 Direc¢io Geral de Estatistica 1933, 56-79.

58 ILMA, Minute Book, 16 November 1931.

59 'This subscription would not take place, not because of L. H. Elmaleh’s unwillingness, as he personally
contributed. A. Simon W. Rosenbach substituted him in his functions as spokesman between Congregation
Mikveh Israel and the Portuguese Marranos Committee (LMA, Letter from Paul Goodman to Leon H.
Elmaleh, 14 January 1927).

60 In 15 April 1930, Paul Goodman wrote to A. W. Hyman and rabbi Francis L. Cohen of the Sydney
community requesting the renewal of the annual subscription, sending them the movement’s reports.

61 LMA, Minute Book, 13 July 1927.

62 On 16 July 1928, the committee registered a financial statement of £1.670,12,10: donations £889,10,1 and
subscriptions £781,2,9 (LMA, Minute Book, 16 July 1928).
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the German Jews.”” On the other hand, the differences and the lack of consensus

regarding the “Work of Redemption” made Goodman turn to a limited circle of

people with the necessary discretion in order to avoid inappropriate publicity.*

Spanish & Portuguese Jews” Congregation, London

Anglo-Jewish Association

Alliance Israélite Universelle, Paris
Congregation Shearith Isracl, New York
Congregation Mikvé Israel, Philadelphia

Preussischer Landesverband Jud.Gem., Berlin
Federation of Synagogues, London
Annual Subscriptions

Donations 851

Og 100 200 300 400 500 600 700 800 900

Graph 1. Financial support: congregations and privates®s

The contribution of the donations at a personal level was very important.

Conferences and meetings were organised in order to promote the “Work of

Redemption”. The journalist Lilly Jean Javal was an example of this work. She

accompanied Batros Basto to Braganca in October 1929.% Later on, in Patis, with

Madame Halpern, they managed to raise 88,300 francs to build the synagogue,
84,000 of which in the memory of Dona Gracia Mendes Nassi.””

Reverend David de Sola Pool of New York was also moved by what he

saw in Oporto. He created a fund for the students of the Theological Institute of

Oporto and he promoted conferences:

63

64
65

66
67

The research made in the Jewish Historical Press attests the media coverage of the “Work of Redemption” and
its leader, Artur Catlos Barros Basto, between 1925 and 1934.

LMA, Letter from Paul Goodman to M. A. Sasson, 9 December 1934.

LMA, Cash Statement for the period 6 December 1926 to 31 December 1939, on 6 June 1940 Herbert H.
Marks, F.C.A.’s audit. The donations, in pounds, were rounded up to the unit.

“Obra do Resgate” 1929, 6.

“Vida Comunal” 1930, 8.
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As to the Marrano matter, I have been giving and am continuing to give a number
of public talks on the Marrano situation, and in each case, contrary to my usual custom, I
am asking a fee, and I am turning it over to a fund which I am raising for the Marrano work.
... Our Congregation is making an appeal among its own members in the near future. The
money which I am personally raising I would like to have designated for the support of the
Yeshiva, not for the Oporto Synagogue construction fund.®

The Bragan¢a community was, in the meantime, financially supported by
the Central Conference of American Rabbis with $500, from the Lucius Littauer
fund, and $250 morte from their own funds (approximately £480).

Expenses kept increasing. The building of the Oporto synagogue proved
to be very expensive. A special fund was created for its building. Baron Edmond
Rothschild contributed with £500, to which £500 were added from the fund created
for the purpose by the London committee and £308.16 from private donations.

The success of the contacts made and of the meetings held by Joseph Meller
and Morris Duparc with the representatives of the Kadoorie family materialised
in the donation by Lawrence and Horace Kadoorie of £4,700. The “miracle”
everyone was waiting for and that would allow the largest synagogue in the Iberian

Peninsula to be completed.”

Reactions to the movement

The support that ensued triggered opposition from those who considered

271

the “Work of Redemption” to be a “novel”, a “luxury item”"" and an “unfortunate

lack of perspectives.””
Lucien Wolf’s action was criticised in the Jewish Chronicle in an article
by the “Mentor” who says he does not understand Wolf’s interest in the

Portuguese Marranos:
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68 LMA, Letter from Rev. David de Sola Pool to Paul Goodman, 24 January 1930.

69 LMA, Cash Statement.

70 On 15 October 1932, Lawrence Kadoorie writes a letter, which was read at the committee’s meeting, in
which he stipulates the conditions for the donation to build the Oporto Synagogue (LMA, Minute Book,
30 November 1932).

71 Ben-Ammi 1926, 623.

72 “The Portuguese Marranos” 1927, 5.
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Now; as I say, this story is of much interest — it possesses all the alluring elements of
romance and history, enhanced by the religious considerations involved, and sharpened by
the secrecy which is at the basis of this community’s existence. But I confess that I do not
understand why Mr. Wolf has exercised his great powers as a writer over these Crypto-Jews
of Portugal; nor why he has thrown the piercing searchlight, which is ever at the tip of his
facile pen, on just this segment of people Jewish origin. Still less do I understand upon what
he justifies the appeal he has made to Anglo-Jewry to salve this almost forgotten remnant

of Israel.”

Using sharp criticism, he referred to the problem of assimilation in British
society,” the disappearance of religious precepts and rituals and the secretive
life they led which surprisingly made them resemble the Portuguese Marranos.
“Mentor” believed that if someone would initiate a movement to “redeem” them
they would be thankful if they wouldn’t.”

Rabbi Maurice Lieber, under the pen name Ben-Ammi, was quite critical
in the article he wrote, a month after Portuguese Marranos Committee’s creation.
A fascinating story, he said, whose main characters were not Marranos, but their
descendants, who experienced a religion of their own which they believed to be
Judaism. Superstition, he said, more than religion and there was no proof that they
wanted to return to Judaism. The only viable solution to save the Portuguese Marranos
was to have them emigrate to Palestine, Brazil or even the French southeast where
agricultural labour was needed and where a lot of Spaniards and Portuguese were
already working. Closer to other organised Jewish congregations and communities
they’d have a better chance to convert to normative Judaism. This article outraged
Barros Basto who replied with “La confession d’un ancien Marrane”.”

In the same way, the editor of the Jewish World cleatly stated not to feel any

type of enthusiasm regarding the movement, which he considered to be a matter

73 Mentor 1926, 9.

74 “Be a Jew at home and a man on the street” was Moses Mendelssohn’s motto, he defended the integration
of Jews in society. The emancipation of the Jews in the 18" century, following the French Revolution and
the statement of the trilogy Liberty, Equality and Fraternity, came to recognise the Jews’ equality of civic
and political rights — “it is necessary to give everything to Jews as individuals, refuse them everything as a
nation” — thus spoke Clermont-Tonnerre at the 1789-1791 French Constitutional Assembly. However, the
assimilation, from the Jewish point of view, means the loss of the Jewish identity and the absorption in the
dominant community. In the 19" and 20™ centuries, with the anti-Semitism, the assimilationist currents lost
their appeal (Mucznik 2009, 61).

75 Mentor 1926, 9.

76 Basto 1926.
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for those who felt a responsibility towards their past; it is, therefore, a personal

matter and not a work of interest for Judaism in general:

Frankly, I do not feel much enthusiasm about this appeal and its objects, having
regard to the many much more urgent claims just now upon Jewry. The purpose of the
movement, it seems to me, is not worth diverting even the comparatively small sum that is
asked for. . . . Wherever we look, money is needed for the help of living Judaism, and not
least in that centre where some of us hope to see arise a new intensive Jewish life, which will

radiate all Jewry to the utmost ends of the earth.”

The three opinions show the complexity of the Marrano identity, loyalty to
religion, the question of assimilation, the confusion and ambivalence, but also the
real and contemporary concern with persecutions and anti-Semitism.”

The Jewish community was divided regarding the support to be given to the

movement, some considering it to be an initiative of little importance.

Summary

Joseph Meller reasoned, in reply to the remark Goodman made to his work,
that the latter’s action and that of Barros Basto had been “vital” and only the
future histotrians would be able to analyse if the efforts had been in vain ot not.”

With the opening of the Kadoorie Mekor Haim synagogue in 1938, the
Portuguese Marranos Committee’s work did not end, but the idea which prevailed

was that:

In a sense, the task which the Portuguese Marranos Committee set itself has been
accomplished. The forlorn and almost forgotten remnant of then Jews in Sepharad which

has survived . . . have now had door of Judaism opened to them.*

77 “The Portuguese Marranos” 1927, 5.

78 At the annual meeting on 2 November 1927, the Central Committee of the Alliance Israélite Universelle,
showed concern regarding the violation of the treaties that defend the rights of religious minorities. They
were not respected in Hungary, Romania, where under the government of general Averesco the authorities
tolerate and encourage violent attacks. These situations were reported in the League of Nations (“Séance
extraordinaire annuelle du Comité Central de ’A.I.U” 1927, 13).

79 LMA, Letter from Joseh Meller to Paul Goodman, 21 December 1938.

80 Portuguese Marranos Committee 1938, 18.
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The committee’s contribution was fundamental in the success, although
temporary, of the movement. The 30s conjuncture complexity, at a national and
international level, with the consolidation of regimes of a fascist and totalitarian
nature, erected walls that isolated and divided.

The critics of the movement consider it a project that lived on enthusiasms
and passions, and they were right because they are forces History cannot and

should not subordinate. But this was also a story of militancy and resistance.
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THE DEATH OF GEORGE MADURO IN THE
HOLOCAUST AND THE DEMISE OF THE
PORTUGUESE NACI/ION IN CURACAO!'

Yitzchak Kerem

The Hebrew University of Jerusalem

While the Holocaust in the Portuguese Sephardic community of Amsterdam
has been somewhat portrayed in research and publications, the demise and
assimilation of its satellite community in Curagao, the gem of the Caribbean,
has been hardly analyzed. The death of the scion of the Maduro family was an
additional loss to its leadership, continuity, and deterioration.

George John Lionel Maduro (15 July 1916 — 8 February 1945) was born in
Williamsted, Curagao, and was a scion of the noted wealthy Maduro philanthropists
of the Portuguese Jewish community of Curacao. His parents were Joshua and
Rebecca Levy Maduro. His father ran the flourishing S. E. L. Maduro & Sons
shipping company on the island of Curacao. As a young boy he was sent for his
studies in The Hague; first for the last two classes of the junior classes, and then
the Netherlands Lyceum in The Hague. In 1934, he began law school in Leiden.
He finished his bachelot’s degtee, but his law studies were interrupted by WWIL?

1 I thank Adolfo Guzman and his daughter Mercedes S. Guzman of Barcelona, Venezuela, and Katina
Coulianos of the Hebrew Congregation of St. Thomas for their assistance in providing sources needed for
this article during the corona pandemic.

2 Brandt-Carey 2016, 25-170.
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While in law school in Leiden, he was called up for military service and did
not finish his law degree. He became a second-lieutenant in the reserves in the
Dutch Cavalry. When Germany attacked the Netherlands on 10 May 1940, that
same day at age 23, under his leadership, Villa Dorrepaal, a strategic location in
Leidschendam that had been temporarily taken by the Germans, was recaptured.
This helped delay the advance of the German army. However, five days later,
when the Dutch army capitulated, Maduro was imprisoned by the Germans for
ten days.’

By the time Maduro was released, the Germans compelled the Jews to wear
the yellow star, which he did not agree to do, and in February 1941 he went into
hiding, Maduro joined the Dutch resistance and was active in an illegal organization
of Dutch officers allied to the Ordedjenst (OD) that carried out sabotage operations
and had contact with England. Then in May 1941, he was arrested by the Germans,
who tried to get information from him about a shooting involving two soldiers
under his command and extort money from him, and was imprisoned in the Oranje
Hotel in Scheveningen for seven and a half months. After he was released,* he
rejoined the Dutch resistance. In 1943, with a friend, he tried to escape to England
where he intended to be part of an effort to smuggle Allied pilots into Britain
via Spain. En route to England, in Belgium, he and his friend were betrayed and
arrested. They were imprisoned in Saarbrugge (now Saarbrucken) in Germany,
where Maduro spent 14 months, and then transferred in November 1944 to the
Dachau concentration camp. He died there on 8 February 1945 of typhus at age
28. He was buried in the cemetery of the Dachau camp. Tragically, he died less
than three months before the U.S. army liberated the Dachau camp.

In 1946, he received the 4™ class military Willems medal posthumously.
He was the only Curacoan to receive such a high Dutch military honor. In June
1945, Maduro’s parents learned of his death. They memorialized their only son
by donating the sum of 100,000 florins to build the miniature city Madurodam in
Den Hague in The Netherlands.”

Brandt-Carey 2016, 171-206.

Brandt-Carey 2016, 207-299. See also an interview with Kathleen Brandt-Carey (“George Maduro:
alumnus” 2016).

5  Emmanuel et Emmanuel 1970, 2:1102.
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George Maduro was a scion to the Levy Maduro family. Antonio Roiz o
Maduro was born in 1570 in Trancoso, Portugal, arrested by the Inquisition in 1612
with his father Diogo Roiz o Maduro, who was released, but he was sentenced to
death in the auto-da-fé and burned at the stake in Coimbra, Portugal, on 28 August
1616. The widow, Isabel, fled with her children to Saint-Jean-de-Luz, France, and
later on two of the children, Clara and Diogo, migrated to Amsterdam. Clara Roiz
0 Maduro was born in 1596, and after returning to Judaism, in Amsterdam she
became Rachel. In 1619, she married Moseh Levy, another Portuguese Converso,
and the couple used the surname Levy Maduro. The Levy Maduro combined
surname was used for another nine generations, but by the late 20" century most
Levy Maduro descendants shortened the name to Maduro.®

Moshe Levy Maduro, the grandson of Clara, moved to Curacao with his
family in 1672.” In Curagao, he was a hazzan (cantor), owned several farms, and
exported tropical fruits to Europe on his own ships. His siblings settled in Jamaica
and St. Thomas. The Maduros were strict observers of Orthodox Judaism until
the mid-19" century. Samuel Levy Maduro of St. Thomas was recognized, in 1845,
as a great scholar of religious Jewish studies. Jossy Maduro, the father of George,
specialized in the history of Spanish Jewry in the Americas. He established
libraries and assisted academic institutions. After his son died, most of his historic
publishing activities came to a halt.® He continued to research Levy Maduro
family genealogy, published a few small articles, but probably saddened by the
catastrophic death of his son George Maduro, he did not get a chance to publish
his history on Curagao before his death in 1964.

6 Likuski 2010.
7 Senior 1997-2019.
8 Emmanuel et Emmanuel 1970, 2:1100-1103.
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Curagao

After the below split between Mikve Israel and the Reform group, which
formed Temple Emanuel in 1867, the Maduros continued to affiliate and lead
the Mikve Israel congregation, and were buried in the old traditional Sephardic
cemetery and not in new Reform cemetery in Berg Altena. In the late 20™ and eatly
21* century, the lay leader of the Mikve Israel congregation was Rene Maduro,
from a different or more distant Maduro family, who owns a travel company.

Shlomo Eliahu Levy Maduro, great-grandfather of George Maduro, in 1837
founded, in Curagao, the Maduro Holdings Company, which included a shipping
firm, storage facilities for coal and crude oil, airlines, and factories for paint and
construction materials.” The Maduro Bank, founded in 1916, merged with the
Curiel Bank and became the Maduro and Curiel Bank in 1932. It is the largest bank
in the Caribbean, assists regional developmental programs, and set up loan funds
for Holocaust survivors settling in the Caribbean to help them rebuild their lives.

Since the mid-19™ century, the once prolific Portuguese Sephatdic Jewish
community had begun dwindling. Since 1821, the community lacked a traditional
habam for religious leadership. Habam Aaron Moses Mendes Chumaceiro from
Amsterdam came to serve the community in 1856 and sought to revive religious
education for youth and adults, and revived the rabbinical court. In 1858, the
Board of Directors of the Mikveh Israel synagogue established a zdrash, a school,
for promoting Hebrew and religious knowledge amongst the junior members of
the community”."” Reverend Haim Israel Sant Cross was brought from Holland
to be a teacher and served the community from 1869 to 1889." The erudite and
the elite still wrote their letters and minutes of the congregation in Portuguese.
However, the last sermon in Portuguese was delivered in 1875 by Chief Rabbi
Haham Aaron Mendes Chumaceiro.?

The Reform movement in St. Thomas, which began in the 1840s with Rabbi

Carillon, was an impetus for the future of Reform Judaism in Curagao. In 1843,

9 Brandt-Carey 2016, 11-13.

10 Corcos 1897, 41.

11 Adler et Friedenwald 1906, 388-389.

12 Casseres 2010, 3. See also Casseres 1990; Casseres et Maduro 1982.
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in St. Thomas, the first confirmation ceremony was held for 14-year-old boys
and girls. Women participated in the choir and the congregation did away with
Mitzvot, free-will offerings, and Portuguese was taken out of the service. In
Curacao, the Reform movement was an imitation of the St. Thomas Sephardic
Reform transformation."”

In 1863, the “reformists”, the Cohen, Hentiquez, and Jessurun families,
founded the “El Porvenir” society. In their publication, Shema Israel, they called
to end religious superstition and fanaticism of religious Judaism on the island and
called for the Reform Movement to save Curacao Judaism. The historian Malcolm
Stern noted that the “El Porvenit” society, ostensibly created to further reforms
in worship, published an editorial vilifying individual members of Mikve Israel,
including the incumbent rabbi, Aaron Mendes Chumaceiro (1810-1882). This
precipitated the birth of Dutch Reform Congregation Emanu-el, named for its
New York counterpart.'*

The rift was fueled by personal rivalries, and additional families joined the
new movement. About a third of the families of Mikve Israel left their traditional
Orthodox synagogue and joined the new reform group. In 1864, the above Dutch
Jewish Reform Community was founded, and a Reform Jewish cemetery was
created on a plot of land entitled “Berg Altena”. The Dutch government allotted
land, and in 1865 the cornerstone was laid for Temple Emanuel.”

Temple Emanuel was inaugurated on 12 September 1867. Temple Emanuel
was around the corner from Mikve Israel, and the two congregations remained
separate. The Haham and the Mahamad (ruling committee) of Mikve Israel took a
milder position toward the Reform Temple Emanuel. No calls for excommunication
were made, the separatists could attend synagogue services if they wished, they
could be buried at the old cemetery, and their children could attend the Jewish
school. Part of the reforms at Mikve Israel under Chumaceiro was to introduce
an organ and a mixed choir. The Reform changes influenced Mikve Israel and

Chumaceiro to such an extent that the priestly blessing was only to be performed

13 Cohen 2004, 68.
14 Stern 1992, 148.
15 Arbell 2002, 156.
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on Passover and during the Ne'ah service of Yom Kippur and unlike Sephardic
tradition not in the daily morning services and not on the Sabbath.'® At Temple
Emanuel, prayers were led by cantors; the most noted was Jacob Mendes de Sola,
who had previously served in Baltimore, Beth Jahacob in Montego Bay, Jamaica,
in Philadelphia, and in San Francisco. Mikve Israel also led reforms; continuing
during the term of the son of Habam Aron Chumaceiro, Joseph Haim Mendes
Chumaceiro, who had served in Beth Elohim in Chatleston, and Nefutsoth Yehuda
in New Ortleans;'” both congregations that with Americanization transformed into
Reform congregations in the mid-19" century.

Corcos described how the reform service diverted from Orthodox
traditions. The deviations also eliminated many Sephardic and particularistic
Portuguese traditions during the general and Torah service. The Reform service

was as follows in the words of Corcos:

The reforms adopted were an abridged service according to the ritual used
in the Temple ‘Emanu-EI’ of New York; an organ; family pews in which both sexes sit
together; custom of worshipping with uncovered heads and without religious garment; the
abrogation of the second days of Festivals. The three-year cycle of perusing the Law and
the discontinuance of calling up individuals thereto.'

In the late 17" century, and throughout most of the 18" century, the
local Jews spoke Portuguese, but by the late 18" and early 19" century, general
knowledge of Portuguese declined. There were those who only knew a smattering
of Portuguese and Hebrew words, and many spoke Papiamentu, a native Creole,
but Spanish was their main language, and many learned Dutch in order to deal with
the authorities. According to Karner, the Portuguese was taken out of the services
in Curagao in 1865." She noted that in comparison to Spanish, Portuguese had
little practical value in Curagao.

Economically, at the end of the 18" century and beginning of the 19™

century, the island of Curagao was in a deep recession. In 1796, the first British

16 Emmanuel et Emmanuel 1970, 1:393.

17 Emmanuel et Emmanuel 1970, 1:154-156.
18 Corcos 1897, 45-46.

19 Karner 1969, 25-26.
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occupation on the island had negative effects on the local economy.®

Many
Sephardic merchants left Curacao for the free port of St. Thomas. The British
made Curacao a free port in 1807, but St. Thomas was more lucrative for many
Curacao Sephardic merchants. The island could no longer support the Jews of the
island. Jewish men left the island to seek a better economic future in places like St.
Thomas, which had a free report since 1764, and where the economy flourished.
By the mid-19" century, its Jewish population had doubled to 450 people.” Many
of the Curagao Jews in St. Thomas married Jewish women, but in general Jewish
men who migrated from Curagao often married gentile women in their new places
of residence, like Coro, Dominican Republic, Haiti, Panama, Colombia, and
elsewhere in the Caribbean, and abandoned their faith. In numerous cases, the
Curagao Jewish men in their new locations did not marry. Most did not return to
Curacao to marry Jewish brides.

Emmanuel noted that the government of Nueva Grenada, Colombia,
decreed on 6 May 1819 that the Hebrew Nation would receive religious liberty and
equal political rights to the other citizens, and then two years later, on 22 August

1821, the Venezuelan government abolished the Inquisition. He added:

In the face of such facilities and guarantees, the Curagoan Jews settled in various
parts of Venezuela and Colombia. Most of them flocked to Coro where they had settled
sporadically since 1797 and permanently since 1825. Other émigrés expanded the Curagoan
colonies in St. Thomas, Santo Domingo, Jacmel (Haiti), St. Kitts, Barranquilla, Puerto Plata,
Cartagena, Santa Marta, Riohacha, Puerto Cabello, Maracaibo, Barcelona (Ven.), Valencia
(Ven.), Caracas, Puerto Rico, New Otleans, New York, and elsewhere.”

Josette Capriles Goldish noted the decline of the Curagaoan Sephardim in
the 19" century and their migration through the Caribbean:

The nineteenth century was a time of great political and economic upheaval in the
Caribbean, precipitating waves of migration away from stagnant economies, revolutions,
and religious persecution. “The Sephardic Jews of Curagao’ were active participants in this
changing environment. They left the recessionary economy of the Dutch island in search

20 Karner 1969, 30.

21 Hartog 1961, 553.

22 Goldish 2002, 7.

23  Emmanuel et Emmanuel 1970, 1:347.
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of better opportunities in St. Thomas, Virgin Islands; Coro, Venezuela; Santo Domingo,
Dominican Republic; Barranquilla, Colombia; and many other Catibbean ports.?

Emita Fidanque Levy assessed the decline of the Jewish community of

Curacao in the 19" century:

The eatly part of the 19" century saw a financial decline due, in part, to severe
hurricanes, drought and epidemic. Many heads of families who had lived here for centuries
moved on to St. Thomas, then a thriving seaport. Among them was Hazzan Samuel L.
Maduro Jr. In time many branches of the family (Maduro — Y. K) moved to Venezuela, Costa
Rica, Panama, Germany, France, and England. Of coutse, many stayed right here.”

At the end of the 18" century, at its peak, the Jewish community numbetred
2000.% They numbered a majority of the white population on the island. When the
Dutch regained the island of Curagao once morein 1816, the Jewish population had
diminished by 15 % over a 31-year period to 1021 Jews. Of the adult population,
57 % were women and 43 % were men; the women outnumbered the men by a ratio
of almost 4 to 3. Ten years later, the Jewish population stood at 937. The percentage
of women among the adult population had risen to 60 %, meaning that for every
three Jewish women there were two Jewish men in the community.”’

Goldish desctibed how Jewish men left the island in the 19™ century and
by the mid-19" century, Jewish women had trouble marrying local Jewish Spanish

Portuguese spouses:

The sustained outmigration of young Jewish men in the nineteenth century
resulted not only in a reduced overall Jewish population on the island, but it changed the
demographic components. This was true of the overall population in Curagao and other
small Caribbean islands as well. While in many other situations the absence of men in the
labor force may have opened up economic opportunities among the lower- and middle-class
women on those islands, this was not the case among the Jewish women in Curagao. The
elite Sephardic Jewish community had very rigid social rituals that continued to control both
males and females who remained on the island, although the Jewish men who left appeared
to have been released to some extent from these traditions. A very large percentage of these

24 Goldish 2009.

25 Levy 1999, 3. Hartog noted that in 1826 the Jewish population of the island of Curacao decreased to 783.
See Hartog 1961, 790-791.

26 Casseres 2010, 2.

27 Emmanuel et Emmanuel 1970, 302.
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migrating men eventually married non-Jews in their new places of residence. A few did come
back to Curagao to find Jewish brides with whom they returned to the Dominican Republic,
Venezuela or Colombia after the wedding ceremony. They were more the exception than
the rule.

When these men ventured out of their community and often out of their religious
practices, the young Jewish women were left behind on the island, faced with fewer and
fewer eligible Jewish bachelors who could be acceptable marriage partners. Unless their
parents decided to migrate with the entire family to a place with more Jewish men, these
women were stuck. Leaving on their own was not condoned, and while the option of
marrying outside the Jewish faith existed for their off island male counterparts, parental
supervision and community pressure would not allow these women even to think about
marrying non-Jews.

And so it happened that in the first half of the nineteenth century the Jewish
community in Curagao diminished in two ways. First because of the migration and assimilation
of the Jewish men in Latin America, and second as a result of their abandonment of the
Jewish women in Curacao, who were left with a skimpier pool of partners to pick from and
often remained single as a consequence. In addition, this smaller population pool led many

to marry close relatives, cousins ot cousins once-removed.?

Since women far outnumbered men in the Jewish community of Curacao
by the mid-19" century only 52 % of the women married.” Toward the end
of the 19" century, almost half the Jewish women died without being married.
In a study of Jewish women in Curacao in the 19" century, in quantifying and
analyzing deaths between 1885 and 1900 amongst Jewish men and women before
1826, Goldish noted that in total there were 64 deaths, of which 48 were women.
Twenty-two women died single, 46 % of deceased women, and 16 men died of
which 5 were single; 31 % of the deceased men. Regarding Maduros, Sara Vda. de
Samuel Maduro (1813-1899) died after being married, but Samuel Levy Maduro
Jr. (1811-1898) died single.”

28 Goldish 2002, 10-11.
29  Goldish 2002, 17.
30 Goldish 2002, 25-26.
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Aruba

The first permanent Jewish settler was Moses de Salomo Levi Maduro of
Curacao who migrated in 1754. He settled in Aruba with his wife and six children
after he acquired land from the Dutch West Indies Company. He was authorized
to have farmland but was he not permitted to have cattle. He worked for the
Dutch West Indies Company and founded the Aruba branch of Maduro and
Sons. The Levi Maduros were joined by other Curagao Jews as well as Jews from
Europe. Most of the Sephardim owned real estate and some owned ships. Maduro
returned to Curagao in 1816. In 1816, the Camara de Otrfaos (The Jewish Orphan
Fund in Curag¢ao) appointed Benjamin Mordechay Henriquez and Benjamin Suares
as its representatives to assist in matters concerning the family estates of Jews who
had died in Aruba. Between 1816 and 18206, they numbered about 30 people. The
local Jews were usually dependent upon Curagao for religious services.” Luis Joseph
de Jongh obtained in 1854 a 40-year concession to exploit the gold mines of Aruba.

In 1867, there were only 23 Jews on the island. Amongst them was the noted
Dr. David Capriles Dovale Jr. (1799, Curacao — 1881, Aruba), who was an amateur
musician.”® The histotic Old Jewish Cemetery in Oranjestad, containing eight
gravestones dating back to 1583, only was reused beginning in 1837. In 1879, about
a third of the 113 shares of the Aruba Phosphate Mine Company were owned by

Jews. Abraham Jessurun Diaz was the secretary of this company until 1913.

Coro

The economic deterioration of the Dutch colonial regime, which reached
low levels by ca. 1850, already had prompted Curagao Sephardic Portuguese
merchants to base their commercial activities in Coro. David L.. Maduro resided in
La Guaira in 1818 and visited Coro, where he established local commercial relations

and also maintained commercial relations with the Jewish Curagaoans Isaac and

31 Hartstein 2016, 1-3; Arbell 2002, 169.
32 Brokken 2015.
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Josias Pardo of Maracaibo.” Curagaoan Sephardic Jews had been active in moving
contraband between Riohacha in the Guajira Peninsula, and Cura¢ao from 1650
to 1750, and previously in transporting mercenaries and slaves back to Iberia from
the 8" to the 15" centuries; maritime trading was part of their livelihood; as well
as venturing into new areas for trade.” In 1820, the first Jew came to Coro to
settle, and dozens of others followed after several years. They benefitted from
trade throughout the Venezuelan periphery and coast in many towns. Blanca de
Lima noted that the first Curacao Jewish merchants began settling in Coro in 1823
and played a key role in the commerce and industry of the state of Falcén.” Lima
noted their presence as prominent Dutch merchants in 1831 as regarded by the

governor of Coro in the new Venezuelan Republic:

La novel nacién intenta conocer a sus pobladores. En el padrin de extranjeros que levantd en 1831
el gobernador de Coro figuran 22 holandeses que se identificaron como comerciantes, y annque no se especifica
su origen sefardita, nombres_y apellidos les hacen evidentes. Isaac Abenatar, Salomin Brandao, José Curiel,
Isaac de Lima, Isaac Maduro, Jacobo Moron, Jacobo Pereira y David Valencia son algunos de ellos. De
nuestros Abinun de Lima grancolombianos el iinico presente en ese padron es Isaac Abinun de Lima |r., no

tardando sus primos en fignrar come residentes venezolanos”®

In 1831, in a census of foreign Jews in Coro, it was noted that there was
a small Jewish community of approximately 60 Jews; dedicated to commerce.”
Mentioned from the Maduro family were the merchants David, Isaac, and Samuel
Maduro.”™ Selomoh Levy Maduro received Venezuelan naturalization on 9 February
1835 and Samuel Levy Maduro Jr. presented his application on 21 February 1835
after residing in Coro six yeats.”

The couple Joseph Curiel and his wife Debora Levy Maduro are credited
for creating the Jewish cemetery of Coro in the mid-1820s sometime after 1825.%
The first Jewish graves date back to 1832. In 1825, David Hoheb served as

second municipal mayor. He had been naturalized in 1821 as a “grancolombians”

33 Aizenberg 1983a, 18.
34 Cwik 2009, 283, 297.
35 Lima 2017, 185.

36 Lima 2017, 186.

37 Aizenberg 1983a, 39.
38 Aizenberg 1983a, 36.
39  Aizenberg 1983a, 48.
40  Lima 2002.
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(Grancolombian). On 11 June 1823, the Parliament of the Republic of Colombia
proclaimed that foreign Europeans and North Americans could immigrate.*!

The Sephardic Jews from Curagaoan origin were pioneering and founding
members of the masonic lodges* in Curacao, Coro, Venezuela, Santo Domingo,
elsewhere in Central America and even as far as Chile. The masons also had a part
in the independence movement from Spain in Colombia. Well known was that the
revolutionary Colombian independence leader Simén Bolivar after his first defeat
in Puerto Cabello, Venezuela in 1812 found refuge with his two older sisters and
was hosted in Dutch Curagao in two houses provided by the wealthy Portuguese
Sephardic Jewish lawyer and merchant Mordechai Ricardo. The sisters lived in the
octagonal building by the sea, and Bolivar lived in the grand mansion of Ricardo. The
brothers Richard and Abraha Meza also helped Bolivar finance his struggle against
the Spanish powers.* Several Jews also fought in Bolivar’s army during the war.*
When the constitution was proclaimed, Curagaoan Portuguese Jews ties between the
Jews and Venezuela strengthened in trade, and Jews felt at home enough to settle
in Coro, and later in many other locations beginning in the 1840s like Barcelona,
Caracas, La Guaira, Maracaibo, Puerto Cabello, and beyond. They would assimilate
throughout the latter part of the 19" century, but enclaves of Portuguese Curagaoans
and their descendants could be found, even as late as the end of the 19" century, in
remote faraway places in Venezuela, like Puerto Cabello, Villa de Cura, Carupano,
Rio Chico, and Barquisimeto. Jewish Sephardic immigrants from Spanish Morocco
also settled in these places before the end of the 19" century.

The Curagaoan Portuguese Sephardic Jews became very affluent
economically and prominent in civic affairs in Coro, but anti-Jewish Catholic fanatic
theological hostility was always present in the background. Since the annulment of

the Spanish Inquisition in 1821 and the independence movements and foundation

41 Lima et Jaber 2016, 83.

42 Lima, 2002, 19. Mordechai Ricardo was a dedicated mason in Curacao as were David Cohen Henriquez
and David J. Dovale. In 1856 — a year after the anti-Semitic disturbances in Coro, in 1855, and the Jews
evacuation by the Dutch authorities to Curacao —, David Curiel was one of the founders of the first masonic
lodge in Coro, La Union Fraternal No. 44. In 1877, the prominent Manases Capriles and Salomon D. Levy
were founders of lodge Union Fraternal No. 24. David Lopez Fonseca led the founding of lodge America
No. 45 in 1878 along with Solomon C. Henriquez, Jacobo L. Maduro, and Mordechay L. Maduro. Josias and
Mordy Senior were active when Union Federal No. 17 merged with the lodge America No. 45.

43 See Curagao History [s.d.].

44 Bush 2012.



THE DEATH OF GEORGE MADURO IN THE HOLOCAUST
AND THE DEMISE OF THE PORTUGUESE NACION IN CURACAO | KEREM

of political republics in Colombia and its Venezuelan break off, the Curagaoan
Jews felt comfortable enough to live in these Spanish-speaking countries.

In the continuum in Coro, Venezuela, the Jews would be endangered by
Catholic anti-Semitic religious fanaticism in 1831, 1855, and 1902. In the other
direction, the Curacaoan Jews felt very accepted socially and highly regarded as
merchants in Santo Domingo, did not establish institutions, and intermarried.

In 1831, the Creole residents of Coro rioted to protest the rapid economic
success that the immigrant Jewish shopkeepers and merchants had attained. On
25 September 1831, on Sukkot, masked rioters congregated in front of the house
of David Valencia, left Samuel Maduro unscathed, and a group of some ten
passed Jewish homes and broke open the doors of some with fireworks and with
arms.”® On 1 October 1831, the rioters broke doors and windows of the houses
of David Hoheb, Jose Curiel, Abram Curiel, Jacobo Salcedo, Julian Simon, and
Luis de Castro. Disturbances continued in the following days, and on the night
of 12 October, more than 30 rioters brazenly continued their anti-Jewish rage
and destroyed doors and windows of Jewish homes. While the local government
suppressed the riots, in 1832 it imposed a special security bond that only Coro’s
Jewish merchants had to pay.

Despite these measures, in 1832 the brothers Abraham and David Senior
migrated from Curacao to Coro.*® They and their descendants, and their cousins
and families, became prominent merchants in the city and were important in the
cultural, physical, and economic development of the city.

In 1835, the local government in Coro revised the tax so that all foreign
entrepreneurs, and not just Jews, would be compelled to pay twice as much for
their business licenses as native-born Venezuelans. Despite this burden and the
resentment of the local population, the Portuguese Sephardic Jewish merchants
of Curagaoan origin succeeded and prospered.”

In the 1840s, the municipal government of Coro and the local military

garrison requested loans from the Jewish community as advances against their

45 Aizenberg 1983a, 35-36.
46 Lima et Jaber 2016, 86-94.
47  Aizenberg 1983a, 49-50.
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taxes. The Jewish Sephardic merchants did this interest-free, voluntarily, and
without expectations that the loans would be repaid. Aizenberg noted: “With
the passing of time these payments became not a financial resource which the
government could tap in case of urgent need, but a regular source of funds which
it came to expect as a matter of course.”*

In Coro in the early 1850s, Jeudah Senior, with José Henriquez and Samuel
Levy Maduro Jr., founded the “Sociedad Mercantil” to advance trade, had an estate
and several ships for import and export transporting goods in an out of the port
of Vela.” Joseph Curiel and David Hoheb wete active in mercantile navigation
between Curacao and Venezuela, a traditional Curacaoan Portuguese Jewish
economic occupation that had been illegal since the first half of the 17" century.

In 1855, in light of the refusal of the Jews to pay for the garrisons,
there were anti-Semitic riots, the 168 Jews of Coro were rescued by the Dutch
governor to Curagao. In the heat of the accusations, the Jews also were targets of
blasphemy and falsely accused of prostituting many Gentile daughters of Coro;
as well as putting the city of Coro into general misery. The Dutch demanded
that Venezuela issue indemnities and the Venezuelan authorities requested that
the victims issue lawsuits. The standoff lasted three years, two Venezuelan military
officers confessed to writing the incendiary anti-Semitic pamphlets in 1855, but
they invoked the right of free speech and were acquitted. Finally, two years later,
on 6 May 1858, the Venezuelans agreed to pay damages and guarantee the safe
return of the exiled Coro Jews.”” On 6 May 1858, a pampbhlet circulated in Coro
proclaiming: “The people of Coro do not want Jews. Get out, get out like the
dogs; and if you don’t leave soon the vultures will enjoy your corpses.” In 1858,
some Jewish merchants started to return to Coro under a guarantee from a new
military governor, but the number that returned was far smaller than the one that
had departed three years earlier. The Jews received their property in return, and in
1859 the Venezuelan paid an indemnity of 200,000 pesos ($160,000) to the Jews

via pressure from the ambassador of the Netherlands, Jhr. O. van Rees.”

48 Feldberg [s.d].

49 Aizenberg 1983a, 51.
50 Aizenberg 1983b.

51 Feldberg [s.d.].

52 Adler 1906.
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In 1879, President Antonio Guzman Blanco, who had cultivated in France
the friendship of the banker Isaac Pereire, signed a contract with a son of Isaac to
develop natural resources and several enterprises in Venezuela. By the last quarter
of the century, a group of industrial managers with a modern mentality and
contacts in the United States and Europe arose in the commercial sector. Among
them were Manasés Capriles Ricardo, Tomas Chapman, Isaac A. Senior, Salomén
Lopez Fonseca, Julio César Capriles, and Jacob M. Chumaceiro.”

In 1860, Curagaoan Portuguese Jewish successful merchant Manasés
Capriles migrated to Coro. During the Easter week of 1884, the Reverend Father
of Coro in a sermon accused the Jews of having murdered Jesus Christ. Capriles
retorted to the Reverend Father that his rhetoric was not very different from that
of “some obscute clergymen of the 14", 15™, and the 16" centuties . . . those
centuries of the Inquisition and persecutions — but for which you are not envied
by even the most fanatic clergy of Christianity in this century of brotherhood
and love”.* Manasés continued, “First, to predispose the honest and tolerant
inhabitants of Chorus against the Jews who reside in the city and whom they value
because they know their charitable feelings and their conduct which is according
to the strictest rules of irreproachable integrity. Secondly, you must have wanted
to show yourself as an erudite expert of the most tragic drama of the Cavalry and
of the history of the Jewish people.”

Manasés spoke up for the defense of the Jews, and this time there was
no retaliatory violence. He believed in commonality and comradery with the
greater Coro Catholic society. He was a 33™ Degree Mason and Grand Master
of his lodge in Coro. The Jews had to balance their religion, culture, businesses
in order to combat local Catholic prejudices against them. There was also great
resentment because of their economic success and affluence. By the 1880s,
a number of Jewish merchants had been boycotted in Coro and they had to
keep their guard to combat these challenges of prejudice. According to Gémez,

“Despite these challenges, the Jewish community of Coro wanted to stay and

53 Carciente 1997.
54 Goémez 2017.
55 Goldish 2009, 110-111.
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thrive. Manses’ response demonstrates the way in which Jews struck a balance
between the social environment and their beliefs, and how they viewed freedom
and equality.””*

The Senior family was very successful in business and funded important
municipal projects. Sara Cecilia Senior and Manses Capriles Ricardo financed a
soap factory in 1878 which was the first industrial complex in the Falcén region,
and in 1897 financed the ferry line between Coro and its La Vela port.”” In 1884,
representing the firm Isaac A. Senior e Hijo, their sons David and Isaac centralized
exports of coffee and goat skins toward Curagao and then on to New York and
Hamburg. * They also exported a wide range of goods from the Antilles like
cheese, and corn, and would import personal items, wines, and combustibles.

In the atmosphere of liberalism and tolerance between the Curacao an
Portuguese Jews and their Catholic counterparts in the masonic movement,
numerous Curacaoan men married Catholic women. Lima noted numerous
examples: the brothers Abraham and Segismundo Senior with the sisters Rosario
and Eugenia Molina, Jose Curiel Benatar with Maria Sanchez Atienza, Efraim
Curiel with Maria Sierraalta Hermoso, the descendants of Manasés Capriles,
Ricardo and Sarah Cecilia Senior, and others with diverse Catholics.”” By the end
of the 19" century, with the absence of a rabbi, a connection to Hebrew, the loss
of liturgical elements, intermarriage, and the assimilation of symbols of Catholic
religiosity, the identity of the community/enclave eroded.

On 2 April 1902, in reaction to tising tension between the Netherlands
and Venezuela, the Dutch evacuated the Jews of Coro to Curacao. The HNILMS
Koningin Regentes and the HNLMS Utrecht arrived in the Venezuelan port of La
Guaira. Previously the Venezuelan Navy repeatedly checked Dutch and Antilles
merchant ships, and the presence of these two Dutch warships served as a
deterrent against further actions by Venezuela.

In the background, was renewed a scheming against the Jews by the local

Catholic hegemony and military governor of the Falcon region against the Jews,

56 Goémez 2017,

57 Lima et Jaber 206, 94.
58 Lima 2014, 36.

59  Lima 2006, 60-61.
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disguised as them supporting guerrillas to topple the government of General

Castro. Lima published the details:

Finalmente, en el aiio 1900 se detecta un siltimo incidente, promovido por el entonces vicario de
la didcesis, Pbro. José Davila y Gonzdle, y el general Ramon Ayala, jefe civil y militar del estado Falcin,
encargado de derrotar a las guerillas levantadas contra el gobierno del general Cipriano Castro. Aquél, a
través de nna carta piiblica llamando a expulsar a los judios de Coro; éste, informando al presidente Ciprano
Castro acerca de actividades anticastristas adelantadas por lo que llamaba ‘el circulo hebreo de Coro’, lo cual
desenbocd en una nueva circulacion de panfletos, pero esta vezg en su mayoria defendiendo a la comunidad

Judia coriana, ya en franco proceso de asimilacion cultural. Se dio la prision de algunos opositores . . . sin

Ulegar a disturbios piiblicos como en asios anteriores.”’

The dentist Salomon Levy-Maduro Vaz (1873, Coro — 11 May 1964, Coro)
was the son of David Levy Maduro and Betzi Vaz Capriles de Levy-Maduro.! In
his youth worked as a bookkeeper for the firm Isaac A. Senor e Hijo. In 1946, he
became an orthodontist. He married a Catholic, Ignacia Acosta, and had a son,
Angel Maduro Acosta (1889-1995), who was educated as a Catholic. This is a clear
sign of a Portuguese Sephardic Curacaoan Maduro family losing its roots and
becoming exposed to assimilation, immersion into Catholicism, and a departure

from Judaism.

Barranquilla

In smaller numbers, the Curacao Portuguese Jews settled in Barranquilla.
In 1832, Abraham Isaac Senior established a Jewish cemetery in Barranquilla,
which was later incorporated into the Cementario Universal of the same city.
In 1844, a Jewish cemetery was established in Santa Marta, and by 1850 a small
Sephardic community had formulated in Barranquilla. There was also a Sephardic,
primarily Curagaoan, enclave in Riohacha. The Curagaoan merchants Salas, Senior,
and Correa received permission from the Colombian national government to

import merchandise from the port of Sabanilla.” Other Curacaoan families in

60 Lima 2000, 59.
61 Lima 2014, 18.
62 Bibliowicz 2016, 11.
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Barranquilla were De Sola, Cortizzos, Alvarez-Correa, Lopez-Penha, Juliao, and
Salzedo. David Pereira was elected governor of the province of Barranquilla in
1854. It was indicative of the integration of the Jewish community in the region in
the second half of the 19" century.

By 1855, in Barranquilla there were numerous foreign and Dutch merchants;
in the latter case mostly Sephardim from Curagao; i.e. H. ]. Senior, A. Wolff, Isaias
M. Solas, Israel Senior, and various members of the Alvarez Correa, Roiz Mendez,
Cortizos, De Sola, and Curiel families. Many of them already had successful
businesses. Mirelman depicted the attributes of the Curacaoan Portuguese

Sephardic settlers in Barranquilla:

The founding of the Banco de Barranquilla in 1872 was a direct result of the city’s
economic development and the increased business of its customs, port, and railroads. The
bank became Colombia’s second-most-important financial institution after the Banco de
Bogot4, and among its founders we find many Sephardic Jews of Curagaoan origin, as well
as few Jews of German origin among others.

The eatly Sephardim of Barranquilla attempted to preserve some of their traditions
by meeting in each other’s homes for prayers on the High Holy Days. By 1889 they were
meeting more formally at the residence of Augustin Senior. However, by the beginning of
the twentieth century the Jewish character of this ‘community’ had been extinguished due to
their total assimilation into the local population.

Perhaps the most outstanding personality among the Jews from Curagao in
Barranquilla was Ernesto Cortizos, the ‘father’ of Colombian commercial aviation, who
founded Scadta, later known as Avianca, the first commetcial aitline in South America. Many
other Jews also held influential positions in the city’s economic life.”?

Curagaoan merchant Salomon Abinun de Lima traded merchandise between
Curagao, Venezuela, and Colombia. He married Martha Insignares del Villar in
Barranquilla and together they had a son baptized as Domingo Mortimer. After
his birth, on 12 June 1861, De Lima left the island for his commercial pursuits and
didn’t raise his son. Martha resided with her son at the home of her grandfather

Don Jose Francisco Insignares,**

the De Lima descendant became integrated into
Catholic society and no longer was Jewish. In the second part of the 19" century,

more descendants of Curacaoan Jewish Portuguese Sephardic in Barranquilla

63 Mitrelman 2003, 239-240.
64 Goldish [s.d].
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assimilated into Catholic society and in such a way that most of the local Curagaoan
Portuguese Jewish families disappeared from the Jewish communities in Colombia
and the region.

Abraham Zacarias Lopez-Penha, born in Curacao in 1865, was a young
Sephardic literary figure in Barranquilla. He wrote on the history of poetry in
Colombia, and in his publication Fores y perlas, he translated for the first time
the modern French modernists Mallarmé, Baudelaire, and Rimbaud.®® He was a
friend of the Colombian modernist poet Luis Carlos Lépez, and with him and
Manuel Cervera, they published a poetry anthology entitled Varios a varios. He
corresponded with Ruben Dario and Max Nordau. He wrote a novel, Camila

Sanchez, and in 1898 a volume of verses, Reflorecencias.

Riohacha

In Riohacha, Colombia, Daniel Pinedo made an application for
naturalization. The brothers Isaac and Gabriel Pinedo imported products from
Curagao and exported to it grain and fruit. In 1850, they received mention
for covering public debt and their nice fortune. Isaac Pinedo Jr. financed the
construction of a maritime wharf in Riohacha. Carrillo Ferreira noted that without
Curagao merchants, the Guajira frontiers could not be developed and he coined
people like Rafael Batliza and Isaac Pinedo “Real men of the frontiet”.® People
like Eli Pinedo were frontier merchants who could form political alliances and
infiltrated the interior into Creole society.

Gabriel Pinedo rented to the government warehouses for customs. A Jose
R. Freyle, possibly a Sephardi, received public credit, and the first known local
Jewish commercial house belonged to the Curacaoans Mendez Salas & Co. These
prestigious Curacaoan families of Jacob and Isaac Rois Mendez and Moises Salas
were present in Riohacha already in 1840. The Jewish Portuguese merchants

from Curagao who settled in Riohacha in the 1840s had previous familiarity with

65 Bibliowicz 2016, 12-13.
66 Cartrillo Ferreira 2017, 216.
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Colombia and Venezuela during the Spanish period. They came to the Riohacha,
an area which was very fertile, and exploited the Momposina Drop and the rivers
Magdalena, Cesar, Cauca, and San Jorge. They traded in sugar cane, tobacco
from the Zone of Carmen de Bolivar, Mompax, Oveja, and Coloso, and the
coffee cultivated in Santa Marta and the Padilla Province, and traded in slavery
since it had not yet been abolished. The Curagcaoan merchants, through their
contacts from the Portuguese Nacidn, had connections and the ability to market
the products of this region in Colombia through Curacao and the Caribbean
to New York, Manchester, and Amsterdam. They also enjoyed Dutch political
and commercial protection; which was highly beneficial to succeed in the trade.
Filott traced their family names in Riohacha as Danies, Pimedo, Pinedo Junin,
Junior, Aaron, Rois Mendez, Jesurun, De Casseres, Salas, Correa, Alvarez

7 Gonzalez de

Correa, Mordechay Alvarez Correa, Weeber, and Chrisoffer.
Zubiria wrote of the history and genealogies of the Danies, Pinedo, and Weeber
families in the context of their Dutch Curagaoan identities and migration and
settlement in Riohacha.®®

The Jewish community was under the patronage of the Mikve Israel
Congregation of Curagao. The official cantor (hagzan) was Moises Salas. Isaac
Pinheiro de Nogueira, in 1846, and Salas and Isaac Pinedo officiated at funerals.
In 1857 and 1874, Samuel Casseres and Mordechay Alvarez Correa officiated
at weddings, and in 1898 Morris Pinedo Jr. received authorization from Mikve
Israel in Curacao to serve as a minister and officiate at a wedding. Since they
lacked a mobel for circumcision, Gedeon, son of Moises Salas, and Jacob, son
of David Henriquez, were sent to Curagao to be circumcised. In 1850, the
mother Mikve Israel community in Curagao sent a donation to construct a
Jewish cemetery. Serving as vice-consuls of the Netherlands in Riohacha were
members of the Pinedo family since 1856. Sons Eli Pinedo served in 1860 and
Jacob Pinedo in 1971.

During the Revolution of 1860, the government in Curagao sent the warship

Schorpioen to protectits subjects in Riohacha, and in the War of 1875, the Curacaoans

67 Filott 2017, 37-68.
68 Gonzilez de Zubitia 2011.
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Cheri M. Leon and Mordechay Alvarez Correa suffered imprisonment. They had
to be ransomed for a scandalous sum of 10,000 pesos paid off by Abraham de
Marchena, Samuel Mortis, Jacob Pinedo, and the firm Correa Hermanos. The
Jewish community maintained its presence until a little past 1913. Many integrated
in Barranquilla, where they assimilated, but were still identified by their initial

familial Portuguese Sephardic surnames, and others probably emigrated.”

Elsewhere in Colombia

In Cartagena, Colombia, the Portuguese Sephardim from Curagao did not
have an organized community. Since the 1820s, there were the commercial houses
of Mathews & Dovale, and Cohen & Chatles. The Jews Miguel del Valle Cadet in
1843, and in 1848 H. Grice y Cia, and J. A. Cohen had titles of public credit. Other
Sephardim settled in the city before 1850: Joseph and Benjamin Pereira Brandao,
Efraim and Jocob del Valle, Abraha Salas, Isaac M. Penso, and Elias Moreno. In
1857, in the State of Bolivar, the family of Abraham, Elias, Moises, Naph, Isaac,
and Jeosuah Gomez-Casseres received authorization to establish themselves in
the state. Some stayed in Cartagena and some went to Sincelejo. In 1858, Samuel
Pereira Jr. died and was buried in Curagao. J. J. B. Moreno married a Cartagenan
Josefina Segovia and was vice-consul of Holland in 1874. Unfortunately, on a
trip with his friends, he was murdered in Camellén de los Martires. The Dutch
government gave indemnities to his widow. Several Jews remained in the city and
claimed Jewish origin, and others migrated elsewhere.”

Mordechay Alvarez Correa moved with his family in 1847 to Mompox. He
had customs rights and his sons Julio and Jacobo were born in Mompox in 1847
and 1848. He also widowed there. Another Jewish Curagaoan resident was Martin
Salzedo, who married a woman from Momposina with the surname Villar and
they had three sons: Rogesio, Martin, and Pedro. The latter Pedro Salzedo was a

noted regional histotian.”

70  Sourdis Néjera 2003, 43.
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Evaristo Sourdis came to Sabanalarga in 1865. He had migrated from Saint
Thomas in 1857 to Carmen de Bolivar. Originally, he was from Bordeaux. He was
a tobacco merchant. Also settled in Sabanalarga was his sister Desiree and her
husband Moises Rois Mendez, whose brothers lived in Riohacha. Mendez dealt
with livestock and commerce, and Sourdis was a merchant. Sourdis brought with
him, from Saint Thomas, knowledge and experience in cultivating sugar cane and
converting it in brandy. Saint Thomas had been the center of the sugar industry
in the Caribbean. In 1869, the brothers Abraham and David H. Julio migrated to
the town from Curagao.”

Santa Marta had Jews since the 18" century, but no Jewish cemetery. Jewish
settlement continued during the Republic. The deceased were buried in the Jewish
cemetery of Curacao. Josiau Dovale died in 1844, but his body could not be sent
to Curacao so he was buried in the local Catholic cemetery. The Jews prospered in
commerce and established a local cemetery, of which there are no traces. In 1865,
the local Jews contributed 300 florins for the construction of Temple Emanu-el in
Curacao. The Dutch Curacaoans were so numerous that in 1873 D. H. Senior was
named vice-consul of Holland in Santa Marta. The Salzedo Ramon brothers were
dedicated to commerce and industry. In Curagao, there were three Salzedo brothers.
Pedro Salzedo migrated from Curacao to Santa Marta and married Ana Ramon.
They had seven sons. Their son Martin moved to Mompox and Jose del Carmen
was an entrepreneur and industrialist in Barranquilla. Son Napoleon produced oil
and soap, and Rafael founded the sawmill La Industria, the most important in the
region, and also imported salt from Curagao. His son, Tomas Surf Salcedo, born in
1865, became one of the most illustrious politicians of his time. He was minister of
finance in the government of Jose Vicente Concha (1914-1918).™

In Cienaga, the Curagaoan Haim Antonio Alvarez-Correa established himself
and married a local Catholic woman Manuela Egea Munive. His sons Haim, Atilio,
and Ismael founded in 1915 the Banco H. A. Correa Hermanos & Ca., which was
the first establishment in the city that provided credit, deposits, and refinancing,

In the second decade of the 19" century, Captain Jacobo Hentiquez de Pool of

73 Sourdis Néjera 2003, 45-46.
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Dutch citizenship, but born in Santo Domingo, was a pioneering adventurer in
Cienaga. He was a mason grade 33 and a corsair, a pirate with a license, when taken
hostage, was ransomed by the Jewish community of Curagao. He was known as
musin Jacob, constructed the first two-floor house in Cienaga, and was known
for his love of culture and music. He established the Philharmonic Society of
Santa Marta, and organized concerts in the Colombian Caribbean, second only to
Cartagena. He married Anita Ricardo, the daughter of the noted family of British
soldiers and who were of Portuguese Sephardic origin. At the end of his life, he
converted to Catholicism and played organ in the Church of Cienaga.”

In EI Carmen de Bolivar, between 1859 and 1901, there were 50 tobacco
merchants and establishments. Twenty-two were either Sephardic or Ashkenazic
Jews. The Dutch Curacaoan Sephardim were Rafael Alvarez Correa, Jacobo and
Benjamin E Senior, Benjamin Curiel, Jacobo, and Manuel Cortissoz. Andres
Heilbron was from Amsterdam, and Evaristo was born in Bordeaux and migrated
from Saint Thomas. Jose Abisdid was born in Gibraltar. Amongst the local
merchants, was the Sephardic Guillermo Cohen. When the local tobacco industry
gave way to competition from Java and Sumatra, most of these foreign merchants

moved to Barranquilla.”

St. Thomas

In the second half of the 19" century, economically St. Thomas was more
lucrative in the Danish free trade zone, for its strategic location, and a port for
repairing sailing ships.”” The Danish were neutral and in 1835 Jews were given
the freedom to intermarry with gentiles. Jamaica, the former British colony, was
attractive for a few, and toward 1870 and afterward the Curacaoan David A. de
Lima and other families migrated to New York from where they engaged in

the commerce of sugar, salt, coffee, and skins from Maracaibo and Curagao,
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banking, and finance, as well as international trade with European industrial and
commercial centers.”® David de Lima was also the Dominican Republic Consul
in New York City.

In the decades after the attack of British Admiral George Rodney on
St. Bustatius in 1781 where the Jews took the brunt for supporting the American
Revolution, there was migration to the Virgin Islands. In addition to these Jews
that migrated to St. Croix and St. Thomas, in the following decades also Jews from

Curacao migrated to St. Thomas.” Judah Cohen wrote:

By 1803, new arrivals from England, France, and the neighboring islands of St.
Eustatius and Curacao increased the original number from a handful of congregants to
twenty-two families. Their small synagogue was destroyed by fires and rebuilt several times.

The congregation numbered sixty-four families by the time the present synagogue was
erected in 1833.%

As the economy in Dutch Curagao declined throughout the eatly and
mid-19™ century, many Curagaoan Portuguese Sephardim and many Maduro
family members migrated to St. Thomas.

From the Jewish community vital statistics lists of the Hebrew Congregation
of St. Thomas, provided by Katina Coulianos, from the archives of the Hebrew
Congregation of St. Thomas, 103 Levy Maduro and Maduro family members
were listed.®! Most of these people, if not all, are from families that originate
in Curagao. Most were born in St. Thomas but were not listed as marrying or
even passing away in St. Thomas. A good many returned to Curagao due to the
devastating hurricane of November 1867, but from the charts, it cannot be clearly
detected who returned to the island of St. Thomas in the aftermath. In general,
many Maduros and local Portuguese Jews migrated to Panama throughout the
second half of the 19" century. Some 58 were listed as being born in St. Thomas.
Amongst those, 45 that were buried in St. Thomas, most were not married. Most
of these Maduros were listed in chronological order. A large group listed who

died in St. Thomas at a relatively old age were not married. In this specific block

78 Goldish [s.d], 1-10.

79 Wouk 1983, 4.

80 Cohen, 2012.

81 HCSTA, Records for the Maduro family in St. Thomas, 1800-1936.
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of 40 deceased Maduros whose birthdates were known, as well as their death
dates between 1800 and 1953, none of them were listed as being married. In total,
of all the 103 Maduros listed only 19 had marriage dates listed. There may have
been discrepancies of those born on the island and then left young, but from the
data of those 45 Maduros who died on the island, only four were listed as having
been previously married. Clearly, finding Jewish spouses on the island was a great
problem. Out of the 19 Maduros married, only four died on the island. Twenty-
-five deceased listed between 1868 and 1953 died after the 1867 hurricane and
not as victims of it. The overwhelming majority of the Maduros on the island
were born throughout the 19" century. In the charts only five Levy Maduros
were born in Curagao, four were born in Puerto Plata, on the north side of the
Dominican Republic which differed from dozens of Curagaoan origin residing
in Santo Domingo in the south; nine were born in Panama from as early as 1847
and as late as 1910, seven from Grenada and Ledn, Nicardgua, and five from
Alajuela and San José, Costa Rica. Only one Jew during this time period was a
Maduro who was born in France and migrated to St. Thomas. One can see the
Curacaoan and Portuguese Nacidn enclaves in the Caribbean and Central America
and migratory movements. Religious leader Rev. Samuel Levy Maduro (1798,
Curagao — 22 January 1867, St. Thomas) and Esther Levy Maduro (1793, Curagao —
28 January 1867, St. Thomas) both died of old age numerous months before the
devastating San Narciso hurricane on the island of St. Thomas, between 27 and 31
October 1867.%2 Most of the Levy Maduro/Maduro men whose professions are
listed worked as merchants and clerks.

In 1844, when Rabbi Carillon changed prayers and omitted the musaf service
on Shabbat, several members walked out in protest. There was an investigative
committee and one of the members was J. Levy Maduro.*” The next year, Rabbi
Carillon left the community and went to Montego Bay in Jamaica.

Moses Levy Maduro was born in Curagao in 1811, worked at the synagogue

in St. Thomas, and lived in the same house, which belonged to the synagogue, for

82 According to Paiewonsky, the hurricane occurred on 29 October 1967. Some 600 people died in St. Thomas
See Paiewonsky 1983, 27.
83 Paiewonsky 1959, 20.
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decades. He died in St. Thomas in 1877. He and his partner Ana Godet had eight
children in St. Thomas. They never married since she was Catholic. The children
were raised Catholic. This is how the Levy Maduros from Curagao and beyond
assimilated, and became Catholic, and left no traces in Jewish records.™

However, despite migration, Curacao remained a nexus for trade,
commercial partnerships, marriage, family visits, and education.

Wherever they migrated, the Curacaoan Sephardic Jews circumcised their
sons with mobelim from Curagao and worried about local Jewish burial. In Coro,
the Sephardic Jews prayed in private houses. In Barranquilla, they established a
synagogue. In St. Thomas, they also became Reform Jews. In the Dominican
Republic, the Sephardic males married Catholic women, assimilated, and they
and/or their descendants became Catholics and lost all Sephardic and Jewish

rituals and customs.

Dominican Republic

In the Dominican Republic, from the research of Henry Ucko and
correspondence with Haim H. Lopez-Penha, it was noted that the Jewish graveyard
in Ciudad Trujillo contained Jewish graves since the eatly 19" century beginning in
1824, and after 1915 it became part of the general cemetery. There were 50 Jews
buried there with 19 family names.*” Deceased Jews were also sent back to Curacao
for burial, or buried in other places on the island or in the Jewish cemetery in
Puerto Plata. Curacaoan Sephardic surnames buried in the 19" century and until
1936 included de Marchena, Curiel, Pardo, Senior, Namias, de Lemos, Leon, Del
Valle, Lopez Penha, Penha, Pereira, and de Crasto.®

The first generation of Sephardic merchants to Santo Domingo consisted
of those from Curacao and St. Thomas. The House of Rothschild in Saint
Thomas opened a branch in 1830 under the name of Rothschild and Cohen.*’

84  See Brick Wall 2019.

85  Sjenitzer 2017, 29, 61, 75.
86  Sjenitzer 2017, 61-72.

87 Sjenitzer 2017, 50.
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The first generation of Sephardic merchants often did not reside and remain
permanently on the island because there was not an organized community with
a functioning Orthodox Portuguese synagogue, which they had in Curagao, with
a rabbi, and they felt it was risky to keep their assets on the island in light of
political instability. They prayed in a minyan in private houses. The younger people
of the first generation, and the children of the more traditional parents, rapidly
assimilated into the native population, intermarried with Catholics and became
fully absorbed into Dominican society. There was a fusion between Jewish and
Catholic identity; satisfying both sides of the mixed marriages. Also significant
was that Dominican society was liberal and freethinking and had no reticence in
accepting Jews. The researcher Henry Ucko noted in his unpublished article “La

fusion de los sefardies con los dominicanos — 1944” published by Sjenitzer:

The Dominican Sephardic is different from the Jewish renegade in Europe. The
latter, after his baptism, was always anxious to emminate (sic) every trace of his Jewish
identity, the former continued to refer to himself as ebreo with great pride even after his
conversion to Catholicism. It must be admitted, though, that the Sephardim had good
reasons for emphasizing their Hebrew parentage: it was the proof of their white descent, and
the Dominican Creole mostly is anxious to show off his white ancestry. Still, it can be said
safely, that the conversion of the Sephardic Jews in Santo Domingo was not premeditated
apostasy, but a gradual metamorphosis whose individual phases and reasons we must try to
follow carefully.®

The Sephardic Portuguese Jews staying on the island had a liberal religious
orientation, and without qualified teachers for religious instruction, the young Jews
lost interest in Jewish rituals and celebrations. They were also a relatively small
enclave without a critical mass for a vibrant functioning religious community and
drifted away from practicing Judaism. They lacked also a Reform congregation on
the island; so even this more liberal and open form of Judaism was unavailable to
them on the island. The males also became active in Masonic lodges, like in Coro
and elsewhere in the Caribbean, and this was a substitute for organized religion.
They were attracted also to its reverence for the messianic ideals of the prophets.

While some married with mates from Curacao, and in close familial marriages

88  Sjenitzer 2017, 52-53.
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of endogamy, many found Dominican Creole girls attractive, and there was no
pressure from their families in Curagao to refrain from such intermarriage. There
were no barriers in Dominican society to frown on these intermarriages. While the
Jewish partners had no inclination or aversion to Catholicism, it was natural that
their children were baptized and accepted the dominant religion of the country.*’

Goldish published circumcision records and statistics of Curagaoan born
mobel (ritual Jewish circumciser) Mois Frois Ricardo (1812-1880), who while
residing temporarily (1840-1843) in Jamaica and returning permanently to Curagao
in late 1843 was the traveling mobel of the Portuguese Jewish Nacidn communities
and enclaves throughout the Caribbean. From 1871 to 1878, he lived in Venezuela
where most of his children were living, Between 1840 and 1878, he performed
199 religious circumcisions throughout the Caribbean. From the locations in his
journal and amount of circumcisions in each place, one can see a representation
of the Portuguese Jews in Curagao, Venezuela, Colombia, Jamaica, and Santo

Domingo, Dominican Republic:”

Location No. of circumcisions
Curacao 127
Barcelona, Venezuela 10
Caracas, Venezuela 9
Coro, Venezuela 10
La Guaira, Venezuela 4
Maracaibo, Venezuela 3
Puerto Cabello, Venezuela 8
Barranquilla, Colombia 10
Cartagena, Colombia 4
Santa Maria, Colombia 3
Kingston, Jamaica 2
Spanish Town, Jamaica 3
Santo Domingo, D. R. 8
TOTAL 199

89  Sjenitzer 2017, 53-54.
90 Goldish 2003, 315-323.
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Between 1850 and 1870, Ricardo performed an average of eight

circumcisions a year, and in his busiest year, 1865, he performed 15 circumcisions:

Month Locations
January 1865 Curagao
February 1865 Coro, Venezuela
March 1865 Maracaibo, Venezuela
April 1865 Curacao
May 1865 Barranquilla and Santa Marta, Colombia
June 1865 Curacao
August 1865 Coro, Venezuela
September 1865 Curacao
December 1865 Barranquilla, Colombia

These above two different sets of circumcision tables do not include
St. Thomas, another point of the Curacao Portuguese communal sphere of
influence and network, but they do shed light on migratory and settlement
patterns from Curagao to Venezuela, Colombia, and the Dominican Republic in

the mid-19" century.

Reform Judaism in the 20™ century Curagao

Haham Isaac Emmanuel, a young dynamic Western-educated traditional
Sephardic rabbi from Salonika (Thessaloniki), arrived in 1936. He tried to moderate
the trend toward Reform Judaism and preserve the traditional Sephardic style of
prayer.”! Emmanuel resigned in 1939. Mikve Israel was unhappy with what the
members viewed as stringent orthodoxy of Emmanuel. However, due to the Second
World War, he was stuck in Curagao; where he worked as a government librarian
and archivist. After WWII, Jewish communal leader Joshua (“Jossy”’) M. L. Maduro,
and father of the deceased George Maduro, awarded Emmanuel a generous grant
so that he could record the tombstones of the old cemetery and research his two-

-volume history of the Curacao Portuguese Sephardic community.”

91 Arbell 2002, 158.
92 Stern 1992, 148-149. See Emmanuel et Emmanuel 1970, 2:1100-1103; and Emanuel 1957.
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Another prominent Maduro on the island was Salomon (Mongui) Abraham
Levy Maduro (1891-1967) He joined the family firm of S. E. L. Maduro & Sons
in 1908 and became director of the firm in 1948. In 1919, he was appointed as a
director in the Maduro Bank.” He also was honorary consul of both Portugal and
France, member of the Chamber of Commerce, and president of the Sephardic
Jewish congregation Mikve Israel; an important part of his life. He was decorated
by the governments of the Netherlands, France, Portugal, and Venezuela. However
eminent he was during his life, he could not stop the decline of the community
and inject vibrancy, and Jewish and Sephardic continuity. The community declined
due to a lack of Jewish education, neglecting Sephardic tradition, lack of rabbinic
leadership, lack of leadership that could inspire youth to create and seek vibrant
Judaism, limited marital possibilities, and the lure for the youth to study abroad
in university and seek their future elsewhere. The community became Reform
in 1964, three years before his death in 1967. The Mongui Maduro Foundation
promotes his legacy and love for the Dutch Portuguese Sephardic tradition and
has created an archive on the history of the local Curagao Sephardic Jewish
community which has continued to develop in the last decades.

In the interwar period, the demography of the Jewish community of the
island changed somewhat and diversified. Ashkenazi Jews in small numbers
began settling in Curagao. Most migrated from Romania; as well as from Poland.”
In 1932, they formed the organization Union Center. In 1969, this community
opened up the Orthodox Shaarei Tsedek synagogue.

Young Reform rabbi Simeon Maslin arrived in Curagao in 1962 to serve as
rabbi of Mikve Israel. He was the first graduate of the Hebrew Union College — Jewish

Institute of Religion to serve on the island. Stern noted his contribution as follows:

He found the remaining 750 Jews split into three congregations, an Ashkenazic
Orthodox one, Shaarei Tsedek, having been formed by newcomers from Eastern Europe.
Rabbi Maslin bridged the groups by organizing a chapter of B’nai Brith for cultural activities.
He subsequently persuaded the leaders of Mikve Israel and Emanu-el to reunite under the

banner of Reconstructionism. Emanu-el’s building has become a community center.”

93 Mongui Maduro Foundation [s.d.].
94 See van Ditzhuijzen 2011.
95 Stern 1992, 148.
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In 1964, the reform Sephardi congregation of Temple Emanuel merged with
Mikve Israel and became Mikve Isracl Emanuel. Rabbi Maslin stayed in Curagao
until 1967. After him, numerous Ashkenazi Reform rabbis served the community;
each estranging the community further from its Sephardic and Portuguese Nacidn
roots and traditions. Arbell critiqued the crippling effect of Reconstructionism

and its eradication of Sephardic tradition:

A growing need was felt for the merger of the two Sephardic communities, between
which there were no large differences. The two groups accepted Reconstructionism and
formed a united congregation called ‘United Netherlands Portuguese Congregation
Mikve Israel-Emanuel.” It adopted Reconstructionist ways to such an extent that its new
by-laws included a statement that “The Reconstructionist prayer book shall be used,
however including elements of Sephardic rite, so long as these do not conflict with
Reconstructionist principles’.

Thus, it came about that one of the foremost Sephardic communities in the world

slowly abandoned customs and usages preserved over the hundreds of years since the

expulsion from Spain.”

With the introduction of Reform Judaism and the organ in the 1860s and,
after a hundred years, Reconstructionism, in the 1960s, the community became
much less religious and lost most of their Portuguese Sephardic traditions. Today the
community uses the Reform prayer book and recites prayers in Hebrew and English.

Reform Judaism became the main sponsor of the community with its
supply of rabbis instead of the traditional Sephardic educated rabbis sent for
hundreds of years from Salonika and Istanbul. Curacao Jewry by the 19™ century
was abandoned spiritually by the Sephardic communities of North America
and the Balkans. They also received no support from the Ashkenazi Orthodox
movement in the United States. In the second half of the 19" century, many of

the community began migrating to Panama.

96  Arbell 2002, 158.
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Panama

In 18406, with the extension of the Royal Mail’s West Indian steamship service
to Panama, Caribbean Jews began arriving on the Isthmus from St. Thomas in the
Danish West Indies and Jamaica in the British West Indies. Later, others from the
same islands continued to come, as well as those as far away as Europe and from
Curacao. With the creation and completion of the railroad in 1855, there was a
boost of Jews coming to the island. Ashkenazim also came to Panama. Mr. Eder
of Lithuania and A. Meyer of Hamburg were business partners. Sometime in the
1860s, Eder joined Nataniel Brandon, an English Jew from Kingston, Jamaica to
form the firm N. Brandon & Company, “importers, commission merchants, and
putveyors to the American fleet in the Atlantic”.”

After the disastrous hurricane, tidal wave, and cholera epidemic of 1866-
-1868, they migrated to Panama with a beacon of hope.” The St. Thomas
Portuguese Sephardim were the largest group of the Congregation Kol Shearith
Israel in Panama. The Jews of the Greater Antilles (Jamaica, St. Thomas, and
Barbados) spoke English and were influenced by British and American culture,
habits, and traditions. The Jews of the Lesser Antilles (Curacao, Aruba, etc.) spoke
Spanish and had close business, social, and family ties with Venezuela, Colombia,
and elsewhere in South America. They remained under the influence of Spanish
culture and customs. The two groups rivaled each other for many years in the
upcoming congregation until the two groups merged indistinguishably in language,
traditions, and customs. English became the language of the future synagogue
because of the preponderance of English-speaking Jews from St. Thomas and
Jamaica. The custom remained unchallenged due to the power and prestige of
England and the United States until the 1940s, with the rise of strong Panamanian
nationalism emphasizing Spanish, and in the congregation, the use of English in
the synagogue and at home became a source of embarrassment.”

Directly and indirectly, most of the founders and members of Kol

Shearith Israel are of Curagaoan origin. From 1815 to 1835, many Curagaoan

97 Fidanque et al. 1977, 53.
98 Fidanque et al. 1977, 63.
99 Fidanque et al. 1977, 64-65.
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families migrated to St. Thomas; such as the Maduros, the Fidanques, the Sassos,
the De Castros, Mottas, De Solas, Athias-Robles, Henriquezes, Melhados,
Abood-Osortios, Pizas, Cardozes, Jesurun-Lindos, etc.'” Practically all of these
descendants of the transplanted St. Thomas Jews moved to Panama in the latter
part of the 19" century. At the turn of the century, Portuguese Jews from Curacao,
“the latecomers”, migrated to Panama (1889-1903) from the families of Delvalle-
-Henriquez, Valencia, Salas, Baiz, Jesurun-Henriquez, De Lima, and others.'"!

Already in 1876, Jewish Sephardic Portuguese migration to Panama was
so significant and numerous that, in 1876, in Panama, these Jews founded the
Kol Shearith Israel burial society on 14 May 1876 which in the course of several
years became Reform Congregation Kol Shearith Israel in Panama City. The first
board of directors consisted of President Elias Nunez Mattinez, Vice-President
Henry Ehrman, treasurer Isaac Brandon, and wardens Joshua Piza Jr. (born in St.
Thomas, 1848, migrated to Panama in 1867, and grandson of Rabbi Joshua Piza),
and Moses L. Maduro. Previously Martinez had been hagzan in the St. Thomas
Hebrew Congregation. Piza and Maduro were also from St. Thomas, Ehrman was
a French Jew born in Strasbourg, and Brandon was born in Jamaica.'”” Amongst
the founders were also the rabbis Joshua Piza and S. L. Maduro, of St. Thomas
and Curacao; as well as the sons of the latter Solomon and Moses I.. Maduro, and
Benjamin Shalom Delvalle.'”?

They also founded a cemetery in the beginning, on 18 July 1876, on a plot
of land adjacent to the Catholic cemetery, which was donated by William Nelson
Esq. of Guatemala (formetly of Panama).' In 1880, M. L. Maduro was Vice-
-President of Kol Shearith Israel (1880-1881, and 1886-1887). He was a son of
Reverend S. L. Maduro of St. Thomas. In 1887, Samuel L. Maduro was treasuret.
Moses Maduro married Sarah Sasso in St. Thomas in 1869. He joined his brother
Mortdechai in Panama. Moses and Sarah Maduro had one child, Samuel, whose

seven children were born in Costa Rica. Samuel’s son Milton became managing

100 Fidanque et al. 1977, 67. This account of E. Alvin Fidanque is based on the account of J. M. L. Maduro of
Curacao. See also Mongui Maduro Foundation [s.d.].

101 Fidanque et al. 1977, 68.

102 Fidanque et al. 1977, 77.

103 Fidanque et al. 1977, 82.

104 Fidanque et al. 1977, 71-75.
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director of S. E. L. Maduro and the Maduro Bank in Curacao. Two sons of Milton
(great-grandsons of Moses Maduro) continued the family tradition and worked in
the Maduro firm and the bank in Curacao.!® Esther Piza Maduro and her brother-
-in-law Jacob L. Maduro established the first Jewish Sabbath School in Panama.'™
Esther became a widow in Baltimore and married Solomon L.. Maduro, brother
of warden Moses Maduro. In St. Thomas, they had the children Samuel, Joshua,
Judith, Anna, Henry, Miriam, Lilla, and Montefiore. They migrated to Panama
in 1876. Son Samuel arrived sometime beforehand and was well established in
business with uncle Samuel Piza. In Panama, Solomon Maduro established the
firm Maduro e Hijos with his sons Samuel and Joshua. The firm later developed
under the name Felix B. Maduro, when Solomon’ grandson purchased it in the
early 1930s. Jacob L. Maduro, son of Reverend Samuel L. Maduro, was the mobe/
of the community for many years.

Owing to intermarriage, however, the Kol Shearith Israel congregation
diminished considerably. In 19206, the congregation decided to forgo the Orthodox
prayer rite. Due to the Reform influence from Cincinnati, Ohio, in Spanish-
-speaking Panama, the remnants of Spanish in the prayer books were replaced
by English. Later, due to reactions of over Americanization in Panama, in 1974,
Spanish texts were reintroduced into the prayer book."”

The Kol Shearith Israel Building Fund was headed by George Maduro in
1934. The land for this current building was purchased in 1917 and the Temple
was built in 1935.1% There also was a sisterhood. In 1936, the rabbi was Rabbi
Feldheym. They had many rabbis until Rabbi Joseph Melammed came in 1966.
In 1951, they bought a new plot of land for cemetery use. In 1955, the Sociedad
de Beneficencia Israelita created the school called the Albert Einstein Institute,
headed by Salem Kuzniecki of Argentina. The congregation had a ten-day summer
camp called Joshua Camp at El Valle established in the 60s for some years. In
1973, a new sanctuary was dedicated. In recent years, the community established

the school Escuela Isaac Rabin.

105 Fidanque et al. 1977, 93-94.
106 Fidanque et al. 1977, 123-124.
107 Arbell 2002, 324.

108 Fidanque et al. 1977, 332.
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The congregation opposed the foundation of the State of Israel, but
today is pro-Israel. The Kol Shearith Israel congregation had two members who
were presidents of Panama. Max Shalom Delvalle Levy-Maduro was president
temporarily of Panama in for a week in April 1967 and then in March-April 1968,
during a period of constitutional and leadership crisis, and his nephew Eric Arturo
Delvalle Cohen Henriquez was president during the years 1985-1988. Today the
reform congregation numbers ca. 160 families; most are families initially from
Curacao.'” Arbell identified the economic activity of the Spanish-Portuguese
Jewish Maduro family in Panama in fishing, vegetable oil extraction and refining,
and brewing, In 2000, the Jewish day school Escuela/Colegio Isaac Rabin was
founded and it is associated with the Reform Kol Shearith Israel congregation; as
well as with the ORT technical school network since December 2012.

When the Panama Canal opened in 1914, the economic activity of the
Caribbean and Central America shifted to the Republic of Panama (founded in
1903). This prompted members of the Maduro family from Curagao, St. Thomas,
and Jamaica to settle in Panama. Other Maduro family members moved to Costa
Rica, Honduras, and Guatemala. In all of these countries, Jews of Portuguese and
Spanish origin were welcomed, and within a short time, integrated into public life.
In the 1930s, the center of Jewish life in Costa Rica and the synagogue was in the
home of Moshe Levy Maduro. Another member of the Maduro family, Osmond
Levy Maduro, a native of Panama, reinstalled to Honduras with his children; one
of his sons, Ricardo, was elected president of Honduras in January 2002 and
served until 2006."°
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Trends in assimilation in Curagao and dwindling of the
once prolific Curagao Portuguese Congregation

Both in Panama and Curagao assimilation and intermarriage set in. Jewish
marriage partners, whether Portuguese Sephardic or even Ashkenazi, could hardly
be found, and when the island became independent from the Dutch in 2010, its
economic base suffered. Younger generations have migrated mainly to the United
States for studies, to find spouses, and to maintain economic affluence. However,
in 2017, a Habad emissary Rabbi Refoel Silver and his wife Chana established
themselves in Curacao and has established a new alien brand of religious Judaism
on the island."" Rabbi Silver became the rabbi of the Ashkenazi Shaarei Tsedek
Orthodox synagogue. This is a further diversion from the Orthodox Portuguese
Sephardic tradition.

The island of Curacao was plagued by riots on 30 May 1969 over
employment inequity and salary disparity between the white employees of Shell
and the indigenous population prompting a number of Jews to leave Curagao.
In violence against white businesses, several Jewish stores were pillaged — Casa
Cohen, Marine Store, El Globo, El Siglo, Touber, Casa Jose Verona, and Spitzer &
Furman.'® A further impetus for emigration was the economic crisis of the mid-
-1980s. The devaluation of the Venezuelan currency prompted Jewish migration
to the United States. In 1970, there were approximately 750 Jews on the island.
In 1991, the Jewish population dropped to 500;'"* 350 were direct descendants of
Portuguese anusim (Crypto-Jews). This figure for the general Jewish population
dropped to 300 in 2000.

Curacao had been the “mother community” of the Spanish-Portuguese
congtegations in the Caribbean for hundreds of years since the late 17" century.
It was the spiritual center of those communities all throughout the American
continent Shearith Israel of New York, Mikve Israel of Philadelphia, and the Touro

Synagogue in Newport still mention in their services the assistance they received

111 Gurevitch 2017.
112 Shaarei Tsedek, 2009.
113 Casseres 2010, 8.
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from Curagao. It supplied mobelim, religious leaders, and could be counted on in
times of war and physical disasters. The synagogues of St. Eustatius and Berakha
ve-Shalom in the Jewish savanna of Surinam were refurbished through the help
of the Portuguese Sephardic community of Curagao. The Jews of the community
contributed generously to maintain the Jewish yishuv and its yeshivot and kollelins
(yeshivot based communities) in the Holy Land. They gave for the dofar dowry fund
for poor brides throughout the Sephardic and Jewish world. Financial assistance
even was given until the end of the first half of the 20™ century. In the second half
of the 20™ century, the community’s stance withered almost completely and they
were dependent on the Reform movement in the USA.

Economically, Cura¢ao Jewry could finance the above philanthropy. It had
wealthy shippers, merchants, and bankers. Between 1670 and 1900, the Curagao
Jewish merchants owned more than 1200 vessels and imported goods from Holland
and traded with the islands.'* The Jessurun firm owned more than 100 ships in
the 19" century. By the 1840s, Curagao Jews studied in German universities and
returned to the island to occupy posts in the Dutch colonial administration. With
the mass migration to St. Thomas and Panama, the Curacao Sephardic community

lost most of its economic vitality.

Conclusion

While George Maduro died a war hero in WWII and in the Holocaust,
his branch of the Maduro family which had continuity and provided communal
leadership and economic backing since the 17" century in Curagao would no
longer have heirs and stopped providing communal leadership. The island and its
Jewish community had dwindled since the 19" century with migration elsewhere
in the Caribbean and namely Venezuela, but less so to Colombia, Santo Domingo,
St. Thomas, and Panama. Reform Judaism led to the dissipation of traditional
Spanish Portuguese Jewish communal life and ritual not only in Curagao but

throughout the Caribbean.

114 Hendrikse 1969.
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With the breakup of colonialism in the Dutch and British sphere, Curacao
Jewry could no longer enjoy and benefit from economic affluence. Furthermore,
by the 20™ century, Curagao Jewtry, the former mother community of the Jews of
the Americas, no longer could be a financial, cultural, and religious backbone to
the Portuguese Nacidn in the Western Hemisphere.

The Maduros and other well-to-do Curacao Portuguese families had already
sought “enlightened” education in the United States and Germany in the eatly
19" century; leading to seculatization and residential defection from the island.
Traditional Jewish and Portuguese Jewish minhag fell by the waist side to the benefit
of Western secular culture and American middle- and upper-class socio-economic
aspirations. Not only were Curacao Jews cut off from their former transatlantic
trading status, but also from their identity of being at the center and part of the
Portuguese Nacidn. Marriage outside of the Portuguese Nacidn, and their rupture
from Sephardic education, culture, and traditions would turn the Curacao Spanish

Portuguese community into its current minuscule and exotic status.
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As soon as Hitler rose to power, in 1933, persecutions against Jews, political
opponents, and all those who the National Socialist government considered to
be outside the “Arian” Volksgemeinschaft (People’s Community) began. As the
oppression and anti-Semitic laws toughened, the number of refugees seeking
sanctuary in other European countries grew. In consequence, the latter closed
their doors to the refugees.

Portugal was no exception and also began to restrict its border policy, namely
to “emigrants” who could not return to their country of origin, as was the case of
German Jews. Joining these were, following the “annexation” of Austria in 1938,
the invasion of the Sudetes, and the occupation of Poland — which marked the
beginning of the Second World War —, the Austrians, Czechoslovakian and Polish.

Since the beginning of the war and following the invasion of several European
countries, particularly France by the Webrmacht, those fleeing Hitler who had found
refuge in other countries had to continue fleeing, ever more westwards. Portugal, a

neutral country during the Second World War, became, for circumstantial reasons,
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one of the few European places of refuge for a large number of refugees, flecing
from war and the persecution of the National Socialist regime.

But there were difficulties. In Portugal, the entry of refugees was hindered,
particulatly by the PVDE (Police of Vigilance and Defence of the State), their
presence only tolerated as a temporary stay and their permanent exile was
prohibited. Even so, Portugal was a place of passage for many: Jews from Germany
and other occupied countries, communists, social-democrats, liberals, Christians,
intellectuals, poor and rich, Germans, Austrians, Poles, Italians, Czechs, Belgians,
Luxembourgers, Dutch, French and even Russians from the Baltic States. They
waited for a visa in Lisbon, Oporto, Coimbra, Caldas da Rainha, Figueira da Foz
or Ericeira, and a means of transport that would take them to Africa or South
America, where the intake of refugees was limited, or to the United States, where
there were entry quotas according to nationality.

Ironically, it was in an authoritarian and nationalistic dictatorship, with
sympathies for the anti-communism and anti-liberalism of the German regime,
where many of these refugees found temporary refuge. The fact that the
Portuguese dictatorship, despite its similarities differentiated itself in key aspects
from the German regime — namely, in the absence of racial anti-Semitism, in
the salazarist ideology and Portuguese society, as well as in the circumstances of
Portuguese neutrality — eventually made it possible for many of those persecuted

by National Socialism to be saved through Portugal.

Portugal under the Salazarist dictatorship (1933-1938)

Despite the similarities between the regimes of Salazar and Hitler (both
formed in the year of 1933), among which are included the various “antis”,
particularly anti-communism, the Estado Novo (or New State) differentiated itself
from the totalitarian, expansionist, and racist Hitlerian regime. The civil dictatorship
of Oliveira Salazat, institutionalised by the 1933 Constitution, refused liberalism
and parliamentarianism as much as it did the totalitarianism that characterised the

Hitlerian regime. Salazar himself made it clear (on paper) that the omnipotence



JEWISH REFUGEES AND ANTI-NAZIS AMONG THE PORTUGUESE
DURING THE SECOND WORLD WAR | PIMENTEL

of a State to which everything was subject to the “idea of nation or race”' was
incompatible with the Christian civilisation of which Portugal was part.

In 1933, aside from the creation of the Constitution that was the foundation
of the regime, freedom of expression and association was suppressed, the previous
censorship was reorganised through the creation of the Secretariat for National
Propaganda, and the backbone of the regime was erected, the PVDE — Police of
Vigilance and Defence of the State —, the political police who was also responsible
for emigration and border control, and therefore refugees.

In practice, the Estado Novo was an authoritarian dictatorship with a head of
government who controlled a National Assembly composed of a single party, the
National Union, elected in non-competitive elections. As an ideology, the Salazarist
regime combined the ideals of the radical right with traditional conservatism and
corporatist, anti-liberal and anti-communist Catholicism. In its turn, regarding the
functioning of the political system, the Salazar State had priority over the Party,
without ever entering in contest with the latter, in contrast with Germany where
the National Socialist Party merged with the State.

Finally, in its dealings with society, the Estado Novo did not dominate over
all of society and allowed the institutions of family, army, and Church to have
their own place. This happened even when, whilst becoming more fascist in
1935 and 1936, a paramilitary militia was created — the Portuguese Legion — and
state organisations of women and youth — the Mothers League for National
Education (Obra das Maes pela Edncaggo Nacional), the Feminine Portuguese
Youth League (Mocidade Portugnesa Feminina), and the Portuguese Youth League
(Mocidade Portuguesa).

It was Salazat’s wish to “bring the Portuguese to live as usual”.? Therefore,
except between 1936 and 1938, there was no constant popular political
mobilisation, as happened in Germany where the state placed itself in the centre
of family life, through the Hitler Jugend, and stifled the church by trying even to

create a State Church.

1 Salazar 1946, 342-344.
2 The expression “as usual” meant in this case “with modesty”, that is, to content oneself with what little life
gives, and not involved in politics.
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An essential difference between the two regimes is that the concept of
biological racism — namely anti-Semitism — was not part of the Salazar ideology
or State. Despite frequently using, in the 30s, the term “race”, Salazar ideology
applied this in the context of a national historic and cultural community. In other
words, it existed in the context of political-cultural nationalism and not in a context
of biological racism. Salazarist nationalism had a political basis, and therefore its
enemies were political opponents. In Portugal, but not in the African colonies, the
racial dimension was not part of the idea of belonging to the nation, and even
when political rights were removed, the Portuguese were not driven out of the
“nation” and retained their nationality.

The reason for the refugees’ gratitude was that they did not feel discriminated
against by the Portuguese because they were Jewish. Generally, the Portuguese did
not understand why, for example, a German Jew stopped being German because
he was Jewish. In practical terms, it was as if there were no Jews in Portugal,
four centuries after the forced conversions and exiles of those persecuted by the
Inquisition. The lack of wvisibility of the very small and integrated Portuguese
Jewish community, with about 3,000 members, many of them on the upper
echelons of society, practising liberal professions such as medicine and law, also

meant that no one was classified as Jewish.

Portugal in the Second World War, a neutral country
(1939-1945)

Another reason for the rescue of many refugees through Portugal was due
to the Portuguese neutrality declared on the 1% of September 1939, and the alliance
with England, even if the neutrality was first from the two belligerent camps.

Through a policy of exploitation of the differences between the two fighting sides,

3 “Felizmente, os deveres da nossa alianca com a Inglaterra, que nao queremos eximir-nos a confirmar em momento tio grave,
ndo nos obrigam a abandonar nesta emergéncia a situagao de nentralidade” afirmava o documento, segundo o gual o Governo
digia estar a prestar “o mais alto servio ou a maior graca da Providéncia poder manter a pag para o povo portugués”,
esperando “que nem o5 interesses do pais, nem a suna dignidade, nem as suas obrigagies lhe imponham comprometé-la”
(Salazar 1951, 173-74).
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Salazar was able to maintain neutrality, which eventually became “collaborative”
with the Anglo-American side from the second half of 1942 onwards.

Portugal’s neutrality was facilitated by the Allies as well as the Axis. For
Great-Britain, it was important to maintain the neutrality of the Iberian Peninsula,
and ensure the safety of the Atlantic and Mediterranean routes through the
cooperation of Salazar in preventing Germany allying with Spain, country that
had just come out of a civil war where the “nationalists” had won with the support
of Germany and Italy.* On the other hand, the “equidistant” neutrality was also
economically advantageous to Germany who imported, throughout the whole
war, Portuguese and colonial products it required.’

In June 1940, the arrival of Germans at the Pyrenees, the declaration
of “non-belligerence” by the Spanish, and the reinforcement of the Falangist’s
in the neighbouring country put the neutrality in peril when Hitler sought to
occupy Gibraltar and the Iberian Peninsula through Operation Felix, planned for
12 November 1940.° In the end, Germany cancelled the operation and moved its
troops to the Balkans and the Soviet Union, which was invaded in June 1941.

Two fields where the neutrality remained “equidistant” until almost the end of
the war were those of espionage and propaganda on the one hand, and commercial
ties on the other. Portugal maintained its commercial ties with Germany through
the exports and re-exports of products that were vital to the Russian campaign,
especially tungsten, a fundamental component of the German armoury.

But, as the course of the war changed in favour of the Allies, when the
salazarist wish for “a peace without winners or losers” became improbable, a
fear that a victory for the Allies would mean the end of the Estado Novo became
instilled in the heart of the regime. Portuguese neutrality went from “equidistant”
to “collaborative” with western Allies. In August 1943, after extensive talks, Salazar
gave in to the Anglo-American demands for the strategic use of a military base on
the Azores, and in January 1944 declared an embargo on the sale of tungsten to
Germany, at the request of England. In exchange, Salazar was able to maintain the

regime and Empire after the war.

4 Telo 2004.

5 ANTT, Arquivo Anténio Oliveira Salazar, AOS/PC-8D, pt. 2.
6  Rosas 1995, 271.

7 Telo 2004.
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The difficulties posed to the entry of refugees
from 1936 onwards

In 1936, after the beginning of the Spanish Civil War, the Portuguese
Ministry of Foreign Affairs was concerned to prevent the entry into the country
of “red” Spaniards and Russians, having allowed it only to stateless people and
Poles, by means of a 30-day visa.

It should be noted that until October 1941, Germany had a policy to
incentivise the expulsion of Jews from the country by stealing their possessions
and property and prohibiting their return.

Following the Austrian Anschluss (annexation), the creation of anti-Semitic
laws in Italy, the “flood” into neighbouring countries of these “emigrants”, who
could not return to their country of origin, most of whom were Jewish, led to the
conference of Evian, in July 1938, through which several countries “settled” the
issue by limiting the entry and stay of refugees. Portugal followed the example
of these countries, among which Norway and Sweden.” On 28 October 1938,
Portugal stipulated that “Jewish emigrants” would henceforth require “tourist
visas”, valid for 30 days, to enter Portugal.’

This order encompassed, for the first time, a vast group of specific
candidates for entry into the country which became especially visible from the
moment Germany began, in that same year of 1938, to place the letter “J” on all
Jewish passports. It was the word “emigrant”, destined for those who were not
allowed to return to their country of origin — in this case, Germany —, and not the
word “Jewish” that scared the Portuguese authorities. Although it is not possible
to state that it was anti-Semitism that motivated the Portuguese government, but
instead the danger of mass emigration to the country, these two words became
synonymous during this time. The outcome of the border policy seemed and
became objectively anti-Semitic.

Afterwards, and throughout 1939, the PVDE promoted the image that

Portugal was not a “country of refuge” as this would encourage the entry of

8 PRO, HW 12-303, fl. 443.
9 Schifer 1992, 42.
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extremists and of Jews “who are generally morally and politically undesirable”.
When the war had already begun, Agostinho Lourenco, director of the PVDE,
sent a confidential letter to Salazar asking for a toughening of visa policy, and
for visa requests, in particular for Jews, to be passed to the PVDE for prior
consultation. According to these, visas should be refused to those who could not
afford to stay in Portugal, could not return to their countries or invoke departure
for America without showing a guarantee of being able to do so, or finally, to all
those without an entry visa for the country of final destination."

Salazar agreed with Agostinho Lourengo’s proposal, since, on 11 November
1939, the Portuguese Ministry of Foreign Affairs, Salazar himself, sent a circular to
its diplomatic offices, according to which only career diplomats could henceforth
grant visas and no longer honorary consuls. Diplomats should, however, consult
the Ministry before targeting the passports of vatious groups of aliens, in particular
those whose passports showed an obstacle to returning to their country of origin."

In February 1940, the Ministry of Foreign Affairs sent a telegram to the
legation in The Hague stating that visas could only be granted to “catholic refugees”
who had a Brazilian visa and a ticket for travel.'” On 23 April, Salazar sent a new
confidential telegram, according to which the consuls in the Netherlands were to
investigate “scrupulously” whether the visa applicants were Jewish. He explained that,
given the growing influx of Jews into Portugal, the PVDE considered it inconvenient
for them to be allowed to enter the country “regardless of the nationality of those
concerned”. In June, the PVDE prohibited the Amsterdam consulate from granting
visas to “all” Jewish Germans, even to those that had destination visas."

The policy of restricting entry into Portugal became even more acute. On
15 June 1940, the day after the occupation of Paris by the Germans, transit visas
for 30 days would only be granted to refugees with tickets to leave Portugal and
not to those with only a reservation, as well as an entry visa for a third country.

On 16 December 1940, the situation worsened again by making the

granting of transit visas dependent on prior authorisation from the PVDE."

10 AHDMNE, Carta confidencial da PVDE de 24 de Outubro de 1939, A43, M38B.
11 AHDMNE, “Determinacoes sobre vistos, em passaportes, desde 1937 até hoje”.
12 AHDMNE, Telegramas enviados a Legacao de Portugal na Haia.

13 AHDMNE, 2.° piso, A43, M80.

14 AHDMNE, Telegrama. Circular n.° 23 as missdes diplomaticas, 14/6/1940.
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This tightening of policy was probably introduced as a result of the action of
the consul in Bordeaux, Aristides Sousa Mendes, who granted thousands of visas

against Salazar’s orders.

The vicious cycle of visas and work prohibitions

Most refugees only obtained the Portuguese transit visa after having already
the visa of a destination country and an air or sea passage to continue their
journey, and as such, only remained in Portugal between the period of arrival
and departure. Yet, many stayed in the country for a longer period of time.” In
this case, one of the main difficulties was surviving in a country where they were
prohibited from working.

From July 1933, a law prohibited foreigners from working in the branches
where Portuguese were unemployed, yet still allowed them the possibility to be
self-employed.'®

In April 1939, foreigners were no longer allowed to practice medicine,
except in exceptional circumstances, and in October 1940, the impediment to

work extended to theatre and, in March 1942, to engineering and architecture.

The refugees among the Portuguese

In June 1940, a large wave of refugees arrived at the Portuguese border
of Vilar Formoso, most of them with visas granted by the consul in Bordeaux,
Aristides de Sousa Mendes. According to an estimate by the Israeli Community of
Lisbon (CIL) and the international Jewish organisation, American Joint Distribution
Committee (or Joint), about 12,000 refugees entered Portugal by August 1940, a
number that increased to 14,000 in November."” The same Joint highlighted that

15 Losa 1987, 26-30.
16 Schifer 2002, 75.
17 YIVO, “Portugal and the Refugee Problem”, no date [1944?], 245.4/Seties XII: Portugal B 59.
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between June 1940 and May 1941, about 40,000 people had entered Portugal, a
figure close to the one given by COMASSIS, who stated that 42,000 refugees had
been supported by this organisation.'

During those days in June, Captain Agostinho Lourengo, of the PVDE,
went immediately from Lisbon to Vilar Formoso, where he decided to distribute
the mass of refugees gathering there to resort areas where there were hotels and
boarding houses. According to several reports, the division of the refugees by
places of installation took place right at the Portuguese border in June 1940.
For example, those that had “legal” visas for countries beyond the Atlantic
were allowed to travel immediately to Lisbon while others, probably those with
documents granted by Aristides Sousa Mendes, against official orders, remained at
the border until they were sent to places of “fixed residence”."

Although they had freedom of movement within the so-called places of
“fixed residence”, where they could live in hotels, boarding houses and rented
rooms (many of which supported by American aid organisations), refugees could
not distance themselves more than 3 kilometres from the former.

One of the main difficulties experienced by refugees in these places was
to find means of subsistence, and in order to obtain entry visas in a country of
exile, they had to go to Lisbon or Oporto, sometimes without police authorisation,
risking arrest. Although initially authorisations for residence were almost always
renewed, from the end of 1940 the PVDE began to grant only extensions of very
short duration.” Yet, almost all accounts from refugees, specifically those placed
in areas of “fixed residence” show praise for the hospitality of the Portuguese,
which contrasted with the habits of the foreigners.

“And so I saw myself on the way to the blazing Portugal, a world rich
in colour, southern, peaceful . . . a wonderful country” — wrote the German
writer Alfred Déblin?' For someone coming from a Europe at war, in poverty
and darkened by the blackout, where, in addition to the fear of bombs, there

was also persecution for political and racial reasons, it was only natural that the

18 JDCA, Resume of JDC’s operations on behalf of Refugees in Portugal, Nov. 26. 1940, JDC: Portugal 896.
19 Matuzewitz 1977, 235-37; Franco et Fevereiro 2000, 20-21.

20 WJCC, H283/2, Portugal-Refugees, Figueira da Foz, 1941.

21 Déblin 1986, 212; Déblin 1996, 226-28; Heinrich 2000, 6.
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Portuguese capital appeared as a heaven, with its brightly illuminated streets and
bustling shops. However, if for many refugees Portugal was portrayed in this
manner, the writer and aviator Antoine de Saint-Exupéry described it in his book
Letter to a Hostage as a “sad paradise” under the threat of “imminent invasion”,
and which held on to “the illusion of its happiness”: “Lisbon, which put on the
most impressive exhibition the world has ever seen, smiles with such a pale smile”
— added Saint-Exupéry —, saying that “Lisbon played at being happy so that God
would truly believe her”.2

Staying, between 28 November and 20 December 1940, at the Hotel
Palacio, in Estoril, the author of The Little Prince felt an angst similar to that “which
invades us in the zoo before the survivors of an endangered species”, when he
watched the suffering with which the richest refugees spent their fortunes in the

casino roulette, “emptied of meaning” and with perhaps “expired currency”, in a

sad “puppet dance”.* “Lisbon is sold out”, was how the Czech journalist Eugen
Tillinger described the Portuguese capital in October 1940 before being placed in
“fixed residence” at Figueira da Foz.

According to him, “The cafes and restaurants are overflowing” — adding
that — “there arrived in the country considerable sums of foreign currency
which are circulated among the immigrants. But the Portuguese are aware
of this and are very kind to foreigners”.** As Tillinger himself pointed out,
pension and hotel owners, those who rented rooms, store and coffee shop
employees, as well as exporters who, breaking the blockade, sent products to
countries occupied by the Axis, all these were the ones who profited most from
the presence of refugees.

However, for most of the population, wage freezes, unemployment, the
high cost of living, rationing and queues for purchasing basic necessities were
a constant. And although overall economic difficulties were not attributed to
the presence of foreigners, there were sometimes misunderstandings among the

Portuguese about the forced idleness of refugees.

22 Viana 1995, 18-32.
23 Gurriaran 2001, 111-112.
24 Tillinger 1940.
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The arrival of new customs to the Portuguese capital

During the day, in that time of forced idleness, the refugees only left their
boarding houses and cafeterias to take part in the long ordeal of queuing at the
Post Office, in the Praga do Comércio, and shipping companies, among which
particularly the American Export Lines, on Rua Augusta; COMASSIS, on Rua
do Monte Olivete, and the British and American Consulates. On the Avenida de
Liberdade, a main walkway in the centre of Lisbon, they would sit in the Casa
Veneza coffee house. Run by Bulgarians, this establishment then began to make
yoghurts as did the Charcutaria Suica, on the Rua do Ouro, a store near Rossio
owned by a Jewish refugee.

The forced idleness brought out a mass of refugees into public spaces
where their presence introduced new habits. Cafeteria esplanades, and the more
liberated attitude of female refugees which sat there, were phenomena that
marked the Portuguese during the war period. Although they already existed,
the number of esplanades increased greatly. The Portuguese writer Alves Redol

described the novelty:

It was then, around 1939 that on the other side of the square and at the request of
foreigners without sunshine to warm their lives, that tables were placed on the pavements
... The manager had acceded, begrudgingly, afraid of losing a clientele who did not know
the prices and did not bargain. And the foreign women sat there, reading and talking . . .
there was a display of legs and thighs for all Lisbon without suppressed modesty . . . From
the pavement of the cafes there began to arrive large queues of people with absentminded
manners . . . The newspaper boys would come to repeat their capers; they would throw
themselves on the floor, in planned fights, in order to take turns in the viewing of such
unusual sights and . . . Ladies passed by and ran away disturbed by such a scandalous public
embarrassment . . . Chatting of their abandoned cities, foreign women did not understand
those male gatherings . . . When the manager, annoyed, approached one of the polish
women and said ‘the legs, o#7 les jambes’, word spread from table to table, among smiles and
a shrug of shoulders.®

Alexandre Babo also recalled the esplanades of the Avenida or Rossio,

where one could see “French, Belgian, Dutch, Jews from far-flung places” and

25 Redol 1977, 77.
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described particulatly the café that stayed in the minds of the Portuguese, that of

the refugees:

The ‘Suica’ in the Rossio, already nicknamed Bompernasse’, where woman
predominated . . . smoking in public . . . All this was a punch in the stomach of the national
provincialism . .. Those people had other habits, were freer, more natural and open . . . without
looking (the women) askance at the men, sitting at the cafés, bars, and public pavements,

which was until then restricted to men and few women.*®

The writer Ilse Losa, probably the first woman to visit a café, in Oporto,
described the incomprehension of some Portuguese women in relation to the

forced idleness of the refugees, through one of the female characters stating:

So much is spoken of the misfortune of these refugees, yet at the end of the day,
they pass their time sitting in cafés, gossiping . . . If the same happened to us, forced to leave
our home, we would spend our time crying and not having fun like these people.*’

But some Portuguese women began to be attracted to the “independent
look of these women” and despite the scandal, there began to emerge among
them a fascination for the new habits. The foreign women influenced fashion,
with the introduction of the turban, the short haircut refugee-style, cork-wedged
shoes and short dresses. Following their example, many young Portuguese women
also started to sit in cafés, going alone to the cinema and leaving the house without
stockings, gloves or a hat.

Also, the beaches of Estoril, Costa da Caparica, Foz do Arelho, Praia das
Magas and Figueira da Foz started to fill with refugees from the summer of 1940
onwards. On the 11" September, the Didrio de Noticias wrote about the new light-
-coloured swimwear fashions brought by the foreigners to the beaches. Although
the article didn’t specifically mention the refugees, the article rejoiced in the fact
that Portugal had become “the most western beach of Europe where now a variety
of languages are spoken and where women of all types of beauty can be found”.

On 13 October 1941, however, another article in O Séulo announced new

swimwear regulations, recently approved by the Ministry of the Interior. The

26 Babo 1993, 143.
27 Losa 1987, 55.
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presence of the refugees was, in this way, also the cause of the introduction of
new laws regulating habits, namely regarding the use of swimsuits, which had to
include a petticoat, for women, and a shirt that covered the upper body for men.*

From 1942, the situation became easier for the few refugees who still
arrived in Portugal and who, for the most part, were now made up of isolated
individuals who were still able to enter the country, sometimes illegally. In this
same period, both refugee aid organisations and the allied governments would
intercede on behalf of refugees to obtain permits from the Portuguese Ministry
of Foreign Affairs for dislocation to and permanent stay in Portugal. Also, in 1942,
following an agreement between these organisations and the police, incarcerated
refugees, for being “social and political” prisoners, clandestine or without papers,
were released and placed in “fixed residence” in Ericeira, Caldas da Rainha and
Figueira da Foz. After 1943, when the Portuguese neutrality became collaborative
with the allies, who were turning the tide of war, the Portuguese government
became more susceptible to Anglo-American pressure to save those persecuted
by Nazism.

On the 4™ of February 1943, the Nazi Legation in Lisbon warned the
Portuguese Government that, “in the interest of German military security”, from
the 1° April, all foreign Jews in German-occupied territories, including those of
Portuguese nationality, would be subject to “the provisions in force concerning
Jews, including their identification, internment and later expulsion”. For “reasons
of courtesy”, Salazar’s government was informed so that it could have “the
opportunity to withdraw Jews of Portuguese nationality from those territories
under German rule”. Germany committed itself to supplying exit visas to those
who claimed Portuguese nationality.”’

Jews with Portuguese passports, residing in France, thus ended up arriving
in Portugal in three groups. After the first group of 40 persons, the second one,
with 43 to 45 Jews, artived on the 16" of October,” and the third, with 52 to 54

28 ANTT, Arquivo Ministério do Interior, Gabinete do Ministro, “Algumas normas para o uso de fato de
banho”. 1941. Caixa 76, mago 518.

29 AHDMNE, Telegramas recebidos da Legacio portuguesa em Berlim; PRO, HW 12-296 21 March/43
115886.

30 JDCA, Letter from Herbert Katzky to JDC, New York, 16/11/1943; JDCA, “Liste des ressortissants
Portugais autorisés a franchir la frontiere franco-espagnole par Hendaye a destination du Portugal, autorisation
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individuals, on the 1** of November (a total of 135 to 139 Jews, depending from
the sources). Even so, the director of the Police of Vigilance and Defence of
the State (PVDE) stated that it was necessary to carry out a thorough recheck
on their identity and proposed only entry into Portugal to those who brought
money and could, in fact, prove to be Portuguese. He commented that in the 30s
several honorary consuls representing Portugal had sold passports to some Jews,
in exchange for money.

This time, however, the general director of the Portuguese Foreign Ministry,
Eduardo Vieira Leitao, stated on the 11" of March 1944, that in cases where it
was “impossible to immediately determine” who had Portuguese nationality, their
entry into Portugal should be authorised, on the condition that if later proven
not to be Portuguese, they ought to leave the country. Finally, on the 27" of
June 1944, the last group of 47 left France and arrived in Portugal.” Portugal,
however, repatriated the big majority of its Jewish nationals from France, even
though not all could prove “correct” papers. Initially, in “fixed residence” in Curia,
those considered of Portuguese nationality could later install themselves freely in
Portugal where they wished.”

However, the “repatriation” campaign of Portuguese Jews involved a small
number of those persecuted (none of the Jews from Holland and Greece) and
who, for their survival in Portugal, relied on the support of allied countries and
international aid organisations. Adding to this, Portugal did not allow a permanent

stay even in these cases.

collective n.° 19372 délivtée par ’Ambassade d’Allemagne en date du 14/10/43 — 52 individuals”, JDC
Archives, Portugal, 897.

31 Milgram 2010, 292.

32 JDCA, Letters from American Joint Distribution Committee in Lisbon, n.° 445, 21/9/43, and n.° 593,
16/1143, JDC Atrchives, Portugal.
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Portugal and the “rescue” of those persecuted by Hitler

Knowing exactly how many refugees passed through Portugal during the
Second World War is difficult due to the lack of sources. It seems that Jewish aid
organisations exaggerated the number of refugees that passed through Portugal;
for example, the American Jewish Joint Committee stated that between 1940 and
the beginning of 1944 about 100,000 refugees came through Portugal ™ If this
number is inflated, then the one supplied to Anténio Leite de Faria, a diplomat in
London, by MI6, certainly is — according to whom 150,000 Jews found refuge in
ot passed through Portugal.**

In short, although it is difficult to obtain accurate estimates, due also
to the existence of clandestine refugees, it is thought that during the Second
World War between 50,000 and 80,000 refugees came to Portugal, with the
highest number during the summer of 1940.% In Portugal, all was done to
ensure the refugees did not integrate or settle, even though the government,
who didn’t directly assist the refugees, allowed aid organisations to do so. Salazar
managed in a pragmatic and nationalistic manner the inevitable and unwanted
influx of refugees, not allowing them to take up places in the workplace nor to
contaminate, with their cultural and political opinions, the solitary life imposed
on the Portuguese.

After the first major crisis of the regime had passed, in the post-war period,
Salazar could breathe a sigh of relief, as he had managed, with no great pain, to
make Portugal a temporary refuge where foreigners did not mingle dangerously
with the Portuguese or introduce new political ideas. The following episode may
explain Salazar’s attitude.

Among the refugees remaining in France, after 24 June 1940 — when the
consulate in Bayonne was closed following the granting of thousands of visas by
the consul Aristides de Sousa Mendes, and Spanish authorities stopped accepting

Portuguese documents —, there were 1,000 Poles. By passing on a request from the

33 YIVO, “Portugal and the Refugee Problem”, [19447], 245.4/Seties XII: Portugal B 59.
34 Antunes 2002, 12.
35 Pimentel 2006, 355.
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diplomatic representative in Poland, so that his compatriots would be authorised
to continue their journey and enter Portugal, Armindo Monteiro, Portuguese
ambassador in Great Britain, in London, interceded on their behalf using the
argument that these were “people pure of race”.*

Salazar refused their visas, stating that these refugees, non-Jewish, were

“precisely” the most “undesirable”:

Refugees of a political and intellectual nature . . . are the least desirable due to the
activities that they will want to carry out. Besides this, their sheer number would require
pre-emptive security and an immediate departure to other countries, as there is no housing
capacity. Visas granted in Bordeaux were done so against the specific instructions of the
Ministry of Foreign Affairs by a consul that I have already removed from office.””

This is the only known explanation on that matter given by the head of
government who was also the minister of Foreign Affairs. The argument reveals,
however, that the Portuguese dictator was especially concerned not only with the
arrival and settlement in mass of foreigners with no possibility of returning to
their countries, but also the presence of other cultural values and political ideas

that could influence the Portuguese people.

A farewell to Europe

And yet, what pain many of these refugees must have felt when leaving the
last European port. With the refugees, Europe “came” to Portugal and, through
them, the Portuguese could no longer ignore that they belonged to the European
continent. At their hour of departure, Lisbon symbolised the farewell, perhaps
forever, of that same Europe who, despite everything, they did not want to abandon.

In October 1940, Alfred Doblin’s last sight was that of the Exhibition of
the Portuguese World, the nationalistic event celebrating the African colonial

empire, which curiously, was his last glimpse of Europe: “the exhibition glowed in

36 Ministério dos Negocios Estrangeiros 1964-1991 (ano de 1940).
37 AHDMNE, A. 49, M. 76; AHDMNE, Coleccio telegramas recebidos da Embaixada em Londres, telegramas
de 27 de Junho e 2 de Julho de 1940.
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a remarkable way. Its magical light was the last one we saw of Europe, immersed
in sadness.””® At the same time, Heinrich Mann also said goodbye to Europe with

a last image of Lisbon:

Looking upon Lisbon I saw the port. It would be the image of Europe that remains.
I thought it incredibly beautiful. A lost beloved one could not be more beautiful. All that
was given to me, I lived it in Europe, joy, and sadness . . . How painful that farewell was.*

For Hans Natonek, when the ship left the Tagus barrier, in the early months
of 1941, under the setting sun, the westernmost city of Europe epitomized, a

whole life lived on that continent:

Before me, in front of me, almost disappearing, were some of the most beautiful
scenes of the European past, baroque and gothic . . . in the golden light of the setting sun
I saw the towers of Prague, the gentle Austrian landscape, Luxemburg, Paris — a whole life

lived in Europe . . . It was as if this last look made Europe disappeat.*

38 Doblin 1986, 236.
39 Mann 1973, 448.
40 Natonek 1941.
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Este livro consiste num conjunto de contribui¢cdes, com tematicas
e cronologias diferentes, sobre a tematica geral dos judeus de
origem ibérica apoés as conversdes de finais do século XV, ou seja,
com uma identidade oficial cristd; e também acerca do
acolhimento de outros, de remota origem portuguesa ou ndo, no
Portugal contemporaneo, mas também em outras longitudes,
como o Egipto e o Brasil, em circunstancias diversas e, por vezes,
mesmo adversas.

Sob a ténica da dispersao entre o Mediterraneo e o Atlantico,
visita-se, a titulo de exemplo, a ventura de alguns desses
cristdos-novos em Portugal e a sua presenca, assumindo de novo
uma identidade judaica, em terras de Didspora, na Europa e no
Novo Mundo. A modernidade revela a resisténcia em Portugal de
uma consciéncia em ser judeu; e também que, a par deste
fenédmeno, a chegada de outros judeus, sobretudo de origem
magrebina, mais do que um retorno é na verdade outra etapa de
permanéncia em contextos completamente diferentes no que
respeita as origens das pessoas, suas actividades, aceitacdo e
respeito pela sua especificidade identitaria.
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