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1. Introduction

1.1. Research Approach & Research Question

Within the last few decades more and more attentias been drawn to the studies of
Sephardic communities, especially in the fieldsJefvish and Romance Studies. The growing
interest in the history and language of Sephalews has not solely been limited to the traditional
and well- known cultural centres of Sephardic Je(erg. in the former Ottoman Empirer in the
Netherland§; in the recent past also smaller, however, ne &gnificant and thriving Sephardic
communities, such as the (historic) Sephardic comtywf Vienna have taken the centre stage of
several studi€sexhibitiong and symposfa

The aim of the present thesis is, however, to gghlanother aspect of Sephardic Jewry,
that goes a bit beyond the study of Sephardic tyistod language, namely the different notions of
Sephardic diaspora and identity. Animated by thasiectives | will try to find answers to the
following question:

Which mechanisms are responsible for the emergeh&ephardic identity and to what

extend does the experience of diaspora play afgignt role in the identity finding process

of Sephardic Jews?

Of course, in order to find an answer to this goestmy analysis will heavily rely on the
linguistic and historiographical studies about Seglt Jewry that have been carried out so far.
However, in order to gain deeper insights intodl@sporic and cultural identity of Sephardic Jews,
I have chosen a discourse-analytic approach. Siceo-called “linguistic’ turn” in the 1960s and
the following *“discursive' turn” in the early 1980discourse analysis has become a popular
methodological choice within most disciplines oé thumanities and social sciences, in order to
study “how our language use and [other] modes pfesentation fundamentally affect and shape
our understandings of reality and our constructiminsmeaningful worlds®. Also in the fields of the
Studies of Religion discourse-analytical approadi@se more and more frequently been applied

over the recent yedrssimply because such approaches not only provile perspectives on

cf. e.g. Benbassa, Rodrigue 2000

cf. e.g. Bodian 1997

cf. e.g. Eugen 2001

cf. the exhibition Die Turken in Wiehorganised by the Jewish Museum of Vienna (201@) the Jewish Museum

Hohenems (2011) about the Turkish-Israelite ComiguwfiVienna (cf. http://www.jmw.at/de/die-t-rken-wien

25.3.2013http://www.jm-hohenems.at/index2.php?id=3030&lang2®.3.2013)

> cf. the conferenceSefarad an der Dondwrganised by Michael Studemund Halévy at the AastAcademy of
Science (26.06.2011 — 29.06.2011) fdfp://www.oeaw.ac.at/vk/detail.do?id=925.12.2013)

® Moberg 2013, p. 4

" cf. Wijsen 2013, pp. 1-3
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religion and religious phenomena as such but a¢salse they offer new ways of (re-)evaluating
and (re-)interpreting the research material (iren@ry and secondary sources) at our disposal. In
this regard, discourse analysis also turns oueta tery useful tool for gaining deeper insights in

certain aspects of religion and religious commasitisuch as issues dealing with religious and

cultural identity.

1.2. Theoretical Approach

So far, a variety of different discourse-analytjgpeaches have emerged which usually
“share the same meta-theoretical underpinning, hamhat of social constructionism”. Social-
constructionist  perspectives are usually associatedth  “post-structuralism” and
“postmodernism/postmodern critique” and have sabfsen adopted by many different disciplines
(e.g. philosophy, sociology, psychology, anthrogglcetc.f. Marcus Moberg names four key
assumptions which are commonly shared by most Iseoiastructionists: (1) “the view that
conventional knowledge is based upon [an] objeativkiased observation of the world” has to be
challenged; (2) “all modes of understanding areveig as being intimately tied to a particular
historical, social, and cultural context” which @lsmplies that there are multiple possible
constructions of the world; (3) “all forms of knadge and understanding are consensual in
character and 'sustained by social processes”;th@)convergence of knowledge and social
precesses which will have “implications for whaisipermissible for different people to do, and for
how they may treat others”. Finally, Moberg condsd“[d]iscourse is central to all of these key
assumptions”

The term “discourse” has been strongly coined lighiel Foucaul® who used it in order to
refer to representations (e.g. constructed throlagilguage) which are responsible for our
understanding of reality; Foucault's aim was teedthe continuing effects that discourses have on
modern society and cultite However, by now also other definitions of “discegl’ have been
developed, for example that of Vivien Burr who teottat

“[a] discourse refers to a set of meanings, metaghaepresentations, images, stories,
statements and so on that in some way togethempeod particular version of events. It

refers to a particular picture that is painted of @&vent, person or class of persons, a
particular way of representing it in a certain ligh'

8 |dem, p.6

° |dem, p. 7-8

10 cf. Foucault 1972

" Moberg 2013, p. 7

2 Burr 2003, p. 64 in Moberg 2013, p. 9



Other theorists, such as Stuart Hall, are espgciaiterested in empirically exploring the
function of discourse in relation to certain sogihEnomena (such as religion, for examgfe)his
is why Hall — on whose theoretical considerationsawn analysis rests upon to a large exfent
defines discourses slightly differently, namely as

“ways of referring to or constructing knowledge aiba particular topic of practice: a
cluster (or formation) of ideas, images and praesicwhich provide ways of talking about,
forms of knowledge and conduct associated with diqodar topic, social activity or
institutional site in society™®

As a matter of fact, it has to be recognised thatd is not just one single definition of
discourse but a large variety of definitions. Aaing to Marcus Moberg, it is not only unattainable
to find an “all-prupose’ definition” of discour8eut even undesirable” since the particular concept
of discourse has to be “understomdthe context of [its] particular piece of reseht¢®. Such an
open — one might say even volatile — definitiondigcourse makes this concept of discourse
especially attractive for the Studies of Religiohiehh have always had troubles to define their own
topic of research. Thus, since there is no suctyths a neutral or innocent (“unschuldige”) theory
defining religion, Hans G. Kippenberg and Kocku \#@mckrad suggest that we should rather think
of religion as a discourse or a field of discoufdiskursfeld) in which particular identities and
and definitions (including scientific ones) are swuocted, boundaries are drawn and spaces of
power (“Machtraume”) are occupied. Consequentlyppenberg and von Stuckrad describe the
Studies of Religion as a sort of meta-disciplinechaim it is to describe the definitions withireth
field of discourse in which the Studies of Religitemselves are operatiigDiscourse analysis,
then, turns out to be an useful tool which “progidesearchers with a particular way of
approaching how people use language and other mafdespresentation in order to construct
particular versions of certain phenomena and statesffairs and to make themmeaningfulin
particular ways'™. In this context it is important to note that frarsocial-constructionist point of
view meaningis always understood as something that is bpmgucedor made thus, it is noa
priori inherent, permanent or staficThe same is true about religion in this contestich is why
Moberg holds that religion within discourse-analgtiapproach must be to regarded “as an 'empty

3 Moberg 2013, p. 9

4 cf. Chapter 2.2 and Chapter 2.4.

5 Hall 1997, p. 4 in Moberg 2013, p. 9
6 Moberg 2013, p. 9

7 Kippenberg, von Stuckrad 2003, p. 14
8 Moberg 2013, p. 11

¥ |dem, p. 10



signifier' that has no intrinsic meaning in itsélf”’

By “[d]oing" discourse analysis” the researchelso éhave to be “attentive to how they
themselves play a highly active role in the vergduction and construction of their own research
material” which becomes especially important wheollecting relevant data for analysis.
Furthermore researchers “need to openly acknowlé&udggeit was they themselves who chose the
topic of research in the first place, who formutbgeparticular research agenda, and then set out to
gather various types of data around'it”

Concerning the application of discourse analysih@Studies of Religion, it is important to
note that there are different ways of applying @oadlytical approach. Therefore, Moberg suggests
three different kinds of approaches that he comadigses as first-, second-, and third-level
approaches

In a first-level approach the concept of discoussesually employed in order to conduct a
“meta-theoretical reflectidon theories “within the field of religious studidéself’?3 for example
by calling into question traditionally applied dafions, models and approaches for explaining
religion and religious phenomena. A good examplesfach a first-level approach is the work by
Angelika Rohrbachét who is analysing the “Western” academic perspestitowards “Eastern
spirituality” which Rohrbacher — following Gregoh#®®> and Jirgen Osterhamrffegt al. — clearly
exposes as Amero-Eurocentristic discourses withenStudies of Religion which result in a rather
biased than neutral perception of non-European/faerreligious on behalf of researchers in the
West'.

A second-level approach, in turn, takes “a steth&rrby primarily utilizing the concept of
discourse in order to highlight the character (afign defects) of scholarly theorizingithin
particular sub-fieldsof religious studies” (e.g. sociology or anthragp} of religion); furthermore a
second-level approach serves a useful point of rtiggafor the analysis of religion in relation to
certain phenomena such as secularization or fundlalis®. Also for inquiries relating to
religious and cultural identity discourse-analyjuproaches provide a solid theoretical basis. Many
of these theories applied to second-level appraasiith in the Studies of Religion were originally

evolved in and for other disciplines (e.g. politisgience, history); however, these “borrowed”

2 |dem, p. 13

2 |dem

2 |dem, p. 5

% |dem, p. 13-14

24 cf. Rohrbacher 2006

% cf. Ahn 1997

% cf. Osterhammer 1998

2" Rohrbacher 2006, pp. 5-6
% Moberg 2013, p. 14



theoretical approaches allow scholars of religioramalyse religious phenomena from a different
kind of angle. A good example for such a fruitfdbation are the theoretical considerations of Eric
Hobsbawm about the construction of collective idms One of his most popular models
(“invention of tradition®®) has been adopted by several scholars of religicorder to find new
answers for the emergence of religious tradiffons

A third-level approach, finally, fundamentally restpon the both previously mentioned approaches
and primarily focuses on “conductirggtual discourse analysda relation to different types of
empirical and ethnographic materfal”"Many third-level “studies draw on interview maadt, as

well as “other types of written material” (i.e. madelated to the group that is researched, such as
books, magazines, web-pages ect.) since interviatgnal alone “rarely works in isolatioft’

As Moberg holds, discourse analysis within a théadel approach perfectly serves for
examining religious groups and communities thatehaspread on a transnational scale” (e.g.
diaspora communities). It allows to analyse théedtéinces among people belonging to a certain
(e.g. ethnic or religious) community and how indivals affiliated with that community construct
themselves (i.e. their identities, their commusitiéacross various geographical areas and social
and cultural”, as well as temporal contét&urthermore, Moberg emphasises the fact thaira:th
level approach should be grounded in not justlortean “multiple second-level approaches”. The
theories provided by second-level approaches aaanimportant if not fundamental as the “leap
from first-level meta-theoretical reflection dirgcto third-level implementation in practice is et
too great®.

Finally, James V. Spickard reminds us to keep indrthat theories in general — including
theories based on discourse analysis — “are sugpodee falsifiable”. Nevertheless, since theory-
building usually enjoys higher status than theastihg, many scholars tend to “claim paradigmatic
status” for their favourite theories which themsshare, in fact, narratives or discoufsedence,
we have to recognise that there are also otherrdtieal approaches besides the discourse-
analytical ones which, in practice, may supportyveimilar but sometimes also quite different

conclusions.

For my own analysis of Sephardic diaspora idertithose two principles, or in Moberg's

2 cf. Hobsbawm, Terence 1983; the term will be furéaeplained in Chapter 2.2.
% ¢f. van Henten, Houtepen 2001

= Moberg 2013, p. 14

2 |dem, pp. 20-21

% |dem, p. 23

% |dem, p. 19

% Spickard 2006, p. 179 in Moberg 2013, p.18



sense, two second-level approaches which havedvaéed in order to theorise group identity. The
first approach that will be discussed in detail thieories by Benedict Anderson concerning national
identity. The second main approach applied to malyais are the models of cultural and diasporic
identity which have been evolved by Stuart Hall. i/iHall's theoretical approaches explicitly
build on the concepts, such as discourse and na¥adccording to the usual practise within
constructionism and postmodernism, Benedict Andesstheories are predominantly grounded in
historical materialism which, in turn, is heaviladed on the methodological approaches of Karl
Marx. However, Anderson was very much aware of mhethodological affinity of his own
approaches with discourse analysis, thus, he hiretks that his theories were actually designed
in order “to combine a kind of historical matersah with what later on came to be called discourse
analysis®’. Just like Eric Hobsbawi) whose theoretical approaches will also be fedtimemy
own analysis but who “does not practice discoursalysis” in its proper sense either, also
Anderson is providing a theoretical approach tleaves as a good “example of what a discourse
analysis of discursive and political processes @¢dobk like™. Indeed, Anderson's theories has

given a new and fresh impetus to discourse analyaisproache’

1.3. Methodology

A large part of my thesis is based on secondaeyalitire, thus, on the results of other
researchers dealing with Jewish and Sephardicrisidtor instance, the given examples the chapter
about ancient Jewish history primarily steam frormoak edited and published by Michael Biale
(“Cultures of the Jew$?); although the authors who have contributed te tHuok do not invoke
discourse analysiger s many of the examples apparently draw on theavigish are related to
discourse analytical approacffeg\ny case, the secondary literature used is nsigheill be reread
in interpreted by applying the analytical approacleg. by Benedict Anderson and Stuart Hall)

% Although Hall often uses the terms “discourse” ématrative” as almost interchangeable synonymétsirmportant

to note that the two do not constitute exactlyghme kind of thing. Following Lynn Abrams, a dissmi“refers to
a message which may be delivered and circulateddlliynds of modes of communication”; thus, a disse is
“quite complex and multilayered amday be contained within a narratiifeny emphasis]. Therefore “[i]t might be
helpful to think of a narrative as the structurd afithe discourse as the message within it". Alsr@@10, p. 110

87 Anderson 2006 (1983), p. 227

% Both, Bendict Anderson and Eric Hobsbawm are toané&ed among Marxist/historical materialist theisria the
first place.

% Jargensen, Phillips 2004, p. 46

40 ¢f. Sarasin 2003, pp. 150ff

4 cf. Biale (ed.) 2002

42 e.g. Biale himself makes reference to Clifford GeéBiale 2002a, p. xvii) whose approaches mainiydoon the
idea of a “social discourse” (cf. Geertz 1973).
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expounded in the second chapter of my thesis.

However, these approaches will not solely be adpiiesecondary sources featured in my
thesis but also to a primary text. This text repnés a chronicle that was published in Vienna in
1888. Its authors were two prominent members ofdbal Sephardic community, officially known
asturkisch-israelitische Gemeinde zu Widly main interest will lie in the legendary accouri
the foundation of the Sephardic community whichdisplayed at the very beginning of the
chronicle. By having a closer look at this foundatil myth, interesting conclusions can be drawn
about the prevailing identity discourses within 8ephardic community of Vienna at the turn of the
twentieth century. In the course of working out tidentity-establishing elements of this
foundational myth, the literary-critical approactwd-lorian Krobb (who analysed another version
the same legend) and George Lukacs turn out tspecally helpful. The same is true for Tamar
Alexander-Frizer and her theoretical approachesita®ephardic folk narratives.

The analysis of the foundational legend will alsclide some selected data which was
gathered during a research stay in London in Ma&y220here | visited the archives of the Society
of Genealogists (So®)in order to obtain first-hand genealogical datautDiego d'Aguilar, the
supposed founder of the Sephardic community of Maen

Since my chief interests lie in the narratives dead in the foundational myth, linguistic
aspects concerning the grammar, lexicon or synfaxtree (Judeo-Spanish) text will hardly be
discussed in the course of this analysis. Howetersocio-linguistic aspects of Judeo-Spanish in
general — manly following the approaches of Jogtishman and Aldina Quintana-Rodriguez — will
be discussed in the third chapter of my analysisrder to highlight the strong relations between

language and cultural identity.

Eventually, my analysis will also be featured bgumber of extracts which stem from two
ethnographic intervievswhich | conducted with Mordechai Arbell April 20*%2Jand April 2012°.
Mordechai Arbell is an outstanding personality wias a profound knowledge of the history of
Sephardic Jewry and the Sephardic diaspora comiesinkie is also a founding member of the

National Authority of Ladino in Isra€land in 2010 he received the Samuel Toledano ®fiaehis

4 http://www.sog.org.uk/28.3.2013

“ An ethnographic interview is ajualitativeinterview especially used for the gathering ofbegrethnographic data,
in my case about Sephardic communities in genehtlze Sephardic community of Vienna in particulef. Flick
2009 [1995], p. 169f)

5 Interview with Mordechai Arbell (12.4.2011)

¢ Interview with Mordechai Arbell (18.4.2012)

47 http://www.aki-yerushalayim.co.il/anl/index.htr#13.10.2011

48 http://www.samueltoledanoprize.org.il/index_fildsdaitus.htm23.10.2011
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life achievement for having spent a great partigfife researching Sephardic communities all over
the world, predominantly in the Caribbean and NemhSouth America.

The reason why | contacted Mordechai Arbell in tingt place was that | wanted to gain
general information about the Sephardic commurfityienna in order to reconstruct its history and
its community life. Mordechai Arbell is one of vefgw people still alive having a direct family
connection to that community. Although the pointddparture of both interviews was Vienna,
Morecchai Arbell did not talk about Vienna alonet,bn fact, related to many other Sephardic
communities as well.

The cultural backgrounds of Mordechai Arbell arenif@d. His family's roots lay on the
Iberian Peninsula, the Balkans — more preciselgulgaria — as well as in Austria. When | asked
him about his own (cultural) identity, he clearlgfihed himself as an “Sephardic oriented” Israeli;
in the same breath he also explained why he chosaléfinition as a self-attribution in the first
place:

“[...]because...in Europe and in Israel people sfushly Ashkenazi history | have decided to
stop working and dedicate my [life] to write a Sedic [sic] History. And in places
[where] the history was not written at all, | regelhed it and [wrote it down]. One of [those
places | researched are] the big centre[s] of theparadic Jews which [existed on] the
Caribbean islands. Then Philippines. Then Madrakgha where Spanish-Portuguese Jews
settled. Then Albania...and then finally Vienria.”

Indeed Mordechai Arbell has published various boeksl articles about numerous
Sephardic communities around the world, includilsp ¢he Sephardic community of Vieriha
All those places he has visited and researched baee significantly important in Mordechai
Arbell's life. Thus, in the course of the interviée highlighted many different aspects of Sephardic
life and history as well as identity, which broughe to the decision to select several statemests hi
personal narrative in order to compare them tonticler discourses of and about Sephardic diaspora
identity. Already by taking a closer look at Arbelkelf-defintion displayed above, we become
aware of two aspects — that will be discussed later which are important for the constitution and
consolidation of cultural identity in general: ohetone hand theositioning within certain
prevailing discourses (e.g. in reaction to the an@id dominance of Ashkenazic historiograghy)
on the other hand theroductionof texts or narratives (e.g. writing down the bdrgtof Sephardic

communitiesy.

49 Interview with Mordechai Arbell (12.4.2011)
%0 cf. Arbell 1996; Idem 1997

1 cf. Chapter 2.4.

2 cf. Chapter 2.1.
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While the first interview, dating from April 201as manly conducted in English in order
to gain information about the Sephardic community}ienna, the second interview, dating from
April 2012, was almost entirely in Spanish and alna¢ obtaining information about Sephardic
identity in general and to reconstruct Vienneseh&atic identity in particular. My original plan to
conduct both interviews in Judeo-Spanish, which déchai Arbells also speaks, failed for two
reasons: first of all, Mordechai Arbell does noawiran exact line between modern Spanish and
Judeo-Spanish (“It's [both] Spanish); furthermore, | had the impression that it wasnebow
unnatural for him to speak Judeo-Spanish with @&gethat does not belong to his group, thus,
someone who is not a Sephardic Jew him or heiBaling the second interview, however, (Latin
American) Spanish was the predominant languageon¥arsation. The reason for this shift to
another interview language (that both of us haveammon), was that in the course of the fist
interview we found out that the two of us had sppaits of out lives in Panama in Central
America®, as well as in other Latin American countries. idgvfound this “common ground”,
Spanish was the most natural language to be adéptdbe second interview. Following Marcus
Moberg, this very circumstance shall remind us that

“[the m]aterial gathered by means of in-depth intews, which then becomes transcribed,
assembled, analyzed, and eventually interpretedpaeskented, should [...] be regarded as
something that researchers and informants, to & wagnificant degree, have constructed
together” >

Also the two interviews | had conducted with MordaicArbell were transcribétibecause,
as pointed out by Jonathan Potter, an interviemstnapt constitutes an optimal medium for third-
level discourse analyses:

“If we have a transcribed record of discourse, mtithan a set of formulations in note
form, it places the reader of the research in a Imsitonger position to evaluate the claims
and interpretations [on behalf of the interviewéé].

% Interview with Mordechai Arbell (12.4.2011)

* In the 1970s Mordechai Arbell severed as ambasssderael in Panama; | myself spent one year imalf@a as an
exchange student in 2000/01.

% Moberg 2013, p. 22

% Since the selected extracts of the interview traptscwhich will be cited in the course of my arg$/can not
always be easily understood when taken out of ttwitext, | decided to add my own comments andsnwtéch
appear in squared bracketsxi. These comments shall make the quotations frenirtterview more
comprehensible for the reader. Occasionally, | aligb exclude certain phrases from the selectedatxst]...]
because they are not relevant for what the intersgeactually wants to say. Of course, | did notehamy intention
of manipulating or correcting Mordechai Arbell'smwords and sayings. If there is an expressionappéars to be
misspelled or incorrect (but was pronounced thag way in the interview) it is remarked with [sic].
Since the full transcripts of the two interviews &wo voluminous (all together about 6h which eg &4l transcribed
pages) it will not be annexed to the appendix f plaper. Instead, the transcribed material wilhbailable on
request.

" Potter 1996, p. 106 in Moberg 2013, p. 22

[5d
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However, despite the great usefulness of intervi@mscripts it is “important to keep in
mind that a transcription of an interview will alygitself be a certain kind of construction thall wi
never reflect recorded talk in straightforward wa§/isFor exactly this reason — and in the very
fashion of a narrative interview — the two intewsewith Mordechai Arbell had been recorded
without the use of a standardised questionnaireaussc when using such a questionnaire the
interview tends to becomes too biased by conshgdinarrative that rather reflects the questioner
or the questionnaire-writer's opinions than theialcstate of mind of the interview®eThus, in the
course our conversation | was striving after ph@asiy interview questions as open as possible

which should be aim of every narrative/qualita@tenographic intervieff.

1.4. Structure

As a first step the hypotheses, on which my anslgsiSephardic diaspora identity will rest
upon, are going to be worked out. For this purgbeeheoretical approaches of Benedict Anderson
(Chapter 2.1.) and Stuart Hall (Chapter 2.2) ararthonsiderations about national and cultural
identity will be expounded in detail. Since my mémcus lies on different conceptions of diaspora
identity of Sephardic Jews, additional theory abdiaspora will be discussed, predominantly by
applying the theoretical considerations of EdwaeidSChapter 2.3.1.), as well as André Levy,
Alex Weingrod and Roger Brubaker (Chapter 2.3&l)these approaches will serve as a point of
departure for the final model that will be extemtydiscussed in this chapter, namely the model of
cultural identity and diaspora by Start Hall (Clea®2.4.). Finally, the main hypotheses of my thesis
will be displayed.

In a next step the different mechanisms which espansible for the constitution of ancient
(i.e. biblical and Hellenistic) Jewish identity #hiae brought into focus (Chapter 3.1.). The main
reason for the digression on ancient Jewish hisierjo show that my previously formulated
hypotheses perfectly serve as basis for the asabfsiewish identity in general and Sephardic
(diaspora) identity in particular.

Before actually proceeding to the analysis of Segibadentity, the term “Sephardic” has to
be examined, as well as the different types of nmgathis term actually inheres (Chapter 3.2.).

Since language is a very fundamental medium oftifiesttion, the language of Sephardic Jews will

% Moberg 2013, p. 22
% Abrams 2010, p. 107-108
% cf, Flick 2009 (1995), p. 170
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be discussed separately and in more detail (Ch&p8). Also the difficulties concerning the
correct designation of the language of Sephardies Jgill be addressed (Chapter 3.3.1.). In the
course of my analysis | will use the terms “Jud@at8sh” or ‘Judezmbd in order to refer to the
vernacular of (Eastern) Sephardic Jews; both teassyell as the other designating names for that
language, will be examined in detail. Also the comersy about whether to label Judeo-Spanish as
a language or a dialect (Chapter 3.3.2.), as wdta dissension about what languages Iberian Jews
actually spoke before they were forced to leaverSf@hapter 3.3.3.) will be discussed in detail
because the questions which arose in these condieseeveal many details about the manifold
components of Sephardic identity. In order to havsolid point of departure for the analysis of
Sephardic history, the different notions of Seplaftbmelands which go hand in hand with a

diaspora experience, too, will be outlined (Chaptdr).

In the fourth chapter various stages of Sephargitoty before (Chapters 4.1.; 4.2.; 4.3.)
and after the expulsion (Chapter 4.4.) will be ge@dl. Especially two narratives that are frequently
adopted after the expulsion of Spain — namely, “tBlry of Spain” (Chapter 4.4.1.) and the
“Trauma of Expulsion” (Chapter 4.4.2.) — will be seit in detail because they appear to be central
for the constitution of Sephardic identity. EquatBlevant for the analysis of Sephardic identity
are the different notions of Sephardic nationhobdtiv will be expounded at the end of this chapter
(Chapter 4.5.).

The two narratives about the past discussed ipiteous chapter are also encountered in
the foundational myth of the Sephardic community@nna which will serve as an example in
order to examine the very mechanisms which are ak when a communal diaspora identity
comes into being (Chapter 5.1.; 5.2.). As it allows to draw important inferences about
foundational myth in question, also the biographéeswell as their social and political environment

of the two authors of the myth will be accurateiycdssed (Chapter 5.3.).
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2. Imagining Diaspora Communities

2.1. Benedict Anderson's Conception of Imagined Comumities

The following analysis of Sephardic identity isgaly based on the theoretical approaches
of the Irish born historian and political scient®tnedict Anderson. His reflections about nations
and nationalism, especially in relation to emergeotprint, were most famously discussed in his
book “Imagined Communities. Reflections on the @rignd Spread of Nationali$H which was
first published in 1983 and reissued in 1991, idclg three additional chapters. Since its
publication Anderson's book has had an enormouseinée on the re-thinking of nations and
nationalism in the light of modernity, comparabtethe works of the Marxist historian Eric J.
Hobsbawrf? and of the social anthropologist Ernest Geffheédther than the latter two mentioned
authors Anderson does not have such reservatiar@sds nationalism which according to him “can
be an attractive ideology” because of its “Utopelaments®. Although heavily influenced by
Gellner's notion about nations, namely that natiares mere inventions by nationalism in places
“where they do not exist®, Anderson developed this own concept of the natian instead of
defining the nation as an invention he rather dessrit as an “imagined community — [...]
imagined as both inherently and sovereign”. Re4daisg this thought more precisely, he claims
that

“[every nation] is imaginedbecause the members of even the smallest natibmever
know most of their fellow-members, meet them, en éaear of them, yet in the minds of
each lives the image of their communion. [...] Fipait is imagined as aommunity
because, regardless of the actual inequality arlagation that may prevail in each, the
nation is always conceived as a deep, horizontalragleship.®®

Although Anderson had primarily evolved this defiom in order to analyse the mechanisms
behind nation-building and the emergence of modetions states, he did not want to have this
concept solely understood as an exclusive modeh#definition of the nation. As a matter of fact,
quite the contrary is the case as he adds tha¢ihde

“[...] all communities larger than primordial villges of face-to-face contact (and perhaps
even these) are imagined. Communities are to beingisshed, not by their

1 Anderson 2006 (1983)

2 Hobsbawm, Ranger 1983; Hobsbawm 1992 (1990)

& Gellner 1964; Idem 2008 (1983)

& cf. interview with B. Andersorhttps://www.uio.no/english/research/interfacultgearch-
areas/culcom/news/2005/anderson.htt8l.2.2013

%  Gellner 1964, p. 169 in Anderson 2006 (1983), p. 6

%  Anderson 2006 (1983), pp. 6-7
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falsity/genuineness, but by the style in which treyimagined.®’

The latter mentioned statement is especially ingmarbecause by the fact that actually
every community is somehow imagined, Anderson amgsiraw the conclusion that communities
in general and nation in particular grer sefalse or unreal since categories such as trualse f
turn out not to be helpful for the distinction acttaracterisation of communities; instead Anderson
suggests we should rather conceive the “style”hiictv communities are imagined; thus he forgoes
to define what a community really, simply becauseisi virtually impossible to define an
imaginative entity. Thus we can only analyse thagmative processes.

In order to be able to describe the mechanismsoof tommunities imagine themselves,
Anderson coined another term he calls “print-cdigit&’ and which is based on his theory that the
emergence of nations and nationalism was only plesghrough the concurrent emergence
capitalisni®. To be more accurate, it was the creation of thet pndustry and the adoption of
vernacular languages (e.g. modern German, Frenphni$h etc.) instead of exclusive print
languages (e.g. Latin, pre-modern Hebrew) thatehithhad been in use for the distribution of
intellectual idea8. Thus, according to Anderson, it was the inventibthe printing technology and
the distribution of printed books and media in w&uiar languages that “laid the bases for national
consciousnes$”. Furthermore he describes three characterisirtgriesaof print-capitalism.

First of all, vernacular languages had the powerothan the traditional print languages, to
create an exclusive and “particular language-fieti’people to which énly thosé could belong
who were speaking the same kind of language @aat la similar dialect. The media, such as books
and newspapers, printed in the common vernacukddesuy made people aware of their fellow
readers. According to Anderson, this is the emhbiystage any imagined community had to go
through’*

Secondly, print-capitalism had the power to giveglaage a fixed form “which in the long
run helped to build” an “image of antiquity”. Nomly could a printed book be reproduced countless
times but through print it also got a “permanentfo’?. This should make it possible for future
generations to read in the past or, in other wdadsgad the “imagined” past itself.

A third fact that appears to be crucial in relatiom print-capitalism is the creation

“languages-of-power”. Apparently, some “dialectsrevieloser” to the printed language and hence

7 ldem

& At this point we become aware of the fact that Asde's theories are actually based on the methgibalo
approaches of historical materialism and Marxism.

% |dem, p. 37f

© |dem, p. 44

1 |dem

2 |dem
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“‘dominated” its final form. This, inevitably, leads to distinct between language of higher status
and prestige and languages or dialects that hase hamsuccessful (or only relatively successful)
in insisting on their own print-forn?®.

Of course, “print” as theorised by Benedict Andergoonly a shibboleth. A similar cultural
impact was caused, as Anderson maintains, by thention of the radio in 1895 which “made it
possible to bypass print” and also was able toterea “aural representation” of imagined
communities, thus, also reaching people that weither able to read and write As for the
present, we can even conclude that new technologieh as the internet not only create virtual

spaces but, in fact, virtual — “imagined” — web counities.

Now, for all that Anderson asserts that his modsla not only be applied to explain
nationally imagined communities but virtually angnemunity larger than a primordial village, the
question arises if this is also the case for religicommunities. Interestingly, Anderson deploys hi
model also to describe the imaginary forces thadbadherents of a certain religion together. For
example, he points out that religious pilgrimagas be valued as constitutive instances which
explain how btherwise unrelatedpeople virtually form a “community of imaginatidf.

By referring to an example from Islam, namely tiaj (the annual pilgrimage to Mecca),
Anderson holds that it is almost impossible to ustdnd such mass phenomena without imagining
the pilgrims, who themselves come from many difiereommunities (countries, nations), as one
single community:

“The Berber encountering the Malay before the Kabfusst, as it were, ask himself: 'Why is

this man doing what | am doing, uttering the samoed& that | am uttering, even though we

can not talk to one another?' There is only onengarsonce one has learnt it: '‘Because we

... are Muslims.™

Furthermore, Anderson argues that there is “alveagiouble aspect to the choreography of
the great religious pilgrimages”. On the one handr@avd of speakers of different vernacular
languages — some of them might even be illiteratggovide a “dense, physical reality of the
ceremonial passage”. A “bilingual intelligentsi@h the other hand, performs “the unifying rites”
which give the collective of the ordinary faithimeaning’’

And yet, Anderson does make an distinction betwédassical communities”, such as

religious groups, and “imagined communities” in teense of “modern nations”. The main

? |dem, p. 45

" |dem, p. 54n28
> |dem, p. 54

% ldem

7 ldem
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distinctive features which are typical for thoselesl or classical communities are how their
languages are classified, namely as sacred andieyngs well as “their ideas about admission to
membership” (e.g. the possibility of convertingateeligion). However, these distinctive differences
do not disqualify religions from their imaginativalities which especially become manifest in
their “sacred and language and written scfptAlso, we may not forget that many of the first
printed books ever published in Europe were, ir, fadnted sacred scripts, as for example the
Gutenberg Bible or the Luther Bible (the latter anen printed in a vernacular language). This
makes Anderson's model of “imagined communitiesd gorint capitalism” especially interesting
for the analysis of the formation of religious coomities and religious/cultural identity. Indeed,
Benedict Anderson's theories have been very inflaleisince the publication of his book they have
been widely adopted and further refined. One mbdskd on the theoretical approaches offered in
the book “Imagined Communities” is the conceptiériCultural Identity” developed by Stuart Hall

which shall be further portrayed in detail.

2.2. Imagining Cultural Identity

Stuart Hall, a cultural theorist and sociologishoshas widely discussed notions of culture
in connection with race and (black) identity, ugealerson's concept of imagined communities as a
point of departure in order to formulate his owadty about cultural identity. Thus, also Hall holds
that the nation or, in his term, “national ideritishould be defined as an “imagined community”;
however, he further maintains that we should intgrghe nation as anarrative’ or “discoursé’®:

According to Hall, this tarrative of the natiohis “told and retold in national histories,
literatures, the media, and popular culture”; ipisserved in stories, landscapes, historical svent
and ritual etc. Therfarrative of the natiohis also the first out of five elements which Hd#fines
in order to clarify how the narrative of nationalltare is actually told. According to Hall's model,
the national narrative reveals itself in sharedegigmces, such as triumphs, sorrows and disasters
“which give meaning to the nation”. Only by sharithgse narratives people, consequently, become
part of an “imagined community” in Anderson's sefise

The second element which characterise the narratfveational culture is the strong
“emphasis onorigins, continuity, tradition and timelessnés$-urthermore, this narrative is

highlighting the primordial nature of national idiy which has allegedly remained unchanged

8 |dem, p. 13
" Hall 1992, p. 292ff
8 |dem

20



through time and histo#.
Thirdly, national identity is deploying a strateggiled“the invention of traditiofi®2. This is
a term coined by aforementioned Eric J. Hobsbawm mhintain that

“Traditions' which appear or claim to be old ardten recent in origin and sometimes
invented. [...] Invented traditions [are] a set ofggtices, [...] of a ritual or symbolic nature
which seek to inculcate certain values and normsbetiaviours by repetition which
automatically implies continuity with a suitablesturical past”3?

A fourth and very important narrative for the fomoa of national identity “is that of a
foundational myth which is a story that “locates the origin of thation, the people and their
national character”. Furthermore, such myths “hdipfranchised® or uprooted peoples to
“conceive and express their resentment and itseotsitin intelligible terms®, by providing an
“alternative history or counter-narrativé”

Not less important is the fifth element of natiorntity which is “grounded on the idea of
apure, original people or 'folk’ However, as Hall adds, “in the realities of waikl development, it
is rarely this primordial folk who persist or exise power” or, in other words, the original folk sva
not yet a powerful natioff.

To most of these elements outlined by Stuart HalMall return in the course of the analysis
of Sephardic identity which is very much bound he tiasporic history of Sephardic Jews or, in
Hall's sense, bound to the narratives that creste a history. Diaspora has also played a majer rol
in the works of Stuart Hall; for example, he haalgsed the cultural identity of the Back diaspora
of the Caribbean. By doing so he actually evolvisdieoretical considerations on that topic which
prove to be very helpful for gaining a deeper ustirding of the different stages of Sephardic
diaspora and identity. But before examining Hatisdel of cultural identity and diaspora, we first
of all have to declared how term, such as diaspoitgomeland are to be understood and in which
way they are imagined.

8 |dem, p. 294

8 ldem

8 Hobsbawm 2010 (1983), p. 1

8 Hall 1992, p. 294-295

% Hobsbawm 2010 (1983), p. 1 in Hall 1992, p. 294-295
8 Hall 1992, p. 294-295

8 Hall 1992, p. 295
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2.3. Theorizing Diaspora

2.3.1. Imaginative Geographies

A very helpful conception in order to grasp tersis;h as diaspora and homeland in a useful
way for our analysis is one that only at first sigaems to derive directly from Anderson's concept
of imagined communities. It is this the conceptiofaginative geographies” developed by Edward
Said and represented in his famous book “Oriemtéffs Said's deliberation mainly relays on the
discourse-analytical approaches by Michel Foucddtiwever, Said's conception can be read
complementarity to Anderson's theories: while Asderis predominantly analysing the imagined
structures and “th8elf, Said, on the contrary, is more interested initieatity and the imagination
of “the Other"®,

According to Said, geographies and territoriesaamiy “fictional” or “imaginative” realities
since people tend to set up boundaries upon teestan order to mark what's “ours” (a familiar
space) and what's “theirs”, which is, then, unfamilBuilding upon these considerations, Said
concludes that

“geographic boundaries [are always accompanied Isgkial, ethnic, and cultural ones
[...].[...][T]there is no doubt that imaginative geogrly and history help the mind to
intensify its own sense of itself by dramatizing distance between what is close to it and
what is far away. [...] [T]here is no use of pretemglithat all we know about space, or
rather about history and geography, is more thagthimg else imaginative?

Hence, according to Said's model, not only comnmsibut also geographies and even
history are imagined. However, very much in thehifas of Anderson, “imaginative geographies”
are not to be understood as a shaky constructs spmething false and untrue. Imaginative, in
Said's sense, means something not immediately stantly experienceable or empirically
recordable. This is reason why experience — retasgely — is only formed by perceptions or
imaginations of the reality. However, more impottanthe fact that only by imagining the past it is
hence possible to talk about what has been expeebefore or what has never been experienced
personally at all (such as history). FurthermoraidScomprehends imaginative geographies as
spaces that are contingent on knowledge and powehwis why geographic imaginations are also
the social media for communicating of power struesue.g. the power drawing demarcation lines),

which again a part of a social/power discoursésoincault's sensg.

8 Said 1979

8 Mohnike 2007, p. 21
% Said 1979, p. 54-55
> Mohnike 2007, p. 19
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Except for the discursive (social, ethnic, and walf) element deriving from Michel
Foucault, Derek Gregory names some other “topogeaplvhich Gregory names to be crucial for
the full understanding of the power of imaginatyeographies. Interestingly, as Gregory holds,
Said spares these other aspects imaginative gdogsapimost entirely, namely the “topographies
of desire” but also the ones linked to fantasy amxiety’>. What Gegrory means is that imaginative
geographies may not only be designed by powerioaktbut also by strong and fundamental
feelings. However, we should keep in mind thatifgs, such a the longing for a homeland all to
often accompanied by previous (powerful) rupturethis sense, also the two closely related terms
“diaspora” and “homeland” can be understood as inaiye geographies. They, too, are fed by
notions, such as desire and fantasy, but are mae“mden with dark tones of grieve and gloom”,
especially in contrast to terms such as “fatheflasd“motherland®®. In the next chapter, then,

these terms diaspora and homeland shall be futikerised and classified.

2.3.2. Diasporas & Homelands

In the process of finding a theoretical model exytey notions, such as diasporas and
homeland, once again, turns out to be very helpriulact, Benedict Anderson's model of imagined
communities, as well as other studies deriving fthecritique of the nation state and nationalism,
have given an important, if not revolutionary, imyeto the development of theoretical approached
for the analyses of diaspora, diasporic cultures @diasporic identities. Since nations incline to
imagine themselves as “full”, “real” and, thus, egremely exclusive entities, in turn, minorities
and diaspora societies are quite often perceivealthseat to national ident®y This is the reason
why “diaspora-as-metaphor” has so far appeared amynrecent studies about migrating and
minority groups and their relation to their new thesciety®. Again we become aware of certain
power structures which obviously define diaspoi@ugs; at best such groups will receive the status
of a long-term minority but at worst the nationadjime will seek for their brutal elimination. Inyan
case, according to André Levy and Alex Weingrodjomastates most certainly have a tendency
towards the labelling of certain groups as “Oth&rs¥owever, such explanatory approaches are
most frequently employed in order to describe thew” diasporas which have emerged in the age

of globalisation.

%2 Gregory 1995, p. 456 (cf. also Mohnike 2007, p. 20)
% Levy, Weingrod 2005, p. 3
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Somewhat different from these newly emerged diaspa@re the so called “old” or classical
diasporas, a term generally used for Jews, Grégksenians, Romani and other peoples who were
forcibly expelled or who left their ancient homedanfor other, less portentous reasons. The notion
of diaspora, which is in fact a Greek woapropd) meaning approximately “scattered seeds”,
often correlates with the strong longing for retngnto the ancestral homelatdThe words used in
Hebrew for example, such gsla (7%1), pzura (7719) andtfutza(7x1on), for referring to the Jews
living as dispersed minorities in different parfstiee world, inherit a similar emotional state and
pathos, especially when they are juxtaposed in sifipo to a religiosity charged homeland (e.g.
Zion)*,

Despite these semantic and conceptional distinetlmetween old and new, classical and
modern diasporas there are three widely, thoughunotersally, accepted criteria characterising
diaspora which Roger Brubaker identifies as (1)pBision, (2) Homeland Orientation and (3)
Boundary-Maintenance. Although these criteria muhto be very helpful when used as operational
terms for the identification of diaspora commursfié is not quite easy to define these terms for
general purposes.

Brubaker, for example, points out that “Dispersiar@n be defined as the settlement of
(even compact) populations living “as a minoritysade its ethnonational 'homeland™. However, in
its narrowest sense, this can be interpreted a#riclys forced or traumatic scattering (e.g.
expulsion, exile) or more broadly defined, it medhs crossing of borders within or between
entities and territories (e.g. the crossing frore province or national state into anotHer).

The same holds for the the second criterion dedidiiaspora; generally speaking, homeland
orientation, is “the orientation to a real or imagil 'homeland’ as an authoritative source of value,
identity and loyalty®®. Additionally, there are four more criteria in cmttion to homeland
orientation, which William Safran defines as (1¢ timaintaining of a “collective memory or myth
about the homeland”; (2) the regards to “the amakbbmeland as the true, ideal home and as the
place to which one would (or should) eventuallyuret; (3) a collective commitment “to the
maintenance or restoration of the homeland andtdosafety and prosperity”; and (4) the
continuation of relating, directly or indirectlytd*the homeland, in a way that significantly shapes
one's identity and solidarit}’*. However, by referring to Clifford James, Brubakeitlines that

Safran's criteria are not fully consistent becatlsy are too much orientated towards a single

% |dem, p. 4

% cf. Kippenberg, von Stuckrad 2003, p.114ff

% Brubaker 2005, p. 5

190 1dem

11 safran 1991, pp. 83-84 in Brubaker 2005, p. 5
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source of origin that one allegedly seeks to retarrit omits the de-centred and lateral connestion
to a certain space which may be as important asspgazes “formed around a teleology of
origin/return”. This is why, following Clifford andurbaker, Safran's model does not prove to be
universally valid because, for instance, it does hmmd for the many aspects of Jewish diaspora
experience’$?

Indeed, it is not uncommon for Jews to be connetdeadore than only one “homeland”. A
French Jew of Moroccan descent, for instance, manpslically identify with a “mystic homeland”
loaded with nostalgic memories (Morocco), as wslinth a “real homeland” that he ideologically
supports and to that he might eventually may rehyrmakingayliah'®. The same holds true for
any other Jewish ethnic group who, out of religion&ionist motives, might feel a much stronger
longing for Israel than for the lands where theirgmts or grandparents originally come from. Also,
one might belong to more than one or even shifinmther diaspora. A Russian Jew, of example, by
returning to the Jewish homeland Israel is autaralyi becoming part of the world-wide Russian
diaspord*. Furthermore, it is not unthinkable that two diffet diaspora groups dispute about the
same homeland, as in the case of the Jewish dmsgpadrPalestinian diaspdta

According to Burbaker, boundary-maintenance is reayile most agreed upon criterion for
diaspora in behalf of scholars dealing with diaapdoundaries can either be maintained by a
deliberating “resistance to assimilation througkf-eeforced endogamy or other forms of self-
segregation” or they are an unintended result ofat@xclusion. Boundary-maintenance is what
enables a diasporic group to perceive itself (opbrceived) as a “distinctive ‘community’, held
together by a distinctive, active solidarity, adlas by relatively dense social relationships’e$éa
boundaries may even reach beyond state boundarie®éting a direct link between members of a
diaspora in different states and unifying themdiat single 'transnational communit{®’ A good
example in this respect are the powerful culturddd among Blacks in England and the Caribbean
and African-Americans in the USA who are bound tbge by their shared myths, dreams and
memories about the their “historical homeland” a#".

Despite the widely agreed importance of boundariatenance, Burbaker remarks that for
the formation of diaspora societies this criteractually is only one pole in the field of two
conflicting priorities. In fact, the erosion of budaries, for example, through assimilation is aste
as important as their maintenance. Boundary-erosgora temporally extended and inter-

102 Clifford, pp. 305-306 in Brubaker 2005, p. 5-6
103 Levy, Weingrod 2005, p. 11
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generational process and, thus, a crucial factoth® maintenance of a diaspora identity over many
generations. So, no matter how big the role of damyrmaintenance might be for preserving a
cultural identity in the diaspora, the importandeh® erosions of such boundaries shall not to be
underestimated. This is especially stressed byethwlso put much emphasis on the fluidity,
syncretism, creolization of diaspora sociéffedMost theoretical approaches that stress ther latte
mentioned aspects of diaspora usually rely on Std@li's concept of cultural identity in relation t

diaspora societies.

2.4. Cultural Identity and Diaspora

At the beginning of his essay about “Cultural ldignand Diaspord®, in which Stuart Hall
theorises the concepts of identity as represemtéilm and other forms of visual representation of
the Afro-Caribbean (and Asian) 'blacks' of the dasas of the West”, he holds that there are two
principal ways of thinking about diasporic identiy more traditional model views identity “in
terms of one, shared culture, a sort of collecove true self” hold by people who have a common
ancestry and history. This “oneness” is perceiged'truth” and underlays “all the other, more
superficial differences” between people of the saoi&ure. According to this model, it is this true
and unifying identity which a “diaspora must disegvexcavate, bring to light and expré§sThis
is what anti-colonial thinker Frantz Fanon oncdethla “passionate” or “profound research” of
one's own roots and what, in Hall's eyes, is cahmiat by ‘te-telling’ the past, or in other words,
by means of narratives and discoutSedn fact all “enforced diasporas” try to imposen“a
imaginary coherence on the experience of dispensadlfragmentation” in order to experience an
(imagined) “fullness or plentitude” which is setaaupst the rubric of a broken p&ét

Despite Hall's acknowledgement that the recollectd a common past and history “has
been profoundly formative” by unifying diaspora mties across their differences, this common
history does not automatically constitute a comnaoigin''®. Again, he stresses the fact that

diasporic identity is rather constructed througbcdurses (memories, fantasies, narratives, myths

198 cf. Brubaker 2005, p. 5

109 Hall 1990

10 1dem, p. 223 (cf. also Richard L. W. Clarke's naisiall's article “Cultural Identity and Diaspora”
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etc.) about that past

The second model presented by Hall holds that ¢hiécal points of deep and significant
differencé, in fact, “constitute ‘what we really are'; othlrar — since history has intervened — ‘what
we have become™. This is also the model that patsonally favours; he grasps cultural identities
not only as a matter of “being” but also of “becagii What we have become is always the result
of the different ways of how we are positioned osifion ourselves within the narratives of the
past. Following the philosophical approaches ofidid-oucault and Edward Said, Hall states that
diasporas are always “constructed as different@hdr” by the knowledge of regimes in which
they exist. Moreover, these (e.g. colonial) regiraesn have the power to make diaspora societies
see and experienteemselveas “Others™*

However, Halls reminds us, that these “Others rexemonolithically united entities, since a
a profound diversity prevails among them (e.g.hHbge diversity of Black and Jewish culture). This
is why he understands diaspora communities as taiplay of inherent differences and an

(imagined) continuity*’

By juxtaposing these two models, Hall developed dwsn model of diasporic identities
which, he suggests, we should think of as “franbydwo axes of vectors”. The first vector stands
for “similarity or continuity” (according to thedt model), while the second vector (following the
second model) stands for “difference and ruptu@ie gives some grounding in the past, whereas
the other functions as a reminder of the “profowiscontinuity” by which most diasporas are
characterised. Hall exemplifies his model by refgyito slavery which on the one hand cut Afro-
Caribbeans off from their direct access to Africad aheir African past and on the other hand
“unified” these peoples of different origins acrdissir differences in the American colorés

The positioning between these two axes of contnaiitd discontinuity is what Stuart Hall
describes as “cultural ‘play” or “play of 'differee’ within identity”, in reference to Jacques
Derrida's concept of “freepla¥®. This “play” is not just a “simple binary opposit” like
“past/present” or “them/us”. The complexity of ttptay rather “exceeds this binary structure of

representation” because at “different places, ginrerelation to different questions, the bounekri

15 |dem, p. 226 (cf. also Richard L. W. Clarke's naibiall's article “Cultural Identity and Diaspoja”

18 |dem, p. 225 (cf. also Richard L. W. Clarke's naiBiall's article “Cultural Identity and Diaspopa”

7 1dem, p. 227 (cf. also Richard L. W. Clarke's naiBiall's article “Cultural Identity and Diaspopa”

18 |dem, p. 226-227 (cf. also Richard L. W. Clarkessers of Hall's article “Cultural Identity and Diasp”)

19 In Derrida's post-structuralist sense, the “fregpia defined as an infinitepiay of the structure”, or the play of
signs or elementwithout“a fixed origin”; it is always a “play” of the “@sence and absence” of a signifying
element which is “inscribed in a system of differzes and the movement of a chain”. cf. Derrida 204858), pp.
352, 360
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are re-situated®. What Hall means is that the boundaries which toos diasporic identity are
constantlypositionedin new ways and in accordance to the circumstances

In order to show how this cultural play works, Hadlploys Derrida’'s notion ofiifférancé,
a neologism deriving from French vedifférer which can either mean “to differ” or “to defer
(postpone)™. According to Halldifférance“challenges the fixed binaries which stabilise nieg
and representation” and, consequently, also identit reference to the second meaning of
différance(postponement), Hall holds that meaning is alwdaferred (postponed), in the sense that
meaning is “never finished or completed”, but keepsmoving in order “to encompass other,
additional or supplementary meanintj$”In direct reference to Derrida, Hall, in his mhdés
implicitly and simultaneously comparing Caribbeaweisty to a sign within a wider sign-system”,
or in other words, to an element within the “cudtiyplay”. Thus, diasporic identity is comparable to
“a signifier located along the chain of signifieatf. It can also be perceived as a “text which is
linked 'intertextually' to other region-text& Hall contends that meaning and identity only eyaer
in the moment when the movement of a sign withat tplay” comes to a contingent and arbitrary
(thus, not natural nor permanent!) standstillslthis arbitrary “stop” which Hall also refers te a
“positioning between the two axes of continuity and discoritinwhich, then, makes meaning and

and the formation of identity possible, at leastperally**

Hall maintains that owing to Derrida's approachisitpossible rethink the positioning and
repositioning” of diaspora identities by assumirmatt identity is composed by a number of
meaningful “presences”. “Presence” gorésencé is this metaphor Hall borrows from Aimé
Césaire and Léopold Senghor, two prominent foundérthe Négritude movement, in order to
analyse the different layers of Caribbean cultigdahtities. According to Hall, these are composed
by “Présence Africairig’ Présence Européehand “Présence AméricaifieAll these presences, of
course, can never be fully present because theyate deferred>

Présence Africaineby drawing upon Edward Said's and Benedict Aratei@pproaches,
can be interpreted as the orientation towards agimative homeland, in this case Africa, but to
which one “can't literally go home again”. PréseAdacaine within Afro-Caribbean identities is

“what Africa as become in the New World”. The ongi Africa is lost but nevertheless it has

120 Hall 1990, p. 228 (cf. also Richard L. W. Clarketges of Hall's article “Cultural Identity and Diasa”)

21 Norris 1982, p. 32 in Hall 1990, p. 229

122 Hall 1990, p. 229

12 Richard L. W. Clarke's notes of Hall's article “Guhl Identity and Diaspora”:
http://www.rlwclarke.net/courses/LITS3304/2009-20BHallCulturalldentityandDiaspora.pd?0.2.2013

124 Hall 1990, p. 229-230 (cf. also Richard L. W. Clelsknotes of Hall's article “Cultural Identity aDéaspora”)

%5 |dem, p. 230 (cf. also Richard L. W. Clarke's naibiall's article “Cultural Identity and Diaspoja”
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become part of the “Caribbean imaginary” by rehtgllAfrica “through politics, memory and
desire”!®

Présence Européenepresents the power colonial regimes exerted Afrézan slaves in
the Americas. How ambivalent Afro-Caribbeans gelherieel about this presence, Hall best
reflects by stating, “[flor many of us, this is aatter not of too little but of too much”. This
presence inheres a highly conflicting nature: & iglialogue of power and resistance”, as well as a
struggle between its refusal or recognition. Thig/Wwrésence Européene is “always-already fused,
syncretised, with other cultural elements” and,ssmuently, “always-already creolised” which is
also the most important feature of the last presémédall's modet?’

Présence Américainis Hall's term for the New World. Is is the “juncgé-point where the
many cultural tributaries meet” and “where the fiditéatal encounter” between Africa and the West
was staged. The result wasraolediaspora society which, according to Hall, is tian feature of
all diaspora societie’$® This, eventually, leads us to Stuart Hall's fidefinition of diaspora:

“The diaspora experience [...] is defined, not lBgence or purity, but by the recognition of
a necessary heterogeneity and diversity; by a qoimme of ‘identity’ which lives with and
through, not despite, difference; bybridity.” *#°

Thus, considering all the interplaying and somesineonflicting “presences” within
diaspora groups, “hybridity” turns out to be thestoerm for grasping diasporic identities — thuas, i
order to grasp this hybridity we, first of all, leaio bring all these different presences into focus

It is important to Hall to stress the fact that tharidity of diaspora societies is not to be
understood as something untrue or corrupt; thighig Stuart Hall concludes his model by making a
direct reference to Benedict Anderson, namely thaspora communities which are, in fact,
imagined communities “are to be distinguished, motheir falsity/genuineness, but by the style in

which they are imagined®.

Notwithstanding the fact that Hall's model is blyrakans very helpful for the analysis of
diasporic identities, one shall not forget thaisitstill a model and, thus, it also inherently Isick
conceptional clarity. Even when applied to the gsial of Black Caribbean diaspora, the universal
applicability of his model may be challenged. Altlgh it seams obvious that call Caribbean
cultures are indeed hybid creole culture, Hall'slelpin some aspects, seems to be too general. For

example, his concept d?résence Africainaloes not represent the different origins and cailtu

126 |dem, p. 230-236 (cf. also Richard L. W. Clarkessers of Hall's article “Cultural Identity and Diasp”)
27 |dem, p. 232-233 (cf. also Richard L. W. Clarkessers of Hall's article “Cultural Identity and Diasp”)
128 |dem, p. 234 (cf. also Richard L. W. Clarke's naibiall's article “Cultural Identity and Diaspoja”
129 Hall 1990, p. 235

130 Anderson 1983, p. 15 in Hall 1990, p. 237

29



influences brought the Americas by African slawekp, in fact, were members of different ethnic
origins and from different West African regionsrfsawhere ranging between Senegal and Angola —
a coastline of more then 7.000 ¥y speaking different languages and practisingechffit
religions. Also, instead of speaking Bfésence Européenemight be more helpful to speak of the
presences of different European colonial powerthenCaribbean (English, Spanish, Portuguese,
French, Dutch and even Danish) which, again, broadbng different cultures, languages and
customs, still recognisable on the different Cagdnbislands. Concerning tReésence Americaine
Richard L. W. Clarke, a scholar from the Universifythe West Indies, points out that “Hall fails to
make any mention” of aPrésence Indienrigthat is the presence of hundreds of thousand of
descendants of immigrants from South Asian “whogleence is very marked in countries such as
Trinidad and Guyana” where creole culture has egtethat is not formed alone by Europeans and

descendants of African slav&s

As we will see, Hall's approaches prove to be ligipplicable also for the analysis of
Sephardic diasporas. Applying a model originallyamtefor the analysis of Afro-Caribbean
diasporas to the analysis of Sephardic diaspordsSaphardic identity shall not be valued as an
attempt to compare apples to oranges. Concerniagcdmmon discursive grounds of Afro-
Caribbean Blacks and Jews, one only needs to thfitke countless references to Zion and other
Biblical themes within the Rastafari movement am&®eggae musté& Also on an intellectual basis
the comparisons of Jewish (respectively biblicaijhwAfro-Caribbean diaspora experiences has
quite a long history. In 1898, of instance, AfroriBhean thinker Edward W. Blyden, who is also
mentioned in Hall's article about cultural identégd diaspora, published a booklet entitled “The
Jewish Question” in which he discussed “an accéptalbernative cause” for Afro-Caribbeans and
Afro-Americans with the aim of moving back to Afaic“analogous to the call of Zionism for a

Jewish homeland®.

2.5. Final Hypotheses

From the theoretical approaches exposed aboveitedary following hypotheses which

will guide my analysis of Sephardic identity:

181 cf. Figure 3.1. The Atlantic slave trade triangielones, R. Jones, Woods 2004, p. 42

132 Richard L. W. Clarke's notes of Hall's article “Guhl Identity and Diaspora”:
http://www.rlwclarke.net/courses/LITS3304/2009-20BHallCulturalldentityandDiaspora.pd?0.2.2013

133 ¢f. Reckord 1998, p. 231ff

134 Echeruo 2010, p. 556
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1. Sephardic communities have to be understood asdinea communities”, therefore, as
constructed communities, imagined by people whoeper themselves as a group.

2. The maintenance of Sephardic identity is veryhmigpendent on the maintenance of a
common vernacular language (Judeo-Spanish) whiclviges a particular and exclusive
field of discourse which, in turn, made Sephar@iewd aware of their companionship.

3. Sephardic communities are, in fact, diasporic comities because they fulfil all classical
criteria. for being a diaspora (dispersion, homelangrientation and boundary-
maintenance).

4. Sephardic diaspora communities created coheremtatives about their own past and
origin in order to perceive their sense of beinganmunity in the diaspora.

5. Although these narratives usually suggest a pdentity pegged onto a single origin
(Sepharad), actual Sephardic diaspora communitiesret hallmarked by purity but by
hybridity.

My first hypothesis rest upon the key thesis of &bat Anderson that every community
“larger than a primordial village” is, in fact, imgig@ed by its members. Thus, even thought originally
drafted as an explanatory model for nations anebmait states, | hypothesise that Anderson's model
perfectly serves my aim to theorize Sephardic comtias. In this respect, my first hypothesis also
implies the assumption that Sephardic Jews wee tablievelop a peculiar sense of nationhood or
national consciousness.

The second hypothesis derives from Anderson's kpptheses that actually explains how
an “otherwise unrelated” group of people imaginbBeniselves as a community. Following
Anderson's concept of “print capitalism” | hypotiseshat the use of Judeo-Spanish as a print
language was the main promoter that prompted Sdghalews to imagine themselves as
community.

Building on the main criteria for diaspora formeldtby Roger Brubaker, as well as other
theorists of diaspora, | hypothesise that Sephatdimmunities constitute “classical” diaspora
communities, not least because Jews in general baea considered to be (an considered
themselves) as a diaspora community.

The assumption that Sephardic Jews created nasativtheir imagined homeland, as well
as about their past in general, constitutes thes lbas my fourth hypothesis. Such narratives most
evidently manifest themselves in foundational myghgarticular Sephardic communities but also
in other popular narratives (e.g. concerning fartridgitions) and are usually featured by two main
discourses about the original homeland of Sephadelics.

Finally — by following the key assumption in Stuball's essay about cultural identity and
diaspora — | hypothesise that Sephardic identinatiser characterised by difference, diversity and

heterogeneity — in shotttybridity — even though the popular circulating narrativesltto suggest a
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pure identity and an unbroken (coherent) affiliatwith the past, fixed to a pure origin. Therefore,
we can assume that Sephardic identity actuallyahsisare in multiple cultural “presences” which

themselves are complex and interdependent fieldssoburse.

In order to test the validity and the applicabilaf my hypotheses, | will commence my
analysis by taking a general look at Jewish hisamgl Judaism in which the perception of being
one people or one nation linked to a sacred hordeka very strongnotif that already existed in
the Age of Antiquity. In this regard it is reasofeabo dissect the ancient Jewish concepts of exile
and homeland, not only for the aim of verifying theoretical approaches of my hypotheses that
have been expounded above but also to have a pbidéparture of the analysis of Sephardic

identity and diaspora.
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3. Imagining Sephardic Diaspora

3.1. Imagining National Identity of Jews in Antiquity

It would be more than inappropriate to think of digdh as a monolithic block or a
homogeneous entity. In fact, it is, just as anyeothorld religion, very diverse and pluralistic ahd
would not be any wrong to talk about various “Jsd®a” in order to cherish the diversity this
religion inheres. Of course, this plurality is nast a product of the age of modernity, when most
contemporary Jewish denominations assumed theialashape. Already in late antiquity Judaism
was at least as manifold as it is today, as waskiee environment in the Eastern Mediterranéan.

In the Bronze Age, at the very beginning of Jewigtory, Jews, or more accurate, ancient
Israelites were just one minor ethnic group amorandanite clans and other Middle Eastern
peoples, in a land that the Bible itself calls “thend of Canaan”. The authors of the Bible suggest
that monotheism was, in fact, the distinctive featseparating the Israelites from the neighbouring
peoples. However, this biblical self-assessmentely much challenged by the current stage of
research as well as by various archaeological fittgg hold that especially in its popular
manifestation the Israelite religion was most delyantermingled with Canaanite polytheisth

The history of the so called “Promised Land” is mdhan anything else a history of
migration and dispersion and exile. Already in B@ok of Genesis we read of exile from the
Garden of Eden, the peregrinations of Abraham ahdourse, the Babylonian Exile. Indeed, exile
and return are the guiding themes of biblical teXtse “Return to the Land” has even since been
preserved as a messianic vision by many Jewislpaiasommunities. Thus, for Jews living in the
diaspora it was not unusual at all to compare tbein situation to many exiles told in the Bible.
Even in its secularised form, the biblical narrasivof returning to Israel turned up again in the
principles of the Zionist movement and in its endea to establish a Jewish homeldfd.

As has been outlined in the previous chaptersnttens of exile, diaspora and homeland
are very much intertwined; moreover, thesetifs turned out to be extremely formative for the
emergence of Jewish nationhood. Not only there verg strong correlation between nationhood
and exile; as Bendict Anderson holds, by quotinignJDalberg-Acton, “exile” should, in fact, be
thought of as “the nursery of nationalit?.

Indeed, the Bible is full of “national metaphorS’ Abraham, the first of the Hebrew

%5 Synek 2003, p. 735

1% Biale 2002a, p. xx

137 Biale 2002a, p. xx, Xxviii

138 Dalberg-Acton 1967, p. 146 in Anderson 1994, p. 315
139 Pardes 2002, p. 9ff
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patriarchs, of example, is a biblical charactehvwrtuly a long migratory history, having been sent
to exile at least twice: first when called by Godeaave his native city Ur of the Chaldees in order
to move out to the “Promised LarttP’and another time when Abraham has to depart fgpEdue

to a great famine plaguing the Land of Candan

However, by having a closer look at the wanth (2v) which is usually used in the holy
script for referring to the Israelites as a natibmurns out to have a very pluralistic meaninghe
Bible. As Shlomo Sand points out, the bibliaah could either mean people or clan, or it couldrefe
to a throng gathered in the city centre, or evea fahting force. Finally, it was also to used to
“indicate the 'holy community', namely, the Peopldsrael, chosen by Go#. Interesting in this
connection is the expressi@m beney yisrag>xw» *12 av) which first appears in in Exodus 1:9
and, according to llana Pardes, is best transkgeithe nation to the children of Israel”. So, tisis
the first time when the wordmis used in the sense of folk or nation, thoughasoa self-imposed
term as one might suspect but by non other tharegyptian Pharaoh. In the Book of Exodus he
used this phrase when beginning to perceive thedwebin his realms as a potential hazard to his
rule'.

Although we cannot prove the historical authentioif the above mentioned biblical
account, the earliest textual evidence we havadmitee Bible that labels Israel as a people, iddee
stems from an Egyptian pharaoh. The victory steRharaoh Merneptah, dating from 1207 B.C.E.,
informs us about the victory over a people nameaklghat was conquered — among other peoples
—in course of an Egyptian military campaign in &am. The key line in its translation reads: “Israel
is laid waste, his seed is no mot&”.

What is interesting in the connection to the lattexntioned inscription, as well as to the
biblical account in the Book of Exodus, is the féut a regime — obviously more powerful than the
Israelites — seemed to have played a determinilegfoo the formation of the Israelites as a people
or nation; or to put it the other way around, byirdeg others as weak peoples that the Egyptian
regime automatically becomes (imagines itself) agpoaverful and triumphant nation. This
imaginary process definitely resembles Edward Saidtion of “othering” which is defined as the
attribution of “allegedly different qualities of peles encountered on the periphery — which, in the

majority of cases, involved emphasising their peext weakness - giving the ruling regime the

140 1n Genesis 12:2 God assures Abraham: “I will makgool a great nation, and | will bless you; | wilake you
name great”. Biale 2002a, p. xxviii

141 1dem

142 sand 2009, p. 25, 25n5

143 pardes 2002, p. 14

144 Hendel 2002, p. 46
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power “to civilise and exploit ther®. Although this definition of “othering” was origatly
intended to describe colonial regimes or other modaower regimes, it turns out to be an
interesting model for the re-interpretation of tielical narrative of slavery in Egypt (cf. Chapter

in the Book of Exodus) which some even refer tmanyth since we do not have “actual direct
evidence for Israelite slavery in Egyfit In any case narratives involving unequal balanoé
power seem to be crucial for the emergence of nakticonsciousness; moreover these narrative are
usually linked to a mythological hero and, in faespecially the Bible is full of mythological key
character¥’.

Renowned mythographers, such as Lord Ratjflamd Joseph Camp¥fl unequivocally
identify Moses as typical mythological hero. In Mesbiography Lord Raglan, for example, detects
no less than twenty characteristic elements whiehypical for any legendary account involving a
herd®’. As has been outlined alredtty myths are also essential for any national naaffamar
Alexander-Frizer who deploys Lord Raglan's modebider to analyse traditional Sephardic folk
tales mentions that there is one key element imimidel which is shared by all twenty two legends
Lord Raglan: the “victory over the king”. Of coursthis element is also featured in Moses'
biography, namely when Pharaoh finally lets thead#ites go. It can also be interpreted as the
victory over an oppressive regime and is, thusnportant narrative for consolidation of a Jewish
national identity. Again, llana Pardes — and sinyl@ao Stuart Hall — points out that such national
narratives usually “try to fashion a coherent cqio® of identity, or origin, to unity at point of
clear disjunction®®2 Mythological founding figures, like that of Moseshose biography is highly
intertwined with the consolidation of Israel as eople, definitely endow such an identity-
establishing sense of coherence. Apart from thatgdd3 also adverts to significant ruptures and
conflicts within Moses' biography. These biographiacoherencies, however, turn out to be no less
relevant for the emergence of Jewish national itlerffor example, the difficulties involved in
Moses' birth and the fact that he actually has tmathers — a Hebrew and an Egyptian one —
already reveal the primary questions which aristhis myth and which are especially relevant for
the fashioning of Jewish diasporic identity: Who EmWhere are my parents? Where do | come

from? Having two sets of parents belonging to twiferent nations, these questions become

145 Jones, R. Jones, Woods 2004, p. 43

146 Greenberg 2002, p. 197

47 |dem, p. 187ff

148 ¢f. Raglan 2003 (1956), p. 180f

149 ¢f. Campell 2008 (1949) p. 27f

%0 Raglan 2003 (1956), p. 180

151 ¢f. Stuart Hall's model of cultural identity in Gitar 2.2.
52 pardes 2002, p. 20
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especially cruciat®. In order to resolve this conflict between the tmations, Moses — or more
probably the authors and editors of his biograplepnrstructed the concept of Canaan as homeland.
The creation of “a sense of home”, Pardes deemsssential for the “formation of a national
belonging™®*. This sense of home is very much a “topographyd@dire” in Derek Gregory's
sensé&®, an imaginative geography loaded with sentime@enturies later this homeland should be
imagined in even more specific, one even might gagpian terms that should go far beyond the
metaphors of “a land flowing with milk and honeyf.(e.g. Ex 3:8,17) or “the land of [the] fathers”
(cf. e.g. Gen 31:3, 48:21).

However, there are also other ways of interpretirgExodus. For example, Karel van der
Toorn understands the Exodus as a “charter myth"waell as an “invented tradition” in Eric
Hobsbawm's sen$& According to van der Toorn this myth emergedhia tenth century B.C.E. in
order to explain and legitimise the political realof the Northern Kingdom of Israel which had
been established by Jeroboam I. The myth's aimtevasovide “the young nation with a powerful
identity™*’. Except for Hobsbawm, van der Toorn's insighty veach rely on studies the of “Myth,
Science and Religion” by Bronistaw Malinowski whaote that a “myth serves principally to
establish a social character, or a retrospectivehpatten of behaviot®™ As we will see later, such
charter of foundational myths (e.g. the Exodus)most often referred to when one's own identity

maintenance — in contract or in conflict with otleattures — is at stake.

The emergence of Hellenism in the Eastern Medmeaa created a new cross-cultural
space which effected the Jews living outside C&glea>® and Jews living outside this area alike.
Depending on the region, Greek civilisation sucftdlgsmingled Phoenician with traditions on the
Levantine coast or strong Egyptian elements in &hekia, as well as with the dominant cultures of
Mesopotamia and Anatolia. Rather than a culturahopoly, Hellenism should be understood a
complex cultural amalgamation in the Near East oictv the Greek influence was the conspicuous
and unifying elemett’,

From the third century B.C.E. onwards, especidtly Jews in the Diaspora — first and

%3 |dem, p. 20-21

%4 |dem, p. 27

%5 cf. Chapter 2.3.1.

%6 van der Toorn 2001, p. 113ff; at this point, letesmember that Stuart Hall, too, mentions almosistime notions
(foundational myth and invention of tradition) astessential criteria in his model of cultural itgn(cf. Chapter
2.2)).

57 van der Toorn 2001 in van Henten, Houtepen 2001112

%8 Malinowsky 2004, p. 120 in van der Toorn 2001,18 1

%9 The Greek term Coele-SyriH¢iAn Zvpia) was commonly used in the first centuries B.Coiefer to the region
that also included the biblical Land of Canaan. Gifhen 2006, p. 37ff)

180 Gruen 2002, p. 79
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foremost those in Alexandria — but also many otlasvslling in Coele-Syria had been “confirmed

Greek speakers and integrated members of commang®erned by pagan practices and
institutions” for at least one or two generatioms, Erich S. Gruen points out. Due to this

assimilation or acculturation into Hellenistic disation, the Jews of that time remained

surprisingly true to their heritage which givesdmnces that they had obviously found new ways
“of defining and expressing their singularity wittthat milieu”***

During the era of the Second Temple, the mainimig centre of Hellenistic Judaism, Jews
in the diaspora soon had outnumbered their cotoglist dwelling in the Holy Land. For the
diaspora communities Jerusalem and the Temple dednte strong symbols for the Jewish self-
perception as a nation. Jerusalem, a city that ey Jews living in the diaspora had seen, had
nevertheless become a basis point of referencksteewith a special, one might call imaginative,
aura. This is also highlighted and underlined byigar who holds that not even the relatively
“[s]atisfactory circumstances in the Diaspora” wbudiminish the sanctity and centrality of
Jerusalem”. Not only many religious texts writtarthat time underscore the special relation to and
with Jerusalem (e.g. 2 Maccabees, the Book of Wisdihe Testament of Job, the Sibylline
Oracles), also the Jewish-Hellenistic author Phital the Greek geographer Strabo point out the
importance of the Holy Land for the Jews. Interegyi, not one author of theses texts just
mentioned demands the “Return” of the Jews to thl Hand®2 However, many diaspora Jews
did return in a literal sense by going on a pilgrgae to Jerusalem. Philo of Alexandria, for example,
recounts that “myriads came from countless cit@severyday feast, over land and sea, from all
points of the compass, to enjoy the Temple asensearefuge from the hurly-burly of everyday life
abroad®? Let us remember that Benedict Anderson firmlgstes the importance of pilgrimage
for the consolidation of communal religious ideyifit

Apart from Jerusalem's role in the popular formJeivish religiosity during the Hellenistic
period, a whole theology about the sanctity of dalem and orbits was developed, with the Second
Temple as the centre of Jewish cult and worships Tiieological “mapping” of Jerusalem into
space of imaginative desire and belonging, is viais G. Kippenberg and Kocku von Stuckrad
call the “utopisation of space” (“Utopisierung dBaumes™®. By this they mean the “active
structuring of time and space” and the simultanemif “social and communicatiascription of

holiness®®, which in their sense is a narrative or discursige In order to exemplify their notion

%1 |dem, p. 80

162 |dem

83 Philo: Spec. Leg. | 1:69 in Gruen 2002, p. 121

164 cf. Chapter 2.1.

85 Kippenberg, von Stuckrad 2003, p.114-126

166 “die aktive Strukturierung von Zeit und Raum” idem,125
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of utopisation, Kippenberg und von Stuckrad makieresmce to the Temple Scroll which was
discovered among the so called Dead Sea Scrofsiofran in the middle of the twentieth century.
The theo-geological deliberations displayed inTample Scroll draw upon a model of graduating
purity concerning the land around the Temple irugalem, with the Holy of Holies in the very
centre of this religious topography — the fartheragp from the temple, the more disorder and
impurity prevails. This model of graduating puriyas also deployed in order to describe the
graduation of sanctity among men: the Temple wiesre considered the purest for being in the
closest sphere of the Holy of Holies, followed bg tommon Jewish people and the non-Jewish
people who were excluded whatsoever from the poesehGod and therefore ritually impifre

For Kippenberg und von Stuckrad, Judaism is themgka par exellancein order to
illustrate how the power “utopisation” also effetii® formation of religious identity and the self-
perception of following generatioti$ Although the destruction of the Second Templ&0nC.E.
entailed tremendous social and theological changdsjinical Judaism drew heavily upon the
biblical narratives of “Exile” and “Return” to tHeomeland. The mystical significance of Jerusalem
and the Holy Land even gained in importance byltiss of the central sanctuary, as numerous
mishnah® tractates andhidrashim’ bring to proof’* — of course, in order to detect alterations in
Jewish self-images in the first centuries C.E.bnaigal literature has to be read in the light of
theses changing times, as well as in the lighthef gluralistic environment in which Jews lived

during the Hellenistic period.

One example for a rabbinicatidrashthat definitely has to be read in the contextid t
Hellenistic period is th&lekhilta It represents one of the oldest halakhidrashimon the Book of
Exodus which, among other things, tells us aboatdheged segregated life stile of the ancient
Israelites in Egypt2 The Mekhilta informs us that the ancient Israelites could rereidistinct
people because

“they kept their names; they maintained their laage; they resisted violating the biblical
sexual prohibitions (by which the midrash means thay did not intermarry); and they did
not engage in 'idle gossipeghon ha-rawhich the midrash understands as collaborating
with the gentile government}’®

“[der] soziale und kommunikative Prozess daschreibung/on Heiligkeit” idem, p. 115
%7 |dem, p. 116
%8 |dem, p. 116-117
189 Themishnah(miwn) is the first written part of the so called oraka@h (talmudic literature).
0 A midrash(w1n) is homiletic story told by Rabbis in order to &aip passages of the Bible.
" |dem, p. 117-118
172 Bjale 2002a, p. xwvii
73 |dem
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And yet, from what we know about the biblical timédsese accounts made in thekhilta
can most certainly be valued as the adoption otuministorical myth. In fact, as David Biale
comments on this, the ancient Israelites did na Bo isolated and apart from the rest of the
peoples surrounding them; thus he holds that

“[tthe name Moses itself is almost certainly of Pgg@n origin; the Hebrew language

borrows its alphabet from the Phoenicians and @sely related to Ugaritic, the language
of earlier Canaanite culture [...]; and the Bible replete with intermarriages, from

Joseph's marrige to the Egyptian Asnat to Bathskaarriage to Uriah the Hittite (not to
speak of Solomon's many foreign wives).”

So, although theMekhilta obviously does not reflect the historical circuamstes under
which the ancient Israelite lived, the questiomaams, what induced the authors and editors of that
midrashto portray the Egyptian Jews as “an 'ideal' natroexile”? Most probably this nostalgic
account about a ideal past has more to do wittatheal time when thMekhiltawas written, thus
we can assume that the Jews in the Hellenisticogpemost certainly used to violate these
“prohibitions” because “Jews did adopt Greek namred the Greek language, intermarriage was
not unknown, and some Jews did act as agents imffaimers to the non-Jewish authoriti€s”
Considering the political and social circumstanafsr the destruction of the Second Temple, when
the Greco-Roman hegemony was not only perceivead @gtural but also a physical threat, it can
be understood that an admonitory “ideal of natioisalation and purity” — that thélekhilta
definitely suggests — was desperately needed. €unttre, David Biale states that analysis of this
midrashtellingly reveals how Jews “throughout the afpedievedthemselves to have a common
national biography and common cultur@” This statement evidently resembles Benedict
Anderson's notion of imagined communities, save Biale prefers the term “believed” instead of
imagined. This “belief in the unity”, Biale holds, all to often stronger than the “historical '&tt
that could contradict’it’. By this, Biale argues very much in the fashiorSafart Hall who, as we
have already learned, stresses that fact thatnnadtimarratives tend to put much “emphasis on
origins, continuity, tradition and timelessnésgs order to create an image of a national idgrttitat
has — allegedly — remained unchanged through tinte hastory’®. Ultimately, Biale does not
hesitate at all to compare the Jews, as a peap{mddern) nations:

“The history of other national groups suggests lemmplicated the relationship is between
the belief in the unity of the nation and histoligaality. The Germans and the French, for
example, only really became united people with mroon language in the nineteenth

7% |dem

175 |dem

76 Biale 2002a, p. xxiv

7 1dem

178 Hall 1992, p. 294, cf. Chapter 2.2.
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century [...]. Yet the idea of a common French or rzamn identity long preceded the
historical reality and, indeed, contributed towarcigating this reality. In a similar way, we
can speak of a dialectic between, on the one hheddea of one Jewish people and of a
unified Jewish culture, and, on the other, the dmgtof multiple communities and
cultures.™”

The letter mentioned circumstance, that, despéedea of being one nation, we should also
think of Jews as a conglomerate of different caltwommunities, is in fact very important for the
deeper understanding of Judaism as a whole. Ag Brahly emphasises, “the Jewish people were,
at once one and diverse”. Further, he maintains dha of the most important unifying factors,
namely rabbinical law, definitely was “the produaft 'elite’ culture®®®. With this opinion, that
national sentiments were actually devised by “a@lestablished cultural elite, possessing a written
national literary” is also one of three main ciiethat Erich J. Hobsbawm indicates to be essential
for the classification of a nation; the other twderia are: the “historic association with a cutre
state or with a fairly lengthy and recent past” &g capacity of conquest”, thus, in other words,
imperialisnt®.. The latter can also be interpreted as the capatheing conquered, a fate that Jews
have by far more frequently experienced betweens#idement in the Land of Canaan and the

establishment of the modern state of Israel (adgegra their historical narrative one might add).

In order to explain the diversity within Judaisne must not only think of it as consisting of
a collection of normative halakhic laws and bookbBared common beliefs, as well as the
imagination of the unity of its people, but alsovasld religion including countless local customs,
also known asminhagim (o>mn, sg. minhag in Hebrew which were unique to every particular
community; furthermore they also reflect the hist@rdevelopment of Jewish religion and culture.
Moreover, Biale informs us that these customs @diin their details from place to place, often
reflecting the practices of the surrounding nonigbwolk cultures® Indeed, he continues, in
every period of history the “interaction with th@mJewish majority had been critical in the
formation of Jewish culture”. No matter how rema@eJewish civilisation was, every Jewish
community “adapted ideas and practices from theirosindings®3. Similarly or maybe even more
striking was the adoption the vernaculars of them-Jewish neighbours. In the course of time they
would develop into distinct Jewish languages byichimg their vocabulary with, most notably,

Hebrew and Aramaic loanwords; thus, language a¢ ®m@came a sign of acculturation but also of

79 Biale 2002a, p. xxiv

180 Biale 2002a, p. Xxv

81 Hobsbawm 1992 (1990), p. 37-38
182 Biale 2002a, p. Xxv

183 |dem, p. xxi
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cultural segregation. Western Yiddish, for exampiad remained relatively conservative with the
result that still in the nineteenth century, in gohmguistic aspects, it still resembled the German
spoken during the Middle Ag&4 According to Biale, the Middle Ages also seenh@we been the
time when the notion of “Jewishness' (an ethnentdy) came increasingly to be identified with
“Judaism” (a religious credo)”. The latter mosttamly developed in constant conflict but also in
dialogue with nascent Christianity and, later, glavith the emergence of Islam. There is much
evidence, of instance, that Ashkenakiasidim (a>7°on, pious mystics) who in the Middle Ages
usually lived separately from Christians but alemnf other non-hasidic Jews adopted penitential

and ascetic practices that were strikingly sintitethose of the emerging Franciscan Offler

What we can conclude from the multiple examplesudised above, is that Jewish cultures
cannot be studies and, hence, understood withew tiasic comprehension of the historical, social
and cultural environment in which Jews used to. liMee same, of course, is true about the Jewish
civilisations in the Age of Modernity, as well asthe present age. Also it has been displayed that
the analytical tools by Benedict Anderson, Stewtall and other theorists of nations, nationalism
and cultural identities, very well serve the tagkreconstructing the variety of Jewish cultures.
However, we shall not disregard the fact that belegish has always meant something different
depending on the historical period, as well ashenspecific Jewish culture we are talking about. As
Biale correctly point out, it was certainly not tek@me “to be a Jew in biblical Canaan, Hellenistic
Alexandria, sixteenth-century Poland, or nineteargthtury Morocco” or tod&§f. The boundaries
which define a Jew or a distinct Jewish ethnic grbiave never been immobile or once for all
defined — in reference to Jacques Derrida and SHall, these boundaries are constantly moving
elements within the “free” or “cultural play”. Bodaries only become meaningful and constitutive
for identity when they are being “positioned” incartain (cultural) context — in other words,
cultural identity always depends on “other” extérel@ments, rather than a individual or inherent
essences or origins which are only “imagined” selaoify®’.

All these imaginary mechanisms play a significawie rfor the comprehension of Jewish
ethnic diversity as a whole, as well as Sephaagatity in particular. Only by having a closer look
at the contemporary notion of Sephardic Jewry @nsbbecomes very clear that it is not that easy at
all to define who is a Sephardic Jew and who is not

18 |dem

185 |dem, p. xx

18 Biale 2002a, p. Xxxi
187 cf. Chapter 2.4.
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3.2.  Sephardic Jewry within the Ethnic Diversity ofJudaism

As for any other major religions, inner diversity a striking feature also for Judaism.
However, many people today think of Jews mostlysagelis, Americans, maybe Russian or as
people of Estern-European and even German ofigand therefore rather associate Yiddish,
Klezmer or the long vanished Shtetl culture in BastEurope with Judaism, which, nevertheless,
all belongs the cultural sphere of Ashkenazic JeWng history and culture of Maghrebi, Bukharan,
Kurdish or Chinese Jews, by contrast seems to behrfess known to a broader (non-Jewish)
public. Yet even in Israel, the non-Ashkenazic edata of Israeli culture have been broadly
neglected and ignored for a long time, not onlpuiblic but also in academic discourses. Moreover,
when Jewish ethnic groups others than Ashkenaziallyiwere descried and studied by academics,
they were all too often labelled as exotic and aelently the studying and the study of “Eastern”
or “Oriental” Jewries has gained a higher acaderalae™®’. But also in public and political (inner-
Jewish) discourses non-Ashkenzic Jews have of@yedla minor role. For example, testimonies
that relate the fate and tragedy of Central Euno@eavry during the Holocaust usually stand in the
centre of commemoration ceremonies in Israel wigicles the impression that the victims of the
Shoa were manly if not exclusively Ashkenanzic JeWse extermination of entire Sephardic
communities on the Balkans and the threat thatiNaftican Jewry was exposed to during World
War |l are rarely mentioned in such discout®es

These circumstances — the highlighting of the hystd “European” Ashkenazim in political
discourses and academic research on the one hdnteglecting other Jewish ethnic groups on the
other — are strongly reminiscent of the post-modartics outlined in Edward W. Said's book
“Orientalism” in which he describes Eurocentric amelgemonic prejudices against peoples and
cultures in the East and their simultaneous romatiort®’. Together with other non-Ashkenazic
ethnic groups, also Jews of Spanish heritage haea bqually marginalized for a long time. But
what exactly distinguishes Sephardic from Askhelmand other Jewish ethnic groups? In order to

find an answer to that question we have to staddtermining the term “Sephardic” first.

The terms “Sephardic” derives from the w@dpharad(77o0), a name for a place already
mentioned in the Bible (Ob 1:20). Although, genlgrain exact localization of places mentioned in

the Bible can be quite difficult, today, the BildiSepharads believed to be identical with the city

8 Bossong 2008, p. 7

189 Benbassa, Rodrigue 2000, p. xxi-xxii
1% Ben-Amos, Bet-El 2005, p. 184-185
1 Said 1979, p. 7-9, 97-98, 118
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of Sardes, capital of the ancient kingdom of LyghaAsia Minor. In the Latin Bible, however,
Sepharadwvas translated into “Bosporus”, whereas Jewishmentators of the Middle Ages rather
used to identify Spain with that palace mentionedthie Bible, probably because of a vague
phonetic similarity of there two terms. Since ththe Hebrew wordSepharadshould remain the
name for the county of Spain (or the Iberian Parass a whole) until today. Interestingly, the
placeZarephartwhich appears in the same verse of the Bible ifmalty used for the city of Sarepta
in modern Lebandf) was later identified wittZarphat (nonx), Francé®. Michael Brenner holds
that although in their collective imagination thggaces have remain rooted in the Biblical world
until today, eventually, Jews began to use thesastdor other, newly discovered geographies as
soon the first diaspora communities had been eskaul in Europg&”.

Today, however, the term “Sephardic” turns out asywolatile, often used differently in
different contexts by different people. Whereas sawrclusively apply the term to Jews whose
ancestors lived on the Iberian Peninsula, othexstus designate any Jew of non-Ashkenazi origin,
to mention only the two most opposed definitionke Tatter is frequently applied to tiAelod
HaMizrah (nomia m1y), the communities of the East, also known as Mimna(x rinm) or Oriental
Jews®, These Jews are of African and Asian origin whi&tory is predominately linked to the
Middle East and Muslim lands. Although this is a[sartly true for Sephardim, the ancestors of
Mizrahi Jews, however, have never lived in Euféfpd-or many centuries, if not millennia, the
cultural and intellectual centre of Mizrahi Jewsswgabylon (Baghdad) in modern day Iraq where
also one of the two collections of the Talmud harb writte®®”. Yet we may not think of the
Mizrahim as a group totally separated from the ofswvorld Jewry. As we will established in the
chapter about the history of Sephardic Jews, thsiewal communities of Babylon and Spain stood
in unbroken contact with each other. The culturahange between these two groups was further
facilitated by the fact that, after Muslim armieadhconquered a vast territory reaching from the
Atlantic in the West as far as South Asia in thetEthe Jews of Iberia and Babylon together with
other Jewish groups in the Middle East and NortticAfactually formed part of one cultural sphere
and, at least for a few years, part of the saméiqadl entity (Umayyad Caliphate). This is why
Spehardic and Mizrahi Jews on a culturally have emiar common with each other than with

Ashkenazic Jews; the same is true about religicatsas: For these simiarities, especially in modern

192 | ightfoot 2007, p. 308
19 Bossong 2008, p. 13
Werblowsky 1997, p. 620
19 Brenner 2010, p. 84
%5 Bossong 2008, p. 12; cf. also Kerem 2007, p. 368bB2010, p. 15-16; Werblowsky 1997, p. 620
1% Bokovoy 2000, p. 627; cf. also Shabi 2010, p. 16
197 Zohar 2005, p. 5
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day Israel, Mizrahim are often classified as Seghicaiews, for the simple reason that both groups
are under the supervision of the Sephardic ChidfbR& The history of the Chief Rabbinate of
Israel Pxw% nwxan miaan) goes back to the seventeenth century when thenfatt sultans
demanded a central organ, representing all Jewibjeds of the Sublime Porte. Originally, the
Chief Rabbinate was lead exclusively by a Sephatiief Rabbi who held, and still holds, the
honourable titleRishon LeZion(11°x% 1wxA), the “First to Zion”. During the British Mandaia
Palestine the Chief Rabbinate was split and antiaddi Ashkenazic Chief Rabbi was appointed,
due to the constant influx of Jewish immigrantsnfr@€entral and Eastern Eurdffe Since the
establishment of the state of Israel, however, Sbephardic division of the Chief Rabbinate has
often been represented by a Mizrahi Jew, for i&aof Iragi or Moroccan origiff. One of the
most prominent but also most polarizing SepharditefC Rabbis in recent years was Yosef
Ovadiah, born in Baghdad in 1920. After his cam®IiChief Rabbi he founded an ultra-orthodox
political party, known ashas(o"w), which is usually translated as “Sephardi Torala@ians” (
7790 AMn-nw). Its foundation in 1984 can be valued as a readt the Ashekanzi dominance
in Israel's public life and politié¥. Interestingly, this was about the same time whene and more
Sepharim in Israel, who indeed were of Hispanitusitanic (Portuguese) heritage, used to add the
initials “Samech Tét(“ v"v") after their names, for example in phone booksprder to distinguish
themselves from other Jewish grotip$u"o” is a very typical abbreviation for Sephardic Jewnsl
has been in use for many centuries, it has diftemeanings, for example, “Siman Tovivg 12°0),
“a good sign”, or Sofo ToV (21w 1), “may his end be good” which were commonly used a
eulogistic terms to honour a defunct perébrccording to another popular theory, these terms
were used by Jews who were not sure if they woudige persecution on the Iberian Peninsula, in
the sense of “good end or may all end w&ll"However, today #'0” is frequently translated as
" Sephardi Tahdr(77v *7790), meaning “pure Sephardi”, in order to emphasisgdirect Spanish
ancestry. This can be assessed as a reaction tostalmerchangeable usage of the terms
“Sephardic” and “Mizrahi” Jew, since, as Georg Bwss holds, many Sephardim today do not
appreciate being identified with Mizrahi Jéfs

Although it is argued — also in academic circleébat theAdod HaMizrahconstitute a third
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group along with Sephardim and Ashkena?inthis does not invalidate the fact that they have
much in common with their Sephardic co-religionidtBzrahim and Sephardim observe the same
religious rules and customs, aminhag which is different from the Ashkenamiinhadg®. The
development of two differemhinhagimstems from in the application of two different laadices.
While Jews Sephardic (and Mizrahi) Jews exclusifeliow the Shulchan Aruch(may 1n>w), a
halakhic code authored by Rabbi Joseph Caro, aod&panish origin, Ashkenazic Jews conform
the to halakhic rulings of Rabbi Moses Isserle®otish Jew also known d@daRema(x"n7)%%.
HaRemgs code is considered to be stricter and less gsivai than Joseph Car@hulchan Aruch
Having two different basic codes of law brought atbthe establishment of separate norms,
customs and characteristics which, according toy Zohar, consequently “led to differences in
ritual, pronunciation of Hebrew, and the liturgiaite, among many other factof¥. Although
authored by a Spanish Jew, tBleulchan Arukhwas also accepted as compulsory source of law by
Mizrahi Jews which proves the continuous culturafluence of Sephardic Jewry on the
communities of the East. This is also reflectedha liturgy and rites of Oriental Jews in North
Africa, the Middle East and even Central Asia whpssyer books more and more conformed to the
Sephardic rite over the centui@sBut together with theninhagalso the term “Sephardi” had been
adopted by many Mizrahi communities. Concerning thiatter, the recent history of the Jewish
community of Vienna may serve as a good examplerder to demonstrate the rather broad and

inclusive usage of the term “Sephardic” today.

If someone refers to the Sephardic Jews of Vieadayt he or she usually does not mean the
historic Sephardic community which will be exterdywdiscussed later, but to Jews coming from
Central Asia (Uzbekistan, Tajikistan) and the Causaregion (Georgia, Azerbaijan, Dagestan) who
established their communities in Vienna in the 18F@nd 1980ié8. This was at the time of the
Cold War when Austria became an important tranguntry for Jews who wanted to leave the
Soviet Union to settle down in other countriesaédrand the United States being the most favoured
destinations. A number of Jewish families from tHeSR who originally wanted to start a new life
elsewhere decided to stay in Vienna for variousara. Furthermore, later these were joined by a

number of families who had already left Austria bletided to come back to Vienna after having
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faced various difficulties in Isra@f. Today, the Bukharan Jews together with the Gaardews

have their own community centre which they proudbfer to as the Sephardic Centre
(Sephardisches Zentryff'. The Bukharan, Georgian and Caucasian Jews oh&ieaturally claim

themselves as Sephardim even though their ancekiarst come from the Iberian peninsula. Their
Sephardic identity is not defined by their landooigin but by the Sephardiminhagthey follow.

The history of Bukharan Jewry also reveals that tather remote Central Asian community which
actually belonged to the Judeo-Persian culturaksgplnas not lost contract with the rest of the
Jewish world throughout its existence. Due to irsresis and the decline of the community a Rabbi
called Joseph Maman from Safed but originally ofrddcan descent, decided to revitalize Jewish
life in Central Asia. Owing to his spiritual leaghip he did not only save the Bukharan Jewish

community from their decline but he also introdutieel Sephardic rite and custoMs

Taking into consideration all the different angéesl positions concerning the definition of
Sephardic Jewry, the seemingly simple question, 6V a real Sephardi?”, requires a rather
complex answer because one always has to bearnd the complexity of Jewish history as a
whole, as well as different claims of different peoconcerning the topic. Thus, we can conclude
that it always depends on who you ask and in witichtext since the term Sephardic implies
religious meaning (concerning tihheinhag and cultural meaning (Iberidreritagd. In fact, this is
exactly what Stuart Hall meant by the re-situatmnboundaries that bring a about different
meanings in different conteXt& Meaning can only be fixed when it is bound totheo signifying
element — for some this is a religious traditionileviior others it certain origin. Also, many name
language as a crucial criteria for being Sephaidardechai Arbell, for example, a former Israeli
diplomat of Sephardic (Bulgarian) origin who hase&ched many Sephardic communities
worldwide stated his sentiment about Mizrahi Jewisidp identified as Sephardic as follows:

“Sometimes they [Mizrahi Jews] tell me: "I'm a Se@di Jew"...somebody from Irak [for
instance]. Ah very well, | say. | start speakinghaim Ladino [=Judeo-Spanish]. Aha, you
don't know this! (laughing) [...] [Sephardic Jew arfijom Spain and Portugal. [...]
Sepharad in the Bible is the Iberian Peninsulas Hlso in the Bible. [...] [It's] the
origin!” #¢

For Mordechai Arbell the central criteria for beilggphardic are the language, that he

describes as Ladino, and the common origin onlikadn peninsula seem to be the central criteria

212 Galibov 2001, p. 13-14
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for Sephardic identity. However, there are othaniops like that of Paul Wexler, a linguistic from
Tel Aviv University, who does not see any problexteading the term “Sephardic” to Arabophone
Jews in North Africa because “many of the lattevéhantecedents on the Iberian Peninsula”, and
according to his own theory “Sephardic Jewry wagially conceived an a trilingual Romance-
Arabic-Berber basis in North Africa, prior to theuslim invasion of the Iberian Peninsula in
711, Others researchers, like Tracy Harris, seemirglgpt language as single criterion for
defining Sephardic Jews. According to Harris, thet fthat (Eastern Sephardic) Jews of Spanish
heritage spoke or still speak a variety of Spamsan important component of their identity and
self-image and the reason why many of them do mdf oonsider themselves as Jews, but as
Sephardic Jew§. Within such a methodological (i.e. linguisticafnework the term “Sephardic”
necessarily equates with “Judeo-Spanish speakiagtjng out of account other notions of being
Sephardic, for example, the conformation to then@egicminhag

Indeed, language does play an important role irfdheation of self-image and identity. In
order to display the strong correlations of the,twe will have a closer look at the vernacular of
Jews of Iberian heritage. The focus on Judeo-Spaail®ws us to test Benedict Anderson's
assumption, namely that a common vernacular laregpagyvides the basis on which communities
are imagining themselves. Thus — for methodologieasons — in the following chapters the term
“Sephardic” will most commonly refer tdudezmoor Judeo-Spanish speaking Jews; however, |
have to re-emphasise that from a general/descagiptoint of view, other (self-)definitions should
not be dismissed, by keeping to the motto: who elams to be a Sephardic Jew is a Sephardic

Jew.

3.3. The Role of Language within Sephardic Culture

As has been outlined before, language — espectaltyygh not exclusively, in its printed
form?® — can be an important medium for the establishraadtand the consolidation of identity.
Although the Sephardim managed to preserve thegulage for many generations up to the
twentieth century, Judeo-Spanish, just as Sephaadionunities as a whole, has undergone drastic
changes during the recent centuries. The fututhefanguage remains unclear and some scholar,
as for example Ora R. Schwarzwald, even predicgriéglual decline which could lead to a total

disappearance of the languages within a few decadegen years:

27 \Wexler 2005, p. 37
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“[Judeo-Spanish] is not a native language to chddranymore. The youngest native
speakers are over 50 years old today; with theatde[Judeo-Spanish] will cease to exist
as a native languagé®.

In this respect, Trancy K. Harris already speaksitty of the “Death of a Language”,
although, as she correctly remarks, Joshua FiskBntarms of “language shift” and “language
maintenance” are much more appropriate descrilseptiienomenon, that is to say the replacement
of a habitual language or making a total shift toesv language instead of maintainin§'itLukas
D. Tsitsipis further elaborates these two termodlews:

“[...] linguistic codes are in a constant process change [...]. [L]Janguage shift
presupposes stressful socio-historical conditiomki¢h lead to] the replacement of one or
more languages in a community's repertoire by @lege which is socially more powerful.
Efforts made by inside agents as well as outsidgtutions and authorities to preserve a
language or a dialect consisting the particular coonity's local vernacular are called
language maintenance?

Tsitsipis' definition immediately calls to mind RergBrubaker's model describing the
ambivalence between “boundary-maintenance” andriaty-erosion” of diaspora communiti€s
but also Benedict Anderson's definition of “langes@f-power”, by which he means the
hegemonic power the certain (print) languages exegt other weaker vernacul&fs Indeed, the
relations between language and culture are versegclso much that Joshua Fishman even claims
that the two terms virtually “stand for each otlrerthe minds”, not only of insiders but also of
outsiders of a (language) commu#ityfurther, he contends that

“[m]ost cultures, and minorities or threatened auwks in particular, have very definite
views of the relationship between languages anti@d in general and, most specifically,
about the relationship between their own language their own culture®®.

These “very definite views” that members of a comityuhave about their language and
culture very well explain why speakers of Judeorfigfado not want to extend the term “Sephardic
Jew” to Mizrahi Jews who do not speak Judeo-Spamisthy the formerly mentioned abbreviation
“v"0” is increasingly perceived as “pure Sephardi’. ésplly when the maintenance of a
(language) community is at stake such reactionsnare than comprehensible.

However, this complexity of language and culturesimot make it necessarily easy to
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discern the key reasons for the disappearing @fuage or the shift to another one. In the case of
Judeo-Spanish there certainly cannot be namedom@ysingle reason why Sephardic Jews cease to
speak and pass on their language to the next gemexainstead Tracy Harris mentions no less than
24 reasons that reflect on the present statusdgfo3Gpanish. The most notable reasons are: the rise
of nationalism in the Balkans and Turkey in theet@@nth century; the processes of secularisation
and modernisation which took place within Sephambomunities at that time; the education
Sephardic children in non-religious institutionsdatme replacement of (less prestigious) Judeo-
Spanish, for instance, by French as culture langudélge immigration of a large number of
Sephardim to other countries and the adoption efltital languages there; the emergence of
Zionism and the ideological pressure to speak Helmelsrael; and, of course, the Holocaust and
the extermination of entire native-speaking comirtiesi (e.g. in Greece and Macedofia)
Although many of these factors, which have beepaesible for the gradual reduction of native
speakers, already had their roots in the ninetesariury?®, however, the mortal blow which led to

a sudden extermination of entire speaker communitees definitely the Holocaust.

What appears to be important to be outlined in toistext is, once more, the complexity
between language and culture and, consequentlyrauidentity of Sephardic Jews. Taking into
account Fishman's argument that language and eultwtually “stand for each other”, Judeo-
Spanish, or more precisely, the manifold oral trads (folk tales, songs, prayers etc.), as well as
the countless religious and secular texts (baggadot novels, newspapers) which have been
produced in Judeo-Spanish can certainly be regaagddtle main carriers of Sephardic culture and
identity (in the very sense of what Benedict Andarsalls “print capitalism” in its earlier stage).
So, one becomes clearly aware of the veracity efgioverb 'When a languages dies a culture
dies™®,

In this regard it is not nearly a surprise thatriagonal body promoting Sephardic culture in
Israel is calledhutoridad Nasionala del Ladifd i su Kultura(National Authority of Ladino and its
Culture¥*’. So, even the official name of the cultural repreative body of Sephardic Jews in Israel
adverts the close relation between language andreuh fact, once again confirmed when having a
closer look at the official objectives of the Naitab Authority:

1. “Propagate the knowledge and awareness of the H&fsmish culture”

227 Harris 1994, pp. 121-229; cf. also Schwarwald 2@@0,574-575

228 cf. Chapter 5.2.

229 cf. Harrison 2002

280 | adino is just another (rather contemporary) destigm for the vernacular of Sephardic Jews asheiltliscussed
shortly.

21 http://www.ladino-authority.com/25.2.2012
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“Helping founding and enriching active Judeo-Spanisiltural institutions”

“Promoting, encouraging and helping the gatherimipcumentation and cataloging [sic]

Judeo-Spanish literature”

4. "Publishing books by contemporary authors who wateout Judeo-Spanish topics, either
in their original language or Hebrew”

5. “Organizing and promoting activities that can diss@ate information about Sephardic

communities exterminated in the Holocadst”

w N

These objectives virtually prove the equation ofglaage and culture. This notion of the
close relation between the two is also firmly engied by Mordechai Arbell. Regrading the
guestion about the connection between Sephardititg@and language he answered:

“Why [do you think] we have here [an] organisatiomhe governmental [Authority] of
Ladino and its Culture — it's not [only] the langya It is...it's all the culture
around...because the theatre plays [written in bajliare not religious. They were [just]
theatre plays! (smiling) ...the novels written in lred they are not religious. And the
Rabbis were [just] Rabbis but not [the only represgives of our culture].®?[trans. by
MS?* original cf. footnote]

Thus, according to Mordechai Arbell — a (nati)espeaker of Judeo-Spanish — observing
the Sephardiminhagdoes obviously not seem to be the main critera@nf@r the Bukharan Jews of
Vienna for example) for being a Sephardic Jewis the Judeo-Spanish language and its literature
that form the basis for Sephardic culture and itent

However, what is interesting in this respect ig tardechai Arbell uses various names for
the languages of Sephardic Jews, of exampbithd’ (the same name that also appears in the
official name of the National Authority). In otheccasion he refers to the language Bgutlio”,
“Judezm@ “Judeo-Espanybl (the term that he actually prefers) or simply ‘dsspafiol or

“Spanish”.

282 http://en.wikipedia.org/wiki/Autoridad Nasionala | deading, 25.2.2013; cf. aslbttp://www.ladino-

authority.com/Ladino%20ver/sovre_Full%20-%20Ladm, 25.2.2013

“¢Porqué [crees que] tenemos aqui [una] organicagi@a [Autoridad] Govermental de Ladino y su Culturao

es [solo] el idioma. Es la...toda la cultura arededs...porque las piezas de teatro [escritas edih@ no fueron

religiosas. jFueron [simples] piezas de teatroefido) ...los romanes escritos en Ladino: no [setipiosas [sic].

Y los rabinos fueron [solo] rabinos pero no fueftos Unicos representantes de nuestra culturajterview with

Mordechai Arbell (18.4.2012)

234 MS=Martin Stechauner

2% Morechai Arbell himself refers to Judeo-Spanishfamnily's language*, instead of native languages limportant
to note that Judeo-Spanish was not the only ofitftdanguage he grew up with. His first languagges actually
Bulgarian which he also used to communicate withpairents. His parents, however, who both had delasndeo-
Spanish from their parents, used German in ordeomemunicate among themselves, since it had b&én th
language of (higher) education. Mordechai Arballfurn, was sent to the American school in Sofigcthvimade
English his first language of education. Judeo-&talne usually uses for communicating with his dgarents (cf.
Interview with Mordechai Arbell [12.4.2011]).

233
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3.3.1. How to call the Language of the Sephardic Ja&®

The use of different names for virtually the samaguage is the rule rather than the
exception in the case of Judeo-Spanish. Both, ea&peakers, as well as outsiders (who have to
refer to other languages somehow), frequently uerent names for the same language which,
according to Joshua Fishman, indicates the absanaehigher status function of the language in
questiol®. This, of course, appears to be quite paradoxrsit Sight, when we think of Judeo-
Spanish as important and unifying ingredient of iaegic identity, especially in the context of a
dispersed diaspora.

In the Levant and South Eastern Europe, for ingsndews used to call their language
Judezmdalso spelledjudezmeg originally meaning “Judaism”) aludio or Jidio (other spellings:
“Djidio” and Djudio; literally meaning “Jewish”). The terdudio andJidio were frequently used
by Sephardic Jews in Bosnia which indicates thates&ephardic communities preferred certain
names over others in order to designate their @amguage. Native speakers of other communities
also used names such @8)spanyol (E)spanyolit®’ (literally, “Spanish”), as well asuestro
Espanyol (“our Spanish”, in opposition Castillian Spaniséd asJargon/Zhargon The latter
mentioned are rather pejorative terms predominargd by the Sephardic “elite” who considered
the language to be a corrupt form of (Castiliamrsgh because it was full of foreign loanwotds.

Today, other popular names for the language of &ejh Jews of Eastern Mediterranean
origin areLadino and Judeo-Espanyo{Judeo-Spanish). Althoughadino is a term that has been
used by Sephardic Jews for many centuries, itsegbof meaning, as we shall see, has changed in
the last hundred years. The other popular nalméeo-Espanyolis often referred to as “relatively
neutral, self-explanatory, academic term”, usudfiyeferred by Romance schol& However,
David Bunis adjudges the terdudeo-Espanyokather to be “pseudo-scientific” since it was
invented by philologists and linguists eighteenthnineteenth century; yet later the term was
adopted by many Sephardic Jews*tbdBunis, being a distinguish philologist of “Jue8panish”
himself prefers to call the language of (Easteeptardic Jews akidezmasince this is a term that
“originated among native speakers” and was not tisgal by outside sourcé$” Modrechai
Arbell, however, is one of those Sephardic Jews kdeps stuck to this “imposed” name:

“l would call it Judeo-Espanyol. This is more theal name... Some used to call it Judezmo.

2% Fishman 1985, p. 9-10

237 A combination of the wor&spanyolor Spanyoland the Hebrew suffix “-it”, as iBfaradit(n>7190)
2% Harris 1994, p. 20-29

29 |dem, p. 24

240 Bunis 2008, p427

241 Harris 1994, p. 21
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But | think...Judeo-Espanyol is the most exactesgon. But if people call it Ladino, let

them call it Ladino...| don't care®*

Mordechai Arbell's attitude towards Judeo-Spaniskylve shows best that the usage of
different names for the same language is sometjuitg normal in the case of Judeo-Spanish.

Also the Western Mediterranean, or more preciselyNorth Africa (Northern Morocco,
parts of Algeria), used to be the home of Spanpgaking Jews after the expulsion from Spain and
Portugal. These Sephardim used to call their laggtlaketia The name most probably derives
from the Arabic root faki” (=s) which means “to teif’ to chat®* thus Haketia can be
translated as “clever” or “witty sayin§f®. Apart from this, Paloma Diaz-Mas and David Buwffer
an additional etymology, suggesting thédketia could also derives from the narklaquito, the
diminutive of Hebrew/Biblical nam&itzhak (pnx°), actually meaning “little Isaaé*®. Nowadays
Haketia is also sometimes referred to hadino Occidentaf’ (Western Ladino), analogous to
Easten Ladino which was and, in some cases, s8jpoken in the Eastern Mediterranean. Studying
and distinguishing the characteristicsHdketiatoday turns out to be quite difficult because ¢her
are hardly any written sources available and oely Jyew native speakers are t&ftNevertheless,
it is evident thatHaketig due to the geographical proximity, maintainedselocontact with
peninsular Spanish and was, moreover, stronglyenited by Arabic and to some extent also by
British English (Gibraltary®.

While the language of Western Sephardic Jews, &dfyetoday, is almost exclusively known under
the nameHaketia the situation concerning the designation of dregliage Sephardic Jews in the
Eastern Mediterranean was much more complex. Adbaes mentioned above, there are multiple
names for virtually the same language which, agaidivided into several dialects. However, there
is much evidence that especially one of severasiplesterms was more frequently in use than
others within a certain period. Having a closerkl@ the various names we also gain deeper
insights into the different notions of being Seplhaat different times.

Right after the expulsion in the sixteenth centtoy,example, many Sephardim who settled

242 |Interview with Mordechai Arbell (18.4.2012)

243 “agvlar”, “konversar” in Judeo-Spanish. cf. BentalR005 littp://de.scribd.com/doc/86544645/CursoDel adino-com
ar-La-Haketia-El-Djudeo-Espanyol-de-Africa-Del-Nexn-Lading 15.1.2013)

244 Bunis 2011, p. 24

245 Bunis1978, p. 96
Diaz-Mas 1992, p. 75

2% |dem; Idem

247 Bentolila 2005 Iittp://de.scribd.com/doc/86544645/CursoDelLadino-eorha-Haketia-El-Djudeo-Espanyol-de-
Africa-Del-Norte-en-Ladinp15.1.2013)

28 Diaz-Mas 1992, p. 86

249 Zucker 2001, p. 10
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down in the Ottoman Empire were, in fact, very @omss about Spanish heritage, which is the
reason why they simply called there langudggpanyol (“Spanish”) or Franko, due to their
“Frankhish” (Western European) provenaiiteConsequently, within many Sephardic communities
in the diaspora the terms “Spanish” and “Jewishddoee almost interchangeable synonyms, or in
other words, for most Sephardic Jews — far awam ftbeir land of origin — it was clear, if not
logical, that a Spanish speaking person had tehesh too. There are many humorous stories and
anecdotes approving this close identification: éample, when a Levantine Sephardi met a
Spanish priest speaking Spanish the former exctiitideJewish priest!®?,

By the eighteenth century Eastern Sephardim mogquéntly began to refer to their
language asudezm®&?2 The original meaning of this term might have bealy “Judaism”, as, for
example, used in a text written in 1552. Howevag of the earliest primary texts, which bears the
testimony thatJudezmowas used to denote the everyday languages of reaStphardim is a
translation of Molier's theatre playe mariage forcéby Shelomoh ben Astrugo which was
published in Vienna in 1898. Also in the nineteenth century the tediio for the language of
Sephardic Jews became popular in certain commsnigspecially in Sarajevo, as has been
mentioned beforé’. Both termsJidio andJudezmpreveal how Sephardic Jews actually felt about
their own language: for most speakers it was, @fsll, a Jewish language. This is a tendency not
only observed among Sephardic communities but @asong other Jewish groups — for example,
also Ashkenazim call their language “Jewish”, Ys&ldi being the most popular designation for
Judeo-Germafr.

Another possibility to define Judeo-Spanish isésatibe it as a Jewish language, belonging
to a set of languages (together with Yiddish, Jufleabic, Judeo-Persian etc.) whose, to use
Herbert H. Paper's words, “unity is not genetic isutather to be found in an overriding cultural or
civilizational framework®®. Tracy K. Harri®’ points out two characteristics that all Jewish
languages have in common, namely “l) a merged MeBmamaic component, and 2) an
orthographic system composed by some variety ofrédelcharacters”. This is also the case for
Judeo-Spanish which was traditionally and sometistidlsis written in a modified Hebrew script.

This goes back to the Middle Ages when Jews anthAtsed their Semitic alphabets for writing

20 Bunis 2011, p. 23
%1 Diaz-Mas 1992, p. 74-75
52 Bunis 2011, p. 23-24
253 Bunis 1978, p. 97
%4 |dem, p. 96-97
%5 Bunis 2011, p. 23-24
Uziel, Baruh In Diaz-Mas 1992, p. 77
%6 paper 1978, p. vii
%7 Harris 2005, p. 102 (also see Birnbaum 1944, pBeuhis 1975, p. 9)
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Romance (Christian) language. Medieval Spanishtewiin Arabic or Hebrew script is usually
calledaljamiadd®®, David Bunis states that already during Middle &djgerian Jews used several
alphabetic styles for writing teXf& Through the course of time, special characteiaciiical
marks) have been developed in order to enabler#msdription of Hispanic sounds absent from
Hebrew®®. Together with their own cursive script for mamistc writing, which later became
known assolitreo or soletred®, Sephardic Jews developed an elaborated book (sylized
Medieval handwriting script) which Solomon Asherriiaum, an Austrian born linguist, designates
as “Sephardic Mashait”. Its typeface which had beesigned for printing should become known
under the name Rashi scripgt(as de Rashj named after the famous Rabbi of Trdjekecause it
was used for printing his commentary on the Billd the Talmud, as in the first printed book ever
published in Hebrew in 1478, For some Sephardic prints also Hebrew squareacteas ktav
meruba ¥211» an2) were used, especially for newspaper headlinesand titles and for religious
texts with masoretic vowers.

In mayor Sephardic centres the Rashi script wad tserint books and newspapers until
the 1920ies (Turkey) or even until World War Il [@dka)®. In the course of the modernisation of
the societies where Sephardic Jews where livingtarmligh the acquaintance of knowledge of
other language like French, Italian, Modern Turkisidl Spanish, other writing and printing systems
were adopted. in most cases it was the Latin s@ge.g. in modern Turkey where Atatirk in 1928
abolished the Persian-Arabic alphabet and intraditive Latin alphabet instead), in some cases also
the Cyrillic alphabet (Bulgaria and Serbia) or Geeek writing system was adopt&dToday many
speakers of Judeo-Spanish do not know how to feadRashi script any more and the few texts
produced in this language are published in Latittete (with an attempt towards phonetic

transcriptionj®”.

The difficulties in reading and comprehending theguage of the ancestors, finally, bring
us about the explanation of another popular nametbie language of Sephardic Jews. Today,

especially in Israel, Judeo-Spanish is best knomdeuthe naméeadina Although this term is very

%8 The word derives from the Arabéganiya (<), for foreign or barbarian language, as the Claristanguage was
called (cf. Diaz-Mas 1992, p. 98)

%9 Bunis 2011, p. 24

20 E.g. for the Hebrew lettegimel (3) with a diacritic representing the sounds /ch/infaghoin Spanish), /dj/ (as in
djudezmdand /j/ (agour in French) (cf. Bunis 2011, p. 24)

%1 |dem, p. 25

62 Rashi {"wn) is abbreviation of the nanfRabbiShelomolsaac (1040-1105) (see Diaz-Mas 1992, p. 99)

63 Birnbaum 2007, p. 720, cf. also Harris 2005, p. 101

%64 Diaz-Mas 1992, p. 99

285 Harris 2005, p. 101

26 Bunis 1992, pp. 400-401

%7 Diaz-Mas 1992, pp. 95, 99-100
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popular among Jews and non-Jews alilagdino has not always been used for the everyday speech
of Sephardic Jews. The terbadino derives from the Spanish wotdtino (Latin) which in the
Middle Ages was used for referring to any Moorishuglim) or Jewish Spaniard who was also
fluent in Romance, the Christian tongue of thatetiwithin the Jewish contekxtadino became a
term for what Paloma Diaz-Mas calls adlque hagiolanguaggthat is to say, a language which
was only used to translate religious texts wordaloye into a vernacular language. Making use of
such a claque language is not only a Jewish noleaSephardic phenomenon. For example, Persian
scholars used an Islamo-Persian calque for tramgldhe Quran word-by-word into their own
language; furthermore, translations of the HebraleBalso exist in other Jewish vernaculars, e.g.
Judeo-German, Judeo-ltalian and Judeo-Gtéeln Judeo-Spanish there is even a verb for
producing such word-by-word translations of religgotexts: enladinar literally meaning to
translate something into (Vulgar) Latin/RomafiteDavid Bunis explains that this technique —
translating Hebrew texts into the vernacular — basn popular within Jewish communities for
many centuries. About Sephardic communities ini@agr he writes:

“Most Sephardim did not understand Hebrew, and riigbis considered it desirable that
people understand their prayers, so the customldped of reading certain texts [...] in
both Hebrew and Ladino translation. [...] [Thus] Septiic boys learned t@nladnar or
translate portions of the Torah into literal Ladimas part of their religious studies™®

The hypothesis thdtadinowas, in fact, a claque language has so far bemreprright and
is commonly accepted by most academics dealing thighlanguage of Sephardic Jews; some
scholars (e.g. lacob M. Hassan, Moshe Lazar arat I3arusalmi) even claim that the tdradino
should not be limited to the translation of religgotexts alone but, instead, should be extended to
any translation from a “Christian” language intalda-Spanisti.

Analogous td_ading, Judezmas the term favoured by many scholars to reféeh&spoken
language of Eastern Sephardic Jews. David Bunisearthat ternbadino should only be used for
the written language of religious texts, whereasgpoken language should be calledezmofor
being the term that most native speakers usuadiytaisefer to their everyday speéhHowever,
there are also opposing opinions suggesting dhdezmaois neither a proper term nor a proper
language. This, for instance, is the position oi@ddN. Barocas. Although he does not deny that
Judezmondeed is the term preferred by many if not masttBrn Sephardic Jews to designate their

speech, Barocas abstains from defining it a aslaeguage. Instead, he argues that the vernacular

26 |dem p. 75-76

260 Smid 2002, p. 114-115
210 Bunis 2011, p. 25

271 Smid 2002, p. 116

212 Bunis 1978, p. 93-98
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of Sephardim should rather be regarded as a dialeanore specifically, as a conglomerate of
different languages. For Barocas the “Sephardileclialacks in possessing a proper grammar and
a coherent vocabulary which has cased Sephardburtow a large number of words from several
other languages, as for example Turkish or FreNdreover Barocas does not think tiaidezmo

is an appropriate term for this “dialect”, simplgdause the wordudezmas a corrupt version of
the Spanish worgudaismg meaning Judaism (which denotes a religion butanil@inguage). Thus,
notwithstanding the fact that Sephardic Jews haes the terndudezmdor many generations in
order to refer to their own speech, from Barocashtpof view, this is just a proof for the bad

education of most Sephardim which consequentlydetie misapplication of that teffh

3.3.2. Judeo-Spanish: A Language or a Dialect?

The definition of Judeo-Spanish as a dialect isther pejorative and subjective term to
describe this language but is in fact an idea s taken up by many Sephardic Jews themselves
(taking into account that David N. Barocas too isSephardic heritage). Many well educated
Sephardim belonging to the “elite”, especially tha#gho had received a Western education (e.g. in
schools of thalliance Israélite Universelfé’), used thelargon not believing that Judeo-Spanish
was a real language. After having had contact wither languages of “greater prestige” many
Sephardim were ashamed to use their own motheu&dso because they were aware of the great
extent of foreign loan words in their spe€eh

These obviously polemic disputes about Judeo-Spabising rather a dialect and not a
proper language, somehow resemble the classicdtos@nsies about “religion” and “magic”.
According to Kippenberg and von Stuckrad, magic loannterpreted as the “Other”, that is to say,
all those people and communities which do not blonone's oré®. Therefore, the term magic, in
opposition to religion, is usually accompanied bther derogatory connotations, in the very sense
of Edward Said's notion of “othering”. The same hetisms seem to be at work concerning the
tension between “languages-of-power” (cf. Benedioderson) on the one hand, and corrupt

dialects orJargonson the other. This tension especially comes iffiecein David N. Barocas's

23 Baracas 1976, pp. 122-133 In Bachler 2003, pp.827-2

274 Alliance Israélite Universell€A.1.U.) was founded in France in 1860 and was/hginfluenced by the ideas of the
Haskalah(Jewish enlightenment) and Jewish self-determonailhe A.I.U. opened many schools, above all, in
North Africa and the Middle East with the aim ofesfng Jewish children a modern, European (Fresthg of
education. The language of education was almostigixely French. cf. Benbassa, Rodrigue 2000, p883

25 Harris 1994, p. 23

28 ¢f. Kippenberg, von Stuckrad 2003, p.155ff
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notion of Judeo-Spanish when he brings the veraacof Sephardic Jews in opposition to
languages, such as Turkish or French. This arlnegas between language and dialect maybe best
summed up with a humorous quip which was populdrize Max Weinreich, a pioneer in the field

of Yiddish philology: “A language is a dialect witan army and navy™. In other words,
respectively from a socio-linguist point of viewh#& notions of language and dialect are
fundamentally social and not linguistic constru¢ts”

Aldina Quintana Rodriguez, an distinguished researof Judeo-Spanish dialects, points
out that for a linguist analysis the definitionJfideo-Spanish is either a dialect or a language is
almost irreverent, since both are linguistic systemthout any natural or substantial difference
between theA?. From a historical point of view, Judeo-Spanispresents an ancient dialect of
Castilian Spanishcéstellang, in the same way as the latter represents aedfiaf Latin. Thus,
Aldina Quintana Rodriguez, whose considerationsniyaiest upon the definitions of Eugenio
Coseriu, defines Judeo-Spanish as a secondarytd(dlialecto secundaripof Castilian Spanish.
While other secondary dialects of Castilian Sparssith as Andalusian, Canarian or Latin
American Spanish make use of a standardized for@pahish lengua funcionglas an unifying
element; however, this is not the case of JudemiSpaThe reason therefore is, first of all, the
expulsion from Spain which, in succession, cut Segilc Jews off from the Iberian speech
communities. Despite or precisely because of tlagi¢ event, Judeo-Spanish was able develop
independently from Castilian Spanish over the leetturie$®. The occasional emigration of
Spaniards of Jewish descent who (re-)convertethéareligion of their forefathers and left Spain
after the expulsion to settle in one of the nevadyrid Sephardic communities in the sixteenth and
the seventeenth century often was the only contaitt the ancestral homeland. These rather
infrequent contacts prompted some diaspora comieariid abandon Spanish entirely. Instead the
language of their new environment or of the autochbus Jewish communities they had joined
was adopted (e.g. in Syria and Egypt where JewgtaddArabic; only a handful Spanish terms
should continue to be used in certain card gansesyfmbers and in a religious conté¥t)

In most parts of the Ottoman Empire, however, qgthite opposite was the case. There the
descendants of Iberian Jewish refugees continuedptak Spanish for many generations.
Moreover, the new arrivals from Spain and Portwegarted an enormous cultural influence on the
old-established Romaniote (Byzantine) Greek-spepkiews and the Jewish-Italian and the

Ashkenazi communities residing in the Ottoman EmpiThis “gradual process Judeo-

217 QOriginal in Yiddish: %95 71X »n7R 18 07 DPYRT X X IR15W X Weinreich, 1945, p. 13
2’8 Romain, 2001, p. 1

219 Quintana Rodriguez 2006, p. xxii ; cf. also Cos&888a, pp. 18-19

280 |dem; cf. also Coseriu 1988b, p. 79

%1 Diaz-Mas 1992, p. 74
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Hispanization” was so tremendous, that the othemnoanities gradually adopted the liturgy, the
culture and the language of the SephaféfinOnly very few Romaniote communities were able to
preserve their language and customs (e.g. on kediof Corfu which lay outside the Ottoman
Empire). Still, the common family nam&shkenaziamong Sephardim from Istanbul and Izmir
(Smyrna) apparently indicates the “Sephardizatwfrél primal Ashkenazi famif®. However, these
cultural encounters with a new host society an@mfewish communities also left their marks on
the language of Sephardic Jews. This is the reagpnone not only has to bear in mind the
genealogical relation to Old Castilian and othée(b-)Romance languadg&sbut also to totally
different languagé®, not only Hebrew, Aramaic, Arabic, but also Balkatanguages (so called
balkanisms¥®, Greek®’, Turkistt®® French*® and even ltalian and German (e.g. in the case of
Vienn&®), depending on the time and the environment wiggphardic Jews lived. Here, we
become aware that Stuart Hall's principle hybridity not only becomes manifest in diasporic
culture but in the languages and dialects of diaspsocietie$™. The presence of other (more
powerful) languages is consequently reflected envirnacular of a diaspora society.

Except for these external influences, it was finstl foremost the distant relation to Spain
that led to the development of several dialectsJudeo-Spanish. Furthermore, the numerous
Sephardic communities in the Ottoman were geogcafiiiseparated from each other, sometimes
many hundred kilometres; however, they stood instamt contact and continuous communication
with each other. Travelling rabbis, businessmen emadtsmen and the circulation of books and
newspapers printed in Judeo-Spanish gave risetypeaofkoiné a languages community, whose
members could understand each other without gre#tezulties, despite dialectal differences and
varied characteristics in spellings and vocabui4ry.

Aldina Quintanan Rodriguez argues that there waguso onekoiné but, in fact, two main
dialects which predominantly based on the locakspes of the two major centres of Sephardic
Jewry in the Ottoman Empire: Salonika and Istanli@ities like Belgrade (Serbia) and Ruse
(Bulgaria) and the interior of the Balkans, for exde, were stronger influenced by the Salonikan

dialect. This dialect also exerted influence ondbmmunities up the River Danube (Budapest and

282 Benbassa, Rodrigue 2000, p. 14
23 |dem, p. 39

8 This is definitely the reason why so scholars ofrfRace philology have engage in the study of JugentSh.
285 Quintana Rodriguez 2006, p. xxii
26 |dem, p. 262ff

%7 |dem, p. 260ff

28 |dem, p. 267ff

289 |dem, p. 273ff

2% yon Schmadel 2007, p. 196-197
21 cf. Chapter 2.4.

292 |dem, p. 73
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Viennaf®3 David Bunis calls these the North-West diale&tgshe same time, the dialect of Istanbul
influenced the speech of Sephardic Jews in Adrial®pEdirne) and Eastern Bulgaria, thus, in an
area where David Bunis locates the South-Eastd&l©f course, one cannot draw an exact line
between the numerous Judeo-Spanish dialects (eBulgaria); instead, we should think of two

broad dialect continua with overlapping dialectaias®.

3.3.3. What was the Language of Jews in Pre-Expulsidspain?

Although the development of Judeo-Spanish outside Kerian Peninsula can be
reconstructed quite accurately, thanks to the ithgivsephardic literature, the opposite is the case
for the language spoken by medieval Jewry befoeeettpulsion. This lack of knowledge, which
first and foremost is due to a lack of sufficiemdaadequate primary texts, has led to many
divergencies among scholars weather the Jews ofena@dSpain spoke a language different from
their Christian neighbours or not. Paloma Diaz-Mas,instance, argues that the language before
the expulsion cannot have been too different fréve kanguage of their Christian neighbours,
except for some dialectal variations used excligilig Jews in a religious context: ekj. Dio (for
God) instead oDios in Castilian Spanish or the Arabic woeed! (alhad, for the first day of the
week or Sunday) instead dbmingo(“day of the Lord”). The reason for the usage iffedent in
this context most probably was that bobips and domingowere too closely associated with
Christandom. Another example for such a dialedt&@nomenon is the Judeo-Spanish vedddar
originally meaning “to read a religious text” buhieh would be later used for “to read” in general,
including secular text®. Interestingly, alterations of the vemteldar which derives from the Greek
word meleto (ueleto, “to study®®), can also be found in other Judeo-Romance lamgiaas in
Judeo-ltalian rpeltare or melda) and in Judeo-Frenchmglder miauder made). The pervasive
usage of this verb prompted George Jochnowitzgarae that there must have been “a continuous
history of Judeo-Romance going back to the Romarpitii®. According to David Bunis,
however, the same word rather gives evidence kmafitst Jews settlers who came to Spain with
the Roman conquerors more likely spoke a varietgsdek. Furthermore, Bunis argues that the
language of medieval Sephardim must have be diffdrem the Christian speech of that time (a

variety of Romance), since Jewish texts from meai@pain — written in Romance — are featured

2% Quintana Rodriguez 2006, pp. 302-311

2% Bunis 1993, p. 16

2% Diaz-Mas 1992, pp. 72-73

2% meletan(ueietav) is already used in the Septuaginta (Ps 119:1d@)pad can translated as “meditate”
297 Jochnowitz 1978, p. 71-72
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by several Hebrew-Aramaic and Judeo-Greek as vgeArabic elements; apart from these non-
Romance elements, Bunis assumes that even some wbkdispanic origin were probably used
differently by Jews in medieval Spé&ih

The numerous Arabic elements within the medievdeduRomance caused Paul Wexler to
the assume that Sephardic Jews are originally ddsce¢ from North African Jews and must
therefore have spoken Arabic, or maybe even Berbdhe first place. Even if Iberian Jews had
been speakers of a Romance language before th@nMashquest, he argues, they must have
become speakers of Arabic in the Muslim-dominatadspof then Iberian Peninsula as soon as
these were under Muslim domain. Only when the @hris began to reconquest the peninsula from
the North, Wexler arguers, “Romance once againrhecthe dominant language of the Iberian
Jews”. Further, he quotes the famous Andalusiah grae philosophers Shlomo ibn Gabirol (1020 —
1057) as well as Maimonides (1135 — 1204), in otdgrove his theory: while ibn Gabirol informs
us that about half his contemporary co-religionist§pain were speaking Arabic (“half [the Jews]
speak Romance, the other Arabic”), Maimonides mgmito Romance asdjamiayyat al-andais’
which can be translated as “the foreign languagendflus®®. However, Bunis holds that an exact
reconstruction of the vernacular spoken by medi®egdharadim in Spain turns out to be virtually
impossible, simply because we do not have any taxtsand which could shed light on the popular
spoken language of medieval Sephardtfim

Although all these theories concerning the natarggliage of Sephardic Jews in medieval
Spain — whether they spoke a Romance languageasimil different from Christians or rather
Arabic like their Muslim neighbours — build on soesdence to support these claims, Bunis' latter
mentioned remark, that we actually lack any text tivould serve as a reliable source for
reconstructing the everyday speech of medieval &eph, shall be further expounded. The reason
why these texts written by Sephardic Jews whictelzaen preserved from the Middle Ages up to
now do not served as reliable sources is very gnipese texts were written by an intellectual, and
more importantly, literate elite. In this regarshce more, | have to employ Erich Hobsbawm who
wrote:

“We are informed about the ideas of the sectiothefliterate who wrote as well as read —
or at least of some of them — but it is clearlggditimate to extrapolate from the elite to the
masses, the literate to the illiterate, even thotlghtwo worlds are not entirely separable
[...].n 3%

2% Bunis 1992, pp. 402-404
29 Wexler, 2005, pp. 34-35
390 Bunis 1992, pp. 402-403
%1 Hobsbawm 1990, p. 48
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Hobsbawm firmly reminds us that whatever we reaglglways have to read it context, also
keeping in mind the author's social back groin@&urviving medieval text, such as the Romance
poetry written by Yehuda Halevy (1070 — 11#5pr the “rhymedPorverbios morel®f Sentob de
Carrion composed for King Pedro de Cruel (1350 693" simply do not serve as representative
sources in order to draw conclusions about the comuernacular of medieval Sephardim, also
because we can assume that the overwhelming nyagirthe medieval population on the Iberian
Peninsula was illiterate and that the ability tadeand write was more than anything else a huge
privilege. Thus, having analysed several medieg=ist written by Sephardic Jews, David Bunis
arrives at a conclusion that very much endorsesbimlim's considerations:

“The surviving medieval Sephardi literary texts #mhHispanic elements which, in form

and meaning, tend to resemble the literary Sparisiployed by Christian writers of the

same period rather then contemporaneous populakep&panish; this seems to imply a
knowledge of Christian literary Spanish and its wemtion among the medieval Sephardi
literati.” 3%

What has been said about the work of Jewish autbbrourse, also holds true for Christian
literati of the Middle Ages — their works, too, leato be valued as products of an intellectual .elite
The statements by Shlomo ibn Gabirol and Maimonwdeish Paul Wexler names as authoritative
testimonies also have to be rated as such, sirtbedbthem belonged to the (predominantly Arabic
speaking) Jewish intelligentsia in medieval Spain.

Interestingly, Tracy Harris, in reference to Deralla, arrives at a similar conclusion as
David Bunis, namely that not much can be said abmitanguage or distinct dialect of Sephardic
Jews in the Middel Ages, but for quite differengens. She hold that more study has to be done in
this area in order to gain more information abbetmedieval Judeo-Spanish. According to her, one
big problem is that most medieval Judeo-Spanislstexe only studies examined from their
linguistic point of view, not taking into accourtat especially after 13%® most Jews were very
cautious in the open cultivation of their Jewisltune and ethnicity. Another decisive fact, Harris
indicates, is that most copies of Biblical andrtiiaal works and translations were systematically
destroyed by the Inquisition and those taken ixite@vere often damaged or destroyed afterwards
by fires, overuse or negligeriée However neither Harris nor Lida seem to be canscif the fact
that even if we were in the possession of morealiteand liturgical works from that time, these

works would hardly serve to allow a conclusion édsawn about the everyday speech of medieval

%2 There are also other factors the could be takenaatount, such as gender, ideological orientagns
%3 Bossong 2008, p. 29

%04 Bunis 1992, pp. 402

%5 |dem, p. 403

%% |n that year severe Anti-Jewish pogroms broke wseiveral Spanish cities. (cf. Chapter 4.3.)

%97 Harris 1994, p. 109 (cf. also Lida 1978, p. 83)
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Iberian Jews.

As yet, many details about the moving history opl&edic Jews before and after their
expulsion from Spain have been exposed . Bothhélydays of the so called Golden Age, as well as
the traumatic experiences of having been a pemseautd, finally, dispelled as minority from the
Iberian Peninsula, are all relevant for SephardiE®nsciousness and identity, as we will see. As
will be seen, a general overview of the historySefphardic Jews inside and outside the Iberian
Peninsula already serves to reconstruct how Seghesdhmunities in the diaspora in general and
the (historic) Sephardic community of Vienna intgadar have imagined themselves, as well as
their left-behind homelan8epharad

3.4. Sepharad & Sephardic Diaspora — One, Two, Three or Four Digporas?

Before dealing with the history of Sephardic Jewslétail we have to take a closer look at
the different perceptions that not only Sepharéws]but also scholars of Sephardic history have
had ofSepharagdthe ancient homeland. As had been explained &égefloe ternSepharadtself has
changed its meaning over the millennia, from rafigrto a seaport in the Asia Minor in biblical
times, to designating the Iberian Peninsula inMiedle Ages and, ultimately, to name the modern
country of Spain. So, although today the teBepharadstands exclusively for Spain, the term
“Sephardic Jewry” usually refers to Jewish commansitn North-Western Europe (e.g. Amsterdam,
London, Hamburg), in Southern Eastern Europe (thkahs), in North Africa (Morocco), in the
Middle East (e.g. part of the old-established Jewismmunity of Jerusalem) and even in the
Americas (e.g. the Caribbean and North WesterniSAntericaj®®. Despite the epochal changes,
caused by the uprooting of the Iberian Jewry inléte fifteenth century,Sepharatl should remain
an important point of reference for the identitgldhe heritage of Serpahrdic Jew. However, some
semantic changes of the term have occurred sireéirtte Jews who remained true to their faith
had left the peninsula. By presenting an exammm {775 Salonika, Davis Bunis expounds that
after the expulsion from Spain and Portugal thent8epharactould also refer to other loci than the
Iberian Peninsula:

“Sephardim in the Ottoman Empire occasionally reddrto their language atson de
Sefara 'language of Sefarad' without necessarily idemdySefara with 'Spain’, since the
term had come to denote any region inhabited byh&epm, such as the Ottoman

%8 The first Jewish settlements in the New World wardact, established by Dutch Jews of Portuguese
descent. (cf. Arbell 2002, Gonsalves de Mello 1%iapter 4.4.)
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Empire™3®®

This example makes us aware of how the meaninfgeotermSepharadbegan to change,
according to the new circumstances in the Seph&mispora when this term also became used for
the new lands inhabited by Sephardic Jews aftelgdrash sepharadioo 1), which is the
Hebrew term for the expulsion from Spain. Being wamaf the great consequences thatgheush
meant for the history of Sephardic Jews, Max Wedhreroposed to think about Sephardic History
in two stages: the history of Jews Sepharad | which refers to a period from the earliest Jewish
settlements on the Peninsula up to the end ofitteerfith century, and isepharad Il referring to
the history of the diaspora communities which westablished outside the Peninsula after the
expulsion (in the Ottoman Empire, North Africa gt¢lere, Weinreich employs a terminology he
has already used for describing the history of &slalzic Jews, by dividing it ihshekenaz flor the
time when most Yiddish-speaking Jews resided im@erspeaking lands (e.g. the Rhineland), and
Ashkenaz Ifor describing the period of Ashkenazic Jews afteny of them had moved to parts in
North Eastern Europe, predominantly inhabited kaviglpeoples®

Based Weinreich's model, another term had beertectesince, in order to refer to the
Sephardic communities now living outsi8epharad landSepahrad 1]l a result of the dispersions,
re-settlements and migrations of Sephardic Jewshén nineteenth and twentieth century, for
example to the USA or Israel. Thus, this second@persion is commonly referred to &epharad
13,

The creation of nev6epharador Sephardic homelands has not yet ceased. Fonpdea
Michal Held has researched the contemporary onlssge of Judeo-Spanish on internet platforms,
such as “Ladinokomunit&” and the “Ladino Cultural Forum™x$7x>7 maan oro®%9), which are
used by Sephardic Jews in order to discuss topiesh) as Judeo-Spanish language, Sephardic
culture and cuisine, history and genealogy, expegs related to Sephardic traditions and past
communities etc. According to Held these two inétrcommunities “may be regarded as a
metaphoric place, in which an identity is constedctn the absence of an offline Sephardi
community™®* In this respect, she suggests that we should thfithese online forums as a new
“Digital Home-Land” for Sephardic Jews living disped around the world (especially those living
outside Israel). Held describes this “Digital Holread” as

99 Bunis 2008, p. 421

310 Weinreich 1973, p. 100 in Wexler 1996, p. 100

3t Smid 2002, p. 114n1

312 http://groups.yahoo.com/group/ladinokomuni®@?.2.2013

313 http://www.tapuz.co.il/forums2008/forumpage.aspx@fmid=42Q 27.2.2013
%14 Held 2010, p. 83
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“a virtual territory in which long-lost offline comunities [...] are reconstructed online.
Their reconstruction involves a process of crea@ngpilieu de mémoire when most aspects
of the trauma of losing the lieu de mémoire haveaaly faded away. It is only natural for
endangered ethnic languages, such as JS [Judeoispato play an important role in the
formation and practice of the DH-L [Digital Home-hd] when the offline homeland they
are associated with disappear?

Held's definition of a “Digital Home-Land” rest upcthe research and the theoretical
approaches of Andre Pinard and Sean J&toliko, instead of “Digital Home-Land"”, use the term
“Virtual Diaspora” to which they regard as a spaoastructed by (real) diaspora communities, in
reaction to the their “symbolic marginalism” and ander to express their cultural and ethnic
orientation or heritage. Hence, it has to be unideds“as a metaphor for a terrain in which, due to
experimental and historical dynamics, social ageptssition [my emphasis] themselves
appositionally as well as oppositionally to thetissaquo or a dominant ideology” These two
models of virtual diaspora spaces strikingly hightithe powerful dynamics which are at work —
e.g. caused by the trauma of losing a previous, heemeland; the marginalisations besides the
mainstream society — when people seek to positiemselves on a new terrain. This very much
resembles Edward Said's notion of “imaginative gepky®'® which depends, above all, on
knowledge (e.g. of one's one “imagined” history§l aower (e.g. a hostile or exclusive out-side
force). Also in connection to Stuart Hall's notiohcultural and diasporic identity the models of
Michal Held, Andre Pinard and Sean Jacobs are mergsh appropriafé®. Since the virtual space of
the “Digital Home-Land” is a new product of dispenispeople — living in different parts of the
world (Sepharad Il) but who, nevertheless, have a strong sense afnconty — we could also refer
to this homeland, in the tradition of Max WeinreielsSepharad 1V

Although the former homelandsSépharad 1, lland Ill) are definitely places that the
Sephardic Jews of today cannot “in any final arét sense retutf’ to, Michal Held still sees a
possibility that the virtual community of the “Digl Home-Land” could, under some
circumstances, return “offline” again, for examplbden the members of the online community
meet in real life; in fact, such meetings haveadsetaken place, when, for example, members of
the platform Ladinokominita from all over the worldet in Isra€?’. However, such gatherings

cannot be valued as a full recovery of past. Weatains are the memories about the past, retold in

9dem, p. 91

%6 There theoretical approach relies on a study choig about Hip-Hop music in cyberspace.

%7 Held 2010, p. 83; cf. also Jacobs, Pinard 20083p.

318 cf. Chapter 2.3.1.

319 According to Stuart Hall cultural identities theoduice of a certain position within the narrativéthe past (cf.
Chapter 2.4.)

320 Hall 1990, p. 231

%21 Held 2010, p. 98-99
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multiple narratives in order to preserve it. Thaseratives and discourses, by once more referring
to Stuart Hall, are the actual constitutive elersentt cultural and diasporic identify. This, of
course, equally holds for the previous stages ph&elic diasporasSepharad Il andlll *%). The
multiple Sephardic folk tales, songs, in shortrai@wes are full of allusion to the Jewish Golden
Age on the Iberian Peninsula but also of the traleftdbehind by the expulsion and the inquisition
or memories about the flourishing communities oft$gh and Portuguese exiles, in places such as
the Ottoman Empire or the Netherlands or even tee M/orld. By having a closer look at the
history of Sephardic Jews we will encounter varimasratives that give evidence about how

differently Sephardic Jews used to imagine thenesefliroughout the ages.

322 cf. Hall 1990, p. 225

323 Of course be have to be aware that by juxtaposamigus stages of Sephardic history (I, I, Ill §iwe also tend to
impose an “imaginary coherence” of Sephardic hystanich is just the same mechanism which “lieshatdentre”
of cultural identities (coherence gives meaning)wdver, for the following analysis | will continde use the
terminology coined by Max Weinreich because it sBrves the aim of deconstructing Sephardic histsra whole.
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4. Imagining Sephardic History

4.1. Origins, Myths and First Persecutions

Little is known about the advent of Jewish life thie Iberian Peninsula. According to the
current state of scientific knowledge, Jewish hgtan the Iberian Peninsula began with the arrival
of Jewish settlers and merchants together withRbmans in the first and second century C.E.;
those settlers primarily established themselvetherSpanish Levante (Mediterranean coast) and on
the Balearic Islands. This was about the same @iftez the temple in Jerusalem — the cultural and
religious centre of the Jews — had been destray@@ iIC.E2**. However, we do not know for sure if
these Jewish settlers directly came from Palediseause, as has been discussed before, a Jews
diaspora had most certainly existed before theraietsdn of the Second Temple.

The earliest documented archaeological finds thatsgevidence of a Jewish presence on
the Iberian Peninsular is a gravestone discoverddlia (in modern day Andalusia), dating back to
the third century C.E. Another gravestone foundartosa (Valencia) dates from the fourth century
which also seems to be the time when the first @ygaes was built on Spanish soil, as an
preserved inscription from a synagogue in ElchetdlGaia) clearly proveé®. Under Roman
dominion, Jews enjoyed considerable communal amgnand even gained the statuse#igio
licita (a legal religion) in accordance to Roman¥awr his freedom, as we will see later, should be
strongly challenged with the dissemination of Charsty within the Roman Empire in the
upcoming centuries.

Disregarding the archaeological finds, there ase &lypotheses that Jews might have had
settled earlier on the Iberian PeninstffafFor sure, the Jews were not the first Semitiqpfethat
settled down on the Iberian Peninsula in the Ag&raiquity. Starting from 1100 B.C.E. Phoenician
colonists established several seaports on the Bregiitean shore of the peninsula, such as the cities
of Cadiz and Cartageffd If also Hebrew settlers arrived on Iberian Penlimgogether with the
Phonecians remains an open question, since thenecaarchaeological evidence that could prove
the presence of Jewish settlers before the thintlicg C.E3?°, as has been mentioned above.

As a matter of fact, there are many legendary adsoclaiming that the first Jewish settlers

24 Taking into account that important Jewish settleimentside Palestine had existed already befordak#uction of
the Second Temple.

35 Diaz-Mas 1992, p. 1-2

%6 Bjale 2002, p. 303

%27 Diaz-Mas 1992, p. 1-2

38 Cartagena derives form the Phonician word Qart $ta¢zrn nap), meaning new city (similar to Carthage).

39 Bossong 2008, pp. 14-15
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arrived right after the destruction of the Firgniple in Jerusalem in the sixth century B.C.E.,
while others even claim that Jewish presence gaek to the era of King Salomon. Although it is
not totally unlikely that Hebrew traders indeed\ad together with the Phonecians as early as the
tenth century B.C.E., Paloma Diaz-Mas holds thase¢haccounts are merely legends which most
certainly arose in the tenth century C.E., thusy twillennia later when Jews enjoyed greater
tolerance under Muslim ruf€ Such foundational myths and a collective memdryua a land of
origin — as has already been outlined by Stewalit#aas well as by Rogers Brubak&r are two

of the most important narrative elements for thenfation of cultural or national identities because
they provide an “alternative history or counterrative’® which is all too often provides more
coherence than the actual historical facts andeenxiels we have. So, it is not all surprising that
Sephardic Jews created several myths in the Mitigéss, obviously with the aim of establishing a
direct connection between the former (imagined) élamd, the Holy Land with Jerusalem in its
centre, and their new or actual homel&@epharad Esther Benbassa and Aron Rodrigue similarly
argue as they hold that

“Sepharic identify had its roots in this past, incallective historical experience, and in a
fate of shared suffering resulting from the wrenghirom a land that the Iberian Jews
considered their own — in accordance with a mytht tieir presence dated back to the
destruction of the first Temple (568 BCEJ*.

This myth, just mentioned by Benbassa and Rodrigefers to the legendary account that
the entire tribe of Juda and, depending on thecgp@iso the tribe of Benjamin escaped to seaport
of either Ashkelon or Ashdod after Nebuchadnezzarsies had destroyed the First Temple of
Jerusalem. In order to be spared from the hardshipe Babylonian Exile they decided to leave
their homeland and sailed across the MediterraSs@nuntil they reached its most Western point
where “no Jew had ever been before”. There thegesfsi went ashore and decided to stay on that
land that should become identified with the bildliBapharaéf®.

Indeedn, this legend can be interpreted as a “eounarrative” in Stuart Hall's sense. It
stands in direct opposition to the narrative of Badylonian Exile which, according Shlomo Sand,
many scholars of Jewish history consider to bectiieial event for the formation of “historical-
religious Judaism” which, as a matter of factuisdamentally based on “the experience of eXite”

The existence of an alternative narrative — e.g.ttine of Juda landing i8epharad- alongside a

30 Diaz-Mas 1992, p. 1-2
31 cf. Chapter 2.2.

332 ¢f. Chapter 2.3.2.

33 Hall 1992, p. 295

34 |dem

35 Leroy 1987, p. 13-14
%6 sand 2009, p. 69
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much more powerful and authoritative one — naméky Babylonian Exile — is by no means
exceptional, especially within a Jewish contextcdiding to David Biale, such narratives or
“beliefs” that suggest a common history and origegardless of their historical veracity, are “an
integral part of Jewish culture because their wxigtence made them as true as the historicas"fact
that seem to contradict the## This, of course, would explain the century-lomgsistence of such
(pseudo-)historical narrative.

As stated above, Paloma Diaz-Mas suggests thse timgths about the origin of Iberian
Jews most certainly emerged in the tenth centu@.B.when the Jews in Moorish Spain “were
enjoying a period of splendor”. Furthermore, Bé&atrLerony informs us about another legend
circulating in the Christian part of the peninsiiahe thirteenth century. When the Christian kings
tried to impose higher taxes on their Jewish sup@rresponding to the thirty pieces of silverttha
Judas Iscariot allegedly received for having betdayesus, the Iberian Jews used to answer in
response that, other than their fellow brethrethattime of Herod the Great, they could not be
found guilty because their forbears had alreadyd usereside in Spain long before Christ was
crucified, busy gathering gold and other precioustats for the construction of the Temple in
Jerusalerii®. Here we become aware of the power which — acagriti Stewart Hall, Edward Said
and Michel Foucault — certain regimes have to mdlaspora societies see and experience
themselves as “Other8® while the discriminatory Christian establishmeabelled its Jewish
subjects as “Others”, Sephardic Jews concurrexiherenced themselves as “Others” from their
non-Sephardic co-religionists. It is interesting rnote that such stories and legends became
especially popular in the fifteenth and sixteerghtary”’, thus, at a time when Jews on the Iberian
Peninsular were more and more frequently perseautedfinally expelled, respectively, at a time
when they had already been banished from SpainPamtligal. In this regard, Georg Bossong
informs us about a recently discovered manuscaging from the time shortly after the expulsion
which proves that even Christians were quite carednabout the Jews' millennia-long presence on
the peninsula:

“Es war eine ganz besondere, ganz neue Sache,Jalien aus all ihren Landereien
hinauszuwerfen, 300 000 Menschen in nur drei Manatachdem sie mehr als 2100 Jahre
in Spanien gelebt und den Konigen viele gute Déeesviesen haben™!

The Catholic Monarchs, however, were not the bre¢s who decided to expel all Jews from

their territories. Already one thousand years leetbe Great Expulsion of 1492, in the forth century

%7 Biale 2002a, p. xxiv

3% Leroy 1987, p. 14

339 cf. Chapter 2.4.

30 |dem, p. 13

%1 Bossong 2008, p. 55-56
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when Spain was still part of the Roman Empire ahddflan at the time, measures were taken for
the first time in order to segregate Jews fromrti#ristian neighbours. On the Synod of Elvira
(modern day Granada) mixed marriages were prokibas was the common celebration of feasts
and Jewish blessings of Christian fields and hai{#e§Vhen the Visigoths came into power in
Iberia in the late fifth century the situation bktJews eased to some extent. The Visigoths adopted
Arianism as their state religion, an early secChfistianity that refused Jesus Christ's equalith w
God who, as they believed, was merely godlike. Thisrance faded when the Visigoth King
Reccared | (559 — 601) converted to Catholicismb& which made Jews the only religious
minority in a former multi-confessional state. Dhgithe Councils of Toledo new policies in dealing
with Jews were settled: in 589, during the Thirdu@ml of Toledo, marriages between Jews and
Christians were prohibited; furthermore Jews weisquhlified from public offices and were
forbidden to purchase slaves. Especially the lattentioned ban brought along terrible economic
consequences for most Jewish households and fararerthe peninsula. Nevertheless, these
measure were not always fully implemented, untd tdoronation of Sisebut (r. 612 — 621) who
enacted a law that forbade Jews even to posseslargs. Sisebut may also be called the father of
the Spanish Anti-Judaism since he was the firspublish a decree that forced Jews to chose
between conversion to Christianity or to leaverealm instead. From now on this should be the
first measure of choice in order to deal with “ffeavish problem” in Spaiff. Under Sisebut's reign
also theconverso(convert) problem arose for the first tifffe that is the apprehension that Jews
who had been dragged to the baptismal font coelcr€sly) return to their old faith.

Although the Anti-Jewish measures imposed by th&gdth were harsh they would not
persist for long. Already by the end of the seveo#mtury, further East, a new political and
religious power emerged that should end the haodshthe Jews under Visigoth rule. In 711 the
Muslim army of the Umayyad Caliphate crossed thmiSof Gibraltar and the conquest of the
Visigoth kingdom began. Only a few years later atnibhe entire peninsula, except its Northern
fringe, was under Muslim rule. At the time of thevasion the Visigoth empire was already very
weak, yet Jews are said to have played a considerale in the course of this conquest — legend
has it that wherever they could Jews left the gapes for their Muslim liberatots.

As had been seen and yet remains to be seen, Hoougheir history on the Iberian

Peninsula, Jews were all too often at the merdhi@Christian and Muslim rulers in their day. This,

%2 Diaz-Mas 1992, p. 2

%3 Bossong 2008, pp. 17-18
%4 Diaz-Mas 1992, p. 2

%5 |dem p. 20
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of course, has not been forgotten and, in fact, dnees since played an important role in the
collective memory of Sephardic Jews. Neverthel8sphardic narratives are also filled with stories
of glory and splendour about the Spanish past, tabdime most famously known as the Golden

Age.

4.2. The Golden Age

When the Iberian Jews came under Muslim rule thiéiration improved drastically owing
to mainly to two conditions. According to Raymond Stheindlin, for the first time until the
Hellenistic era the Jews of the Iberian Peninsoiladl themselves “in one political, economic, and
cultural system, a single Islamic empire stretctiogn the Indus River in the east to the Atlantic
Ocean in the west”. Furthermore the new rulersgruend to the persecutions, harassments and
humiliations Jews had suffered under the Chrigigime of the Visigoth€’.

Jews, as well as Christians, were regarded by kisstisahl al-kitzb (<)) Jal), “people of
the book”. This recognition awarded them a spemialected status within the realms of Islam, also
known asdar al-Islam (2>w¥! _)3), “the House of Islam”. In the Pact of UrffdiChristians and Jews
were guaranteed a special protected status; frantitne they were also to referred asl ad-
dimmah (.3 Jai), people of thefimmah (treaty of protection). In return of a special txd “on
condition that they behaved in a manner appropt@ta subject population” they were not only
tolerated by the Muslim regime but also guarantkeed lives and property. Howeveathimms also
had to deal with several restrictions imposed tnthwhich included the construction of new
churches or synagogues and the repair of old dmegrohibition of holding public processions and
proselytism; neither they were permitted to stakiluslim, carry arms or ride a horse, build homes
taller than those of Muslims, adopt Arabic namesoostudy the Quran; moreover they were also
obliged to wear a distinguishing clothing. Howewermany cases those restrictions were only
loosely applied?®

Although the context as well as the balance of poase very different here, these
boundaries established by the means of Islamio/Enyw much resemble the boundaries maintained
by halakhic law (cf. halakhieidrashim such as théMekhiltg)**°. The intended target that such

restrictions and laws as well as idealised andaiising narratives usually pursue is the creatibn o

36 Scheindlin 2002, pp. 317-318

%7 Named after Umar or Omar, the second Caliph prangédohammed.

38 Scheindlin 2002, pp. 318-319

%9 The boundaries established by Islamic law are Gisuaant to define a majority, whereas the Rabhiraws are
concerned with defining a minority within a majgrit
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an imagined, or in Max Weber's sense, utopian itlged (dealtypu3®*°. While Weber argues that
ideal types are, in fact, unified analytical consts, one could also argue that they are consttucte
by “other” types (in Foucault's and Said's sen8g).creating the subordinatghimni, Islamic
scholars not only defined non-Islamic subjects dab themselves by simultaneously imposing a
discourse of “power, knowledge and trifth” However, in reality ideal types remain relatively
shallow; they are nothing more than by-productsatiier volatile power discourses. In reality, the
enforcement oflhimnt laws depended very much on the actual regime-imeps attitude towards
its minorities which could reach from overall t@ace to severe persecution, the latter actually
involving the non-application of thghimni laws (which would also affect Sephardic Jews ateso
stages of their history under Muslim rule). Theuattideal” distinguishing the heydays of the so
called Golde Age was rather a “hybrid” stile oftaué, to use Stuart Hall's term, broadly lacking of

clearly defined boundaries between ethnic andicelggroups.

During the Caliphate of Cérdoba (929 — 1031 CaEunigue amalgamation of Jewish and
Arab culture took place which, according to Geomgs®ng, led to a consolidation of a new —
namely “Sephardic” — identity of the Jews in Ibefie Jews, as well as the MuslimsatfAndalus
(u4x5Y), the Arabic name for the Iberian Peninsula, sbughemancipate themselves from their
former intellectual and political (the latter inetltase of the Muslims) role model Baghdad which
brought about the formation of a new “Spanish” -sslfeerff> Despite the above mentioned
restrictions that Jews were subjected to under ikuglle (thedhimnt laws) they “resembled their
[Muslim] neighbours in their names, dress, and legg as well as in most other feature of their
culture’®*. Moreover, within the Arabic society some Jewsenable to make prestigious careers.
For example, Hasdai ibn Shaprut (915 — 970 C.Hsp know under his Spanish narBaporta
became the personal physician of the ruling Calipd he was also one of the most respected
diplomats of his tim&%. He managed to induce the appointment of Moshe Manoch, an
important Talmudist from Babylon (Baghdad), to thifice of the Chief Rabbi of the Jewish

community of Cérdoba. Moshe ben Hanoch (920 — 9i0Ourn is considered the founder of

%0 [Der Idealtypus] wird gewonnen durch einseitigeeferung eines oder einiger Gesichtspunkte undrdurc
Zusammenschlul3 einer Fille von diffus und diskiet,mehr, dort weniger, stellenweise gar nichthamdenen
Einzelerscheinungen, die sich jenen einseitig hegabobenen Gesichtspunkten figen, zu einem in sich
einheitlichen Gedankenbilde. In seiner begrifflicliReinheit ist dieses Gedankenbild nirgends invilieklichkeit
empirisch vorfindbar, es ist eine Utopie [...MWeber 1988 (1922), p. 191

%1 cf. Foucault 1991; cf. Hall 2001

%2 Bossong 2008, pp. 21-22

%3 Scheindlin 2002, pp. 317

¥4 Hasdai ibn Shaprut is famous for having establishectorrespondence with the Khazar king Joseghiuier of a
Turkic people settling in the Pontic-Caspian stefbya¢ entirely or partially had converted to Judaisf. Bossong
2008, p. 22
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Talmudic studies in the West which led to a greabgetition with the Gaonic school of Babyfoh
This was about the time when Jews on the IberiamnBela, as well as in other Muslim dominated
areas, began to adopt the Arabic language whicturim had an enormous impact on the way how
Jews would develop and used their own intellecteatacular, the Hebrew langudje

Formerly mentioned Hasdai also patronised Dunsh Larat (920 — 990) who literally
revolutionised Hebrew poetry by resembling the Acalmetre. Dunash was well aware of the
relationship between Hebrew and Arabic and intredua metre building on interspersing long and
short vowels, a method already in use in Arabicanyodhis innovation brought along a revival of
Hebrew by combining the Biblical language with Acametaphors and rhythmics. Solomon ibn
Gabirol (1020 — 1057), maybe the most importantistevpoet of medieval Spain, introduced
another element of Arabic language art, that isry prose (free verses held together by an end
rhyme), a literary form inspired by the Quran. Likest Jewish intellectuals of his time Ibn Gabirol
wrote his poetry in Hebrew but his discursive prims@rabic. His philosophical works was highly
influenced by Neo-Platonism and later translatei iHebrew and Latin. His mangum opus
“Fountain of Life”, Megor Hayyim(o»n mp») in Hebrew orFons Vitaein Latin, should exert huge
influence on medieval scholasticism, as well astten platonic philosophers in the twelfth and
thirteenth century who praised “Avicebron” (Ibn @abs Latin pseudonym) for being the most
venerable Christian philosopher of their times, lmging aware that he was actually a F&w.

Their “multi cultural proficiency” and the abilityo the most publish in both Hebrew but
also in Arabic, the dominant cultural, politicaldaimtellectual language of their time, is what Zion
Zohar names as one of the most distinguished festof Sephardie® Jews in the Middle Ages.
Ashkenazic Jews in Christian dominated Europe littedugh much less tolerant regimes which
limited the sphere of interest of most Ashkenaaigbis to the study of the Bible and the Talmud.
Sephardic Jews, by contrast, also engaged in piroglucore secular literature, such as poetry and
philosophical works, predominantly written in Are®3?. However, as we will see shortly, when the
tolerant attitude of Muslim rulers towards Jewsef@dway religious topics also began to play a

more dominant role among many Sephardic intelléstua

After the demise of the Umayyad Caliphate of Coedob1031 the vast Muslim realm was

divided into smaller rivalling kingdoms, the soledlTaifa (&) principalities, ruled by Muslims

%5 Bossong 2008, pp. 21-22

%6 |dem, p. 327

%7 |dem, pp. 23-25

%8 Under the term “Sephardic* Zion Zohar also inclutiézrahi Jewry, thus he uses it to refer to Jews Viled in
Muslim dominated lands (an in opposition to “Ash&eic Jewry”).

%9 Zohar 2005, p. 6-7
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of Arab, Berber andMuladi (mixed Iberian) descent. Even in those new smafidoms influential
Jews like Samuel ibn Naghrela (993 — 1056), alsowknas Shmuel HaNagid7a Rnw),
“Samuel the Leader”, could fill a similarly impontaposition as Hasdai ibn Shaprut. He became the
vizier and military leader of the ruling Berber gim the Taifa of Granada. Its capital was home of
a sizeable Jewish community which is the reason Mhbglim called this cityGranata al-Yahud
25l Akl ), “Granada of the Jews”. HaNagid's eldest sonegwsbn Naghrela, was not as
diplomatically skilled as his father. After he hgdt entangled in a conspiracy to murder, his own
reputation, as well as that of Jews in general shaktically and provoked extreme violence. In
1066 the Jewish community of Granada fell victimaybe the bloodiest massacre in the Iberian
Peninsula since the reign of the Visigoths. Acaamgdio Georg Bossong 1500 Jewish families were
exterminated in this event, including Joseph ibgiNala himself whose dead body was publicly
dragged though the city. This pogrom can seena$eginning of the end of the Gold Age of the
Jews in Al-Andalus which was eventually sealed liyy invasions of the AlImoravides (1090) and
the Almohads (1147f°

When the Berber dynasty of the AlmoravidesabMurabitun (o s <) shattered the Taifa
kingdoms they ordered many Jewish settlement tdichedated, a refuge movement of Jews
towards the Christian North of the peninsula beghare the new and highly proficient immigrants
were even welcomed with open arms by the Chridtings who favoured their excellent skills in
medicine. This should also be the fate of Moshelbkra (1055 — 1135) and Judah Halevi (1070 —
1145), both important poets and philosophers, wa become lifelong friends in the Taifa of
Granada but later sought refuge in the North duthéoAnti-Jewish climate under the Almoravid
regime. Especially the works of Yehuda Halevi bglda the most influential pieces of Hebrew
literature. His ceuvre was composed in three langgialgesides Arabic (prose and philosophical
works), also in Hebrew (secular and religious pgesind in Romance (Old Spanish) what makes
him maybe the first Spanish poet mentioned by ri#mdis wandering life, rootlessness and the
longing for a homeland can be recognised in hesdity work and is probably best reflected in his
Zionides(odes to Zion). In 1140 his longing for Zion fiainduced him to depart for a journey in
order to reach the Eretz Israel. If he actuallynfibunis way into the Holy Land is unknown; his
traces get lost in Egypt where he was receivea ‘$iking” by the local Jewish communify.

Yehuda Halevi is often referred to as “e#yor “medievaf®® Zionist by the modern

%0 Bossong 2008, pp. 26-27 (cf. also Beinart 1992a3pDiaz-Mas 1992, p. 3)

%1 As had been discussed before his outstanding poetmpose in the Romance language unfortunately niseserve
to reconstruct the spoken vernacular of the Jevissaime.

%2 |dem, pp. 28-31

%3 Schwartz 1996, p. 24

%4 Alexander 2012, p. 59
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Zionists of today. Interestingly, both, Yehuda élalk longing for Zion as well as the early Ziolsist
motivation to establish a old/new homeland for ibe/s apparently arose in a time of crisis outside
pressure (e.g. hostilities, displacements, Anti-iem). According to Stuart Hall, such experiences
of “experience of dispersal and fragmentation” isseely evoked “an imaginary coherence” and
the orientation towards a new imagined homel&inwdehuda Halevi was by far not the only Jewish
intellectual of his time who decided to leave Spiie to a crisis evoked by Anti-Jewish forces. The
precarious situation of the Iberian Jews in Mustpain further escalated with the invasion of
another extremist Muslim-Berber dynasty from No#ffinica, the Almohads oal-Muwakhidun (
ussal), Under their rule other religions than Islam werglawed which forced Christians and
Jews alike to chose either between conversion, gration or martyrdom. In order to save their
lives many Jews headed for the Christian kingdomshe North, including many intellectuals,
taking with them Judeo-Arabic culture which shoatthtinue to prosper in Christian territories.
Others, like family of the famous philosopher Mosesr Maimon (1135 — 1204), also known as
Rambam(n"2»7°*%® or Maimonides, fled in the opposite directiorNorth Africa. From Morocco he
and his family went further eastwards and finaéytled down in Egypt where Maimonides became
a distinguished physician and philosoptiér.

While many in times of crisis resorted to the Aotstian works of Maimonides, others were
seeking a spiritual refuge in Jewish mystics, knoaentheKabblah (7%27). The most famous
kabbalistic work, theZohar (qnm7) meaning “The Splendour” or “The Radiance”, wassmo
probably written by Moshe ben Shem Tov de Ledn 01:23.305). According to Georg Bossong the
theKabbalahwas written in the context of inner crisis andi@xvhich is the reason why this mystic
approach can be valued as a sort of “immaterialdtana”, especially intended for Jews of a more
traditional background who rejected the radical kgoof Mainmonides and other Aristotelian
philosopher¥® The Kabbalah could be further interpreted as akwibat was written with the
intention to reconnect Jews to their own roots &ndraw definite boundaries between the Jewish
and the non-Jewish environment. The end of the &@olige was also a time of identity crisis
invoked by transboundary interactions and overaltuduration and eventual hostilities that
reminded the Jews of their “otherness”. Thus, ith&dly surprising that th&€ohar not only
condemns the sinful behaviour of the rich and ssipfated Jewish aristocracy (e.g. influential court
Jews) but also (sexual and romantic) relationshipsveen Jews and non-Jews which were

%5 Hall 1990, p. 224-225 (cf. also Richard L. W. Cleisknotes of Hall's article “Cultural Identity aDéaspora”)
%6 The Hebrew acronym"an stands foRabbiMoshehBenMaimon 1> 12 fwn »29)
%7 Bossong 2008, pp. 32-33
Scheindlin 2002, pp. 323
%8 Bossong 2008, p. 39-45
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considered to be deeply immaofal However, interculturality continued to be the mé&ature of
Iberian culture, even after the bigger part of peainsula had been recaptured by Christian forces
which might also be the reason why tabbalahremained remarkably popular among Sephardic

Jews.

4.3. Jews in Christian Spain

The Reconquistathe recapturing of the Iberian Peninsula by Gilansforces, had almost
entirely been accomplished by the mid-thirteenthtwsy. Only a small fringe of it in the very
South, the Emirate of Granada (est. in 1238) rblethe Nasrids oBani Nasr (U3 sv), remained
under Muslim rule until its final fall in 1492. Wkimost of the Muslim population that came under
Christian rule was outlawed and their propertiesfiscated, Jews were still tolerated and allowed
to stay in the Christian realms.

Already from the beginning of the twelfth centuitye cultural centre of the Sephardic Jews
had gradually shifted from Muslim dominated Souththe Christian part in the North of the
Peninsula; this also brought along a shift of laggiuse and literature for Sephardic scholarship.
Hitherto Iberian Jews had written a large parthdirt works in Arabic but from now on Hebrew
would become more important as an intellectual agg; for instance, many important Judeo-
Arabic works were translated into Hebrew. The radso this shift was that Arabic speaking Jewry
of former Al-Andalus now came into closer contasthwdewish communities in Northern Spain,
Provence and Italy whose native tongue was andtiaer Arabic what made it somewhat difficult
from them to have access to that kind literatunee Of the first works entirely written in Hebrew
by a Sephardic Jews were the Bible commentariesbibgham ibn Ezra (1092 — 1167) which were
primarily intended for the Jews in Christian Europaother example is th®lishneh Torah(mawn
77n) authored by Maimonides who may have wanted toenthls book more accessible for the
Jews residing in Provenég.

According to Raymond P. Scheindling, the langualyét $rom Arabic to Hebrew also
reflects the significant change in the linguistittiation of the Iberian Jews after the Reconquista.
While Jews under Muslim rule naturally had excesartd made use of the intellectual language of
their Muslim neighbours, the excess to Christiamotarship, in change, was much more difficult.

First of all, knowing solely one of the Christiaarmacular languages, in the case of Northern Spain

%9 |dem, p. 44
370 |dem, p. 33
871 Scheindlin 2002, p. 329
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these were several medieval Romance languagesialedts, was not sufficient for studying or
producing text in Latin. Secondly, in the Middle @gyscholarship was an almost exclusive domain
of the Christian clergy. This made is quite diffidier Jews to have excess to high Christian caltur
even if they were familiar with Latin; at leastghwas the case in most parts of Christian Eurape. |
Castile, however, the multiple language and traiosiaskills of the new Jewish immigrants were
not overlooked. King Alfonso X also known B Sabio(r. 1252 — 1284), “The Wise”, was a great
supporter of the development of the Castilian laggu He patronised many Jews who translated
scientific works but also Jewish and Islamic raligs writings into the dominant vernacular, manly
with the aim to make these works accessible for @mrch or, to be exact, the Christian
intelligentsid’ Another prominent patron of the twelfth centurijavemphatically supported the
translations of Arabic works into Romance (earlystian) and at a second stage into Latin was
Raimundo de Salvestat, the archbishop of Toledd?@ema Diaz-Mas outlines, Jews collaborated
sustainably to the “cultural and scientific enrmemt of Castile” and as well as the rest Europe.
Thus, we can conclude that “the consolidation ef @astilian language as vehicle of artistic and
technical expressiéft’ was especially if not only possible due to theltitingual skills of non-
Christian (also including number of Iberian Muslisgribes. Concerning this matter, the power of
what Benedict Anderson calls “print-capitalism” betes conspicuously manifest (which is, as we
remember, the adoption of a vernacular languagefsviaur of an exclusive print language). |
mention this particularly in relation to the emarge of a (Christian) Spanish nationalism that soon

would have serious consequences for the Jewiskedaskgf Christian Spain.

The kings of Portugal, Castile, Navarre and Aragenefited sustainably from the Jewish
and remaining Muslim intelligentsia with their ree. However, this rather peaceful coexistence of
three religion — known asonvivencid® — was not completely free of interests. For exani
change for their services to the ruling Christigtablishment (including special taxes, as well as
their intellectual contributions) Jews were grantieel protection of the Christian rulers, especially
in Castile where the rights but also the dutiegshef Jewish subjects were retainedLaes Siete
Partidas the “Seven-Part-Code”, that was co-authored hygKalfonso X. On the one hand this

872 Scheindlin 2002, p. 378

73 Diaz-Mas 1992, p. 4; cf. also Bossong 1982, p.ld&m 2008-2009, p. 17ff

7% The term tonivencid is often mentioned in one breath with the “Goldege”, also for referring to the Muslim
dominated society iAl-Andalus However, as has been previously discussed baf@eranted tolerance towards
non-Muslim subjects on behalf of the Muslim rulemther depended on the rulers' general attitudarsweligious
minorities within their realms and there have dsen periods when Jews and Christians sufferededguender
the Muslim regimes in power (cf. e.g. the Alimohadshe Almoravids). Hence, we can assume thatittarp of an
all over tolerant medieval (no matter if Christ@nMuslim) Spain is of quite recent date (cf. Le®@04 [1984], p.
13f), which is why we should think of terms likén& Golden Age” andconvivencid as retrospectively imagined
constructs, rather than general historical realitie
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legal code guaranteed the Jews the free exercigeioffaith as well as their own jurisdiction. Als
their observance of the Sabbath should not berbesty they were allowed to build synagogues,
even though in limited to a certain and size anohlper. On the other hand Jews were explicitly
prohibited from proselytising among Christians;ther were they allowed to administer any office
that would give them any power over a ChristianeWdver a Jew wanted to convert to Christianity
he was not to be disparaged, whereas a Christimncahverted to Judaism was to be put to death
immediately”. These measures shall remind us that the situafitimee Sephardim under Christian
rules was precarious to say the least. In thisesplaim Beinhart reminds us that the positive
attitudes of King Alfonso X towards his Jewish sdtg should not be overestimated. Beinhart
points out that Alfonso already showed overall ke$srance towards the Jews in his kingdom than
his father Fernando IIElI Santo(r. 1217 — 1252), “The Saint”, had done. King Femto, for
example, had refused to impose hasher laws agtiestpractice of Jews lending money to
Christians for interests which had been strongitjcised by Pope Gregory IX (r. 1127 — 12#%)
Alfonso, by contrast, was in fact considering tbstriction of such practices. Furthermore, in 1258
he approved a law of dress regulations in Vallatiiat should ban Jews, especially those of higher

status, to dress like Christiafis.

Throughout the thirteenth century the Jews alsoy@ai much freedom in the neighbouring
territories ruled by the Crown of Aragth to a great displeasure of the Church. Thus, tipe @lso
tired to convince Jaime | de Aragé Conquistadot® (r. 1213 — 1276) of the his duty to impose
stricter laws against the Jews. Jaime finally yedldo the demands on behalf of the Church by
giving more scope to the Dominican Order in hidmé&. This was a rather pragmatic act; on the
one hand he was placating the leaders of the Chiomthon the other he was still holding a
protecting hand over his Jefffs In 1262, due to the growing pressure on the pérthe
Dominicans, the king allowed them to arrange aipubsputation in order to prove that the Talmud
contained evidence that the Christian faith was.tiithis disputation should become known as the

Disputation of BarcelonaDisputa de Barcelonanamed after its place of venue. On the Christian

75 Bossong 2008, pp. 34-35

7% Even King Fernando's efforts could be valued aitigal opportunism rather than a selfless commitierprotect
the Jews of his realm from any harm. In fact hehhigave been more concerned about his own sovéyeigna-
vis the Catholic Church.

377 Beinart 1992 (1), p. 28-29

378 Consisting of the Kingdom of Aragon and the Courftarcelona (Catalonia)

79 Jaume | d'Arag6 el Congueridor (in Catalan), Chaimiéragdn o Congueridor (in Aragonese)

%0 Beinart 1992 (1), p. 29

%1 However, we can assume that this “protecting hald’strongly act upon certaint (economic) interéstYom Tov
Assis reminds us that “the royal treasury” usuals “in desperate need for money”. Thus, the dtitof the king
towards his Jewish subjects usually “depended erdéws's contribution to the royal treasury orgatn his [the
king's] evaluation of this contribution”.(Assis 18%. 1)
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side Fray Pablo ChristianPau Cristiain Catalan), a former Jew who had converted tas@ianity
was appointed to challenge the Jews. Those onesech®abbi Moses ben Nachman
(Nachmanide¥?) as defender of their faith to whom the king hithassured free speech during the
disputation which lasted four days long. Two docuotsayive account about the course of events,
one written in Latin, the other one in Hebrew bychmanides; the two coincide in certain accounts
but differ in others, concerning the success ofdisputation in particular. All the same, the king
seemed to have been very impressed by Nachmaulefesice and presented him a considerable
sum of money. When Moses ben Nachman went pubtic s version of events the Dominican
friars accused him of blasphemy. As the pressur@rorgrew steadily Nachmanides finally decided
to leave Barcelona in 1262 to settle down in théyHland®® Similar to the case of Yehuda Halevi,
the constant pressure upon Jews in Aragon seemel/éonurtured Nachmanides' recollection and
actual return to the imaginative homeland of thesle

The Disputation of Barcelona was the first andtneddy weak climax of gradual rise of
anti-Judaism in Christian. The growing pressurenupaws should soon culminate in the installation
of the Spanish Inquisition and, finally, the expafsof the Jews two centuries later. But until this
final measure was taken other remarkable trageses to take place which induced more and
more Jews to be baptised which, yet not all agaimsit will. Often the decision to convert to
Christianity was made voluntarily and as an actirofi belief, as in the case of Abner of Burgos
(1270 — 1347) who converted after having had aomisibout the truth of the Christian faith. He
would later become known by producing many inflartonapamphlets against his ancestral faith
still in Hebrew but under his Christian name Alforef Valladolid®*

As the Christian kings still were holding their feting hands over “their” Jews the anti-
Jewish sentiments among the common people grewvanel even stirred up by Christian clerks.
On of the most prominent voices was the Archbishbfseville Ferrrando Martinez whose hate
sermons against the Jews would evoke the maybee$kelanti-Jewish pogroms Spain has seen
hitherto. Beginning from Seville on 4 June 1391 ewlhe entire Jewish quarter was lit and many
of its dwellers murdered, the riots rapidly spremafoss Castile and Aragon like a wildfire.
Hundreds of Jews were killed in cities such as Make Palma de Mallorca, Barcelona, Girona,
Lleida. The year 1391, indeed, had plunged IberamyJinto a deep crisis. Since Jews were not
ready to die a martyr's death even more Jews ftlueid way to the baptismal fonts, out of more

pragmatic reasons though which began to cause ndigtinust among the “old” Christian

%2 Also known as Ramban'én) in Hebrew andBonastruc ¢a Portén Catalan
33 Assis 1992, pp. 100-102
%4 Bossong 2008, p. 33
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populatiorf®. Many of converts rose to high positions withire tiChurch and became fierce

defenders for their new faith, the most promineeinf Pablo Santa Maria (formerly: Shlomo
Halevi, 1350 — 1435) and Gerénimo de Santa Fe @gdgmJehoshua Lorki, died 1419). The latter
had been proselytised by Vicente Ferrer (1357 -9)l4logether with the antipope Benedict Xl

the three decided to organise a disputation whidk fplace in the city of Tortosa in 1413 and
which is know as the biggest disputation of itsckthroughout the Middle Ages. It should last for
two months and included no less than sixty ninesieas with the result that even more Jews
decided to be baptis&#

The conversion of evermore Jews to Christianitydgedly gave rise to a new problem that
for the upcoming centuries should create a deepvitiiin the Spanish society which from now on
should be divided into “old” and “new” ChristianBhe latter ones were under permanent general
suspicion for being latent Judaisers, still attactee the faith of their forefathers. Thus, what has
been a matter of faith should soon develop intca#ten of rac&’. In 1449 theestatutos de limpieza
de sangrdthe statutes of purity of blood) were issuedhia tities of Toledo and Ciudad Real which
banned New Christians from occupying public offie@sl from testifying at court; until the end of
the nineteenth century the amount of “impure blondining through one's veins should decide on
matters such as military or academic caré®r$his hitherto unprecedented practice, using the
matter of race as an excluding criteria has ofesgnbcompared to the Nuremberg Laws which were
imposed by the Nazis five hundred years f&tein fact, here Foucault's notion of knowledge and
power takes on a new dimension which yet had todtéutionalised.

As the ‘tonversoproblem” started to become virulent especiallyh@ht clergymen urged
for a rapid and sustainable “solution”. In the eydsthe Church theconversos these new
Christians, were even worse than the Jews thensbkeause at the end of the day they were still
considered as Christians and as Christians foatia the Holy Catholic faith they had to be
brought to justice. In this respect, accordingh €hurch, the Jews remained the biggest threat for
the New Christians and their inclination to jud&i$eThe conversos were also callethrranos
(swines) orttornadizos(turncoats) which were expressions of resentmethtcantempt on behalf of
the old Christian8®. However, theReyes Catélicogthe Catholic Monarchs), Isabela | de Castilla
(1451 — 1504) and Fernando Il de Aragon (1452 -615&ho got married in 1476 and hence

®dem, p. 47-48

%6 1dem, 49-50

%7 |dem, p. 50

%8 |dem, p. 50, 66

%9 |dem, p. 50

30 |dem, p.54

%1 Kaplan Y. 2012, p. 138
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unified their kingdoms, hesitated to deal with toaversoproblem for a long time since both of
them depended strongly on the capital providedhky CCourt Jews (above all Abraham Senior and
Isaak Abravané!). Soon they could not longer ignore the “problearid asked the pope for
permission to install a special agency in ordegattend to the matter. The pope approved their
request and in 1478 the Holy Spanish Inquisitiors Miraally installed and by 1490 no less than
13.000 New Christians would have been convictegiddising, many of them burned at the stake.
Already several year before, in 1483 the officigtidarchbishops of Seville and Coérdoba took
measures in order to expel all Jews from Andallmaause, as they thought, theofiverso
problem” would not be solved until all Jews, whorgvall considered as potential seducers, would
have been banish&d Therefore the expulsion of Andalusia can be mgdrto as “experimental
expulsiori® for being just a rehearsal of what was yet to eom

The end of the fifteenth century was also markeddweral blood libels, the most prominent
being the one of the Holy Child of La GuardE Santo Nifio de La Guardjaln a inquisitional
trial two conversosand one Jew were found guilty for having allegddtinapped and crucified a
child for the purpose of practising conspiratonahgic involving the child's heart and a host. A
child, of course, was never missed but in the emttipal defendants together with five additional
alleged partners in crime were burnt at the stakd491. Once again, the public anti-Jewish
sentiments were at the verge of rage and the Gathlanarchs were compelled to find a fast and
final solution in theconversoand Jewish question. At the urging of Tomas degdemada, the
Grand Inquisitor-in-office and father confessorQuieen Isablla, the Catholic Monarchs signed the
Edict of Expulsion of the Jews from Spain on MaBdh1492%%

Here the long history of the Jews of Spain endszly; though not surprisingly. On May 1
of that year King Ferdinand Il of Aragon and Quésmbella | of Castile, the Catholic Monarchs,
finally published their nationwide edict:

“[...] we order all Jews and Jewesses of any aghp\ive, dwell and are found in our
kingdoms and domains, whether born here or elsesylaard present here for any reason,
must leave our kingdoms and domains until the érideonext month of July this year [...].
They should not dare to return and live where thegviously lived, not for passage or in
any other form, under a penalty, that if they taildo so and to obey the order, and if they
are found living in our kingdoms and domains, omeohere in any way, they should be put
to death, their property being confiscated by oou@ and Royal Treasury**®

%92 Bossong 2008, p.54

33 |dem, p. 51

394 Beinart 1992b, p. 19f

%5 Bossong 2008, p. 52-53

3% Taken from the Edict of Expulsion (Castillian vers), translated by Beinart in Beinart 1992b, p. 30
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Although we do not know exactly how many Jews &gairf®’ in the aftermath of the Edict
(also known as Alhambra Decree), we do know foe ghiat most of the refugees crossed into
neighbouring Portugal. There the Jews would be lieg®nly a few years later in 1497 which
should actually culminate in a forced mass coneersather than an organised deportafforin
1498 the Jews of the Kingdom of Navarra, which éddhe last Jewish communities left on the
peninsula, took the same measures as the neighigaations and expelled all the Jewish subjects
from its territory which finally marked the end @fublic) Jewish life on the Iberian Peninstia

The expulsion of the Jews from Spanish and Poragland, as has been mentioned before,
did not resolve thecbnversoproblem” which should remain virulent until thenateenth century
and yet in the twentieth century, in the coursehef Spanish civil war, Spain was imagined to be
divided into to “two Spains”lés dos Espafia¥€®. As we will see later, the systematic persecutibn
alleged judaising individuals by the inquisitionhieh should remain in office until 1821 in
Portugal and 1834 in Spéth should also have a lasting effect on Sephardiotity.

Those exiles who did not flee to Portugal 1492 diyetook refuge in North Africa (e.g.
Morocco), France (e.g. Bayonne, Biarritz, Bordedtedy (e.g. Venice, Rome, Leghorn, Ferrara) or
the Ottoman Empire, the latter being the only reabitively encouraging the Jews to settle down
within its territories. Others, especially the Jesavsd coversosin Portugal, escaped to Northern
Europe (e.g. Amsterdam, London, Hamburg) or evehéderritories in the New World in order to
escape the long arm of the Spanish and the Podadogquisition which, however, also should start
operating in the colonies after some time. Also $lephardic Jews who had formally found refuge
in the Netherlands headed further West to the Duatithnies in the Caribbean and the Northern
South America were they established the first Jewtisat is to say, Sephardic communities in the
New World'®.,

This worldwide dispersion was the beginning of wistusually called the Sephardic
diaspora, or, by using the expression of Max Weathrehe emergence of “Sepahrad II”. First and
foremost, the new communities in Ottoman Empire #oel Netherlands should remain the main
cultural centres of the Sephardic Jewy for theofeihg centuries — these were also the places where

the identity of Sephardic Jew got its new shape(s).

%7 The numbers vary between 150.000 and 300.000 thatis. Cf. Bossong 2008, p. 65; Beinart 1992bgp. 3
3% Beinart 1992b, p. 37, 40

39 Kaplan, Y. 2012, p. 139

400 Bossong 2008, pp. 67

401 |dem, p. 64-65

402 Diaz-Mas 1992, p. 35-38
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4.4. Imagining Sephardic Diasporas

Many Jews who left the Iberian Peninsula, thoughatioof them, moved eastwards to the
Ottoman Empire where they were gladly received blya® Bayezid Il (r. 1481 — 151%J. About
King Ferdinand Il of Aragon who had issued the Atitma Decree that forced the Jews of Spain to
chose either between conversion, emigration orhdBatezid is alledged to have said: “How can
you consider intelligent a man who impoverishesohi® reign to enrich mine?“. In the Ottoman
Empire the Jewish refugees were able to estabbsh communities, usually in cities or in areas
that where closely controlled by the Sublime P8ttélowever, the new Jewish settlements within
the Empire were not established randomly but wéietly controlled by a policy of population
transfer, calledstrgunin Turkish. This policy did not only effect Jewislubjects but also other
minorities, as well as Muslims, which had firstatifeconomic reasoffS. Soon there was a Spanish
speaking congregation in almost every major citytttdé Ottoman Empire, so for example in
Constantinople, Izmir (Bursa), Sarajevo, Belgraddonastir, Sofia, Filipopolis (Plovdiv),
Jerusalem, Safed, to name only a few of them, laat im other territories that where strongly
influenced by the Ottoman Empire, such as Budapdwides, Cairo and Vientia

Of course, the Jewish refugees from the IberiannBala were not the first to establish
Jewish communities in the Ottoman Empire which aye had been home to Romaniote
(Byzantine) Greek-speaking Jews for many centuassyell as to some smaller Jewish-Italian and
Ashkenazit®® and Karait&’® communities. The Spanish exiles, who soon outnuetbéhese old
established Jews, exerted an huge cultural infeieoc these autochtonous communities, of
example on an linguistic level, as had been digmuse the chapter about the Judeo-Spanish
language. Consequently, the arrival of the Spammsmigrants led to serious conflicts with
Romaniote community in the first place. AccordimgBenbassa and Rodrigue these “communal
conflicts” were most predominantly characterised differences in the interpretation of the
religious law halakhg*®. Here, it becomes clear that the already menticuétdral hegemony and
religious authority of Sephardic Jetitavas not always absorbed voluntarily by other Jeseihnic

groups. Nevertheless, the dispersed Sephardic Hearsy endeavoured to “recreate a 'paradise

403 Bossong 2008, pp. 92-93

404 Diaz-Mas 1992, p. 38

405 Benbassa, Rodrigue 2000, p. 2

4% |dem p. 5

407 Diaz-Mas 1992, p. 39

4% Diaz-Mas 1992, p. 39

4% The Karites were “Jews who did not recognize theaity of the Oral Law” compulsory for Rabbinicildaism.
Benbassa, Rodrigue 2000, p. 5

4% Benbassa, Rodrigue 2000, p. 11

4 cf. Chapter 3.2.
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lost™, which means they were imposing and pergetgaof their Iberian, first and foremost
Spanish heritage. According to Benbassa and Ragritnese efforts gradually brought about the
merging of the two notions of being Jewish and deitispani¢*2 This phenomenon we have
already encountered before in the chapter abowalGganish since Sephardic Jews of the Eastern
Mediterranean gradually began to refer to theimaeular asJudezmoor Jidio; Jew became a
synonym for Spaniard in the context of Diasporasthalar phenomenon we shall encounter also in

the Western Sephardic Diaspora where the two tekew™ and “Portuguese” would even merge
into a new national construct, as we will be diseadslater.

Not only did the Sephardic Jew of the Ottoman Empmaintain the Hispanic identity, they
even made efforts in order to adhered to theiritneg” identity, they is to say that Sephardim very
distinguished between their Spanish or Portuguasen the case of the Sephardic community of
Monastir (modern day Bitola in Macedonia) revealdiere in the sixteenth century the
consolidation in two fandsmanschaftngenerated an inner-Sephardic ethnic conflict leetw
Sephardim of Spanish and Portuguese de$éent

Similar accounts we have of the Sephardic comnesit Italy. In Venice, for example,
also became the home of two different Sephardig@gations: th&cuola Spagnolésic!) was the
one frequented by Portuguese, manly cerverso Jews (in Venice know agonentinf,
“Westerners”) who had turned their back on Portugairder to be able to re-convert to Judaism;
the Scuola Levantinavas the second Sephardic congregation that hau foeeded by Sephardic
merchants from the Ottoman Empire. Both synagoguwedocated in the tingghetto Vecchimf
Venice. Other than in the case of Monastir, theimiediate vicinity caused the members of both
congregations to cooperate with each other atialsaed organizatorial level. According to Miriam
Bodian the congregational approximation of the ®ephardic communities in Venice should be
valued as an indicator that the ethnic divisionsveen Sephardic Jews gradually blurred, although,
she emphasises, they never fully disappé&radowever, there seem to be more features thabled
a more unified identity of Sephardic Jews.

Italy was also the place where one of the firsiedu8panish Bibles was printed in 1553. Its
authors of the Ferrara Bible, the eanversosAbraham Usque (Duarte Pinel) and Yom Tob Attias
(Jerénimo de Vargas), actually decided to publist $ample of the Bibfé®. One was intended for
the use of Christians, while the other version ityeappealed taconcersosreturning to Judaism

“2 |dem, p. 13

“3 Benbassa, Rodrigue 2000, p. 16-17

44 cf. the nautic expressiofonente(Western wind) in opposition toevante(Eastern wind)
415 Bodian 1997, p. 149-150

4 Diaz-Mas 1992, p. 103

84



(which is the reason why also this version wastpdra Latin typefac&y. The first Judeo-Spanish
Bible had been printed a few year earlier in 154 Tstanbul, published by Eliezer Soncino. It not
only included the Ladino transliteration but alke priginal text in Hebrew and an additional neo-
Greek transliteration (also in Hebrew characté&tsThe the most important religious work ever
published in Judeo-Spainish is, without any doth#Me'am Lo'ezt»> ayn)**, a colossal biblical
commentary initiated by Yaakov Culi (a.k.a. Kulih@i, Khulli, Houli; 1690 — 1732). After his
death Culi's ceuvre was carried on by all togetlearea co-authors in a stretch of 170 years and has
not yet been accomplished. However the work turmgtdto be enormously popular which is the
reason why it could be found in virtually any laé household. Especially after the rise and fall o
Shabbetai Tzvi (1626 — 1676), a false messiahs evhbarismatic sermons destabilized the entire
Jewry of Europe and the Sephardic communities itiqudar*”®, theMe'am Lo'eavas intended as a
handy tool to make Sephardic Jews once again famwiith their own religious traditions, first and
foremost with the biblical texts. The commentarysvpinted not inLadino (the liturgical calque
language) but idudezmpthe popular vernacular, at a time when most @h8sdic Jews did not
have any or only litle knowledge of Hebrew or A@ini”. The formative impact of religious
literature on the Sephardic communities, especiatlythe Ottoman Empire, shall not be
underestimated. According to Benbassa and Roditgunas “aiming for a wide, public audience”
which is why religious Judeo-Spanish literatureldstidoe valued as

“ a response to real and perceived needs to stiemgtthe faith and resolve of the masses
who were coping with increased economic and soprablems which were making
considerable inroads into traditional instruction the post-Sabbatean period.”

Judeo-Spanish as a language of print did not oalye the power to compensate the trauma
caused by Sabbateanism, just another crisis clgatigrSephardic-Jewish self-image, but should be
considered as the decisive catalyser for the foomatf identity Eastern Sephardic Jewry. Once
again Benedict Anderson's concept of “print-cagtalf, which implies that (national) communities
are created by the adoption of a vernacular ag paimguage instead of an unintelligible and
exclusive one (e.g. Hebrew or Aramaic) , may sevéhe paradigm of choice in order to explain
the formation of not only national but also of gahus identity. A collective identity can only

emerge by creating a discourse in a languageigit#é to all, so that the “ordinary man” will have

“7 Benbassa, Rodrigue 2000, p. 60-61

“8 Diaz-Mas 1992, p. 103

“19 1975 oyn is an expression taken from Ps 114, meaning “ faqmeople of strange language” (other than Hebriew).
the Bible this foreign language was referred aspigy; in the Sephardic context this term was tassociated
with Judezmocf. Bossong 2008, p. 99

420 cf. Bossong 2008, p.94 — 98

42 |dem, p. 98-102
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a share in the collective and constitutive narestife.g. biblical and talmudic texts).

The nurturing role that religious literature playedthe formation of Sephardic identity in
the Eastern Mediterranean diaspora and even begmndided with the emergence of a technology
that should have a lasting impact on the formabbrSephardic identity in general. The Judeo-
Spanish printing press — a medium that was entstisadly received by Sephardim throughout
South Eastern Europe and in the Middle East — mesainly was the most important promoter to
consolidate a Sephardic group iderittyExcept for religious literature also secular naediould
benefit massively from the emergence of print. Egample, between the last decades of the
nineteenth century until the inter-war period ire ttwentieth century there were almost four
hundred Judeo-Spanish periodicals published thmmutgBouth Eastern Europe and the Middle
East®.

Nevertheless, we shall not forget that also otbeal literary forms, such as poetry (with
the most popular metre known asplas which were heavily influenced by medieval Spanish
verse$), alongside with other traditional oral genres;isas proverbs, popular stories, ballad and
songs ¢anticag*® should make a huge contribution to the formatiod maintenance of Sephardic
identity in the diaspora.

As we see, Judeo-Spanish, indeed, created a peéelid of discourse, featuring many
different — oral, was well as written/printed —radives. Since the orientation towards an imagined
or real homeland is one of the most important gatéor diaspora communities, it is not surprising
at all that narratives abousepharad(l) were among the most popular and relevant ones.
Interestingly, the ancient homeland tended to bergged in two different, almost contradicting
ways: on the one hand it was very much positivelynoted and even glorified; on the other hand,

Spain was remembered as a terrifying and traumgtgace.

4.4.1. The Glory of Spain

The role that Spain as well as Portugal playedsifidplay in the narratives of Sephardic
Jews that further consolidate Sephardic consci@ssoeidentity are not always definite but rather
ambivalent. They oscillate between the glorificatiand the condemnation of Spain as will

422 As a matter of fact, the Sephardiinhag as well as the Sephardic/Orientaisach(ron, style of prayer service),
could only spread out by publishing and distribgtbooks (i.e. halakhic literatur8jdurim Machzorin) throughout
the Sephardic world.

42 Stein 2004, p. 56 (cf. also Gaon 1965)

424 Diaz-Mas 1992, p. 105f

4% For more details about Sephardic literary genreBizfz-Mas 1992, p. 102-150
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hereinafter be assessed in detail.

As has been outlined beféfe Jews living in medieval Spain imagined themseteese the
descendant of the tribe of Juda that were mystsigaaved from deportation to Babylon by sailing
westwards until they encountered what should bedamogvn asSepharad This story, as has been
discussed before, most probably served for legiimgi the Jewish presence in Spain before the
Christian rulers. Similar mechanism seem to be atkwwhen Sephardic Jews in the diaspora
(Sepharad I talk about their homelandSépharad ). According to Miriam Bodia, the typical
medieval Sephardic Jew most popularly imagineddgyh&rdim in the diaspora is usually the figure
of the Spanish-Jewish courtier who could be (malbat once) a physician, advisor, tax collector,
diplomat or astronomer to the king, and defendelesiish interests at court, thus, “a figure without
parallels in other Jewri&g’. The emphasis of an alleged aristocratic standitgch quite often
goes hand in hand with the glorification of the estcal homeland also led Benbassa and Rodrigue
to conclude that the past of Sephardic Jews dfeekpulsion has in fact been strongly mystified
and sometimes idealiz&4

Indeed, many oral and written accounts of Sephaleles about Spain are very emotional
and sometimes even accompanied by what could heilbled as a mysterious aura. For example,
when Mordechai Abrell recounts his first trip torBalona he did not only talk about a feeling of
being “at home” but also about something that caddscribed as a déja vu:

In Spain, | enjoy it because | feel at home. [.wds in Barcelona. | went to the Old City.
[Suddenly, | had the feeling that] | was here [befa.. | was here! Yes, here, this street. |
was here! [Later] | gave a lecture only to Sephardews. This was in Ladino. And said: |
had this feeling. Some of you have had this fe@lowmwhen visiting Spain]?? Yes, yes, yes,
yes [they answered[#°

There are similarly emotionally charged accountSephardic Jews who at the turn of the
twentieth century travelled from the Ottoman Empethe “land of their ancestors” in order to
discover the common features between the Sephaddnthe Spaniards who hitherto had lived
separated for almost half a millennitifOne of those travellers was José M. Estrugo, thon@n
Jew originally from Izmir (Smyrna), who emigratedthe United States in 1920 and even fought in
the Spanish Civil W4t In his travelogue entitleffl Retorno a Sefara@vhich was published in
1933 he describes his overwhelming feelings wharsétting foot in Spain in 1922:

“For the first time in my life | felt truly at homéke a native. Here | was not, | could not be

4% cf. Chapter 4.1.

427 Bodian 1997, p. 85

428 Benbassa, Rodrigue 2000, p. 12

42 Interview with Mordechai Arbell (12.4.2011)

430 Diaz-Mas 1992, p. 171

431 Ben-Ur 2009, p. 10; cf. aldutp://www.mediterraneosur.es/arte/res_estrugoraefatm| 7.2.2012
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an intruder! For the first time | felt completely Bome, much more so than in the Jewish
quarter where | had been born! | am not ashamecbidfess that | bent down, in an outburst
of indescribable emotion, and kissed the groundmbich | was standing.Toriginal in
Spanish, trans. by George K. ZucKé&r]

Another Sephardic Jew from the Ottoman Empire, fdaulacques Bensasson, originally
from Bursa, also travelled to Spain in the questisfroots, a two decades earlier in 190®He was
not less emotionally moved as Estugo when he ariwethe “homeland of his blood bothers”
(patria de mis hermanos de rg#4 In his bookLos Israelitas Espafiolele informs us about
patriotic Spanish sentiments which broke out whemias leaving the Spanish capital druning his
tour though the homeland:

“I was proud to think that | was as Spanish as thago comprised the life of Madrid. ...
My Spanish blood sceemed to feel the influenckabfriilieu, the pleasent temperature of
the environment, the refreshing homeland air, tapdy noise of all those beings through
whom ran the same blood. ... Madrid, Spain, Spanjdrtis/e you, | adore you because |
am Spanish.original in Spanish, trans. by George K. Zuck&r]

Bensasson's narration is reminiscent of the natiolimpieza de sangrépurity of blood)
which, too, is inverted in an affirmative way byagining Sephardic Jews to be as Spanish as the
Spaniards themselves since they are adherent® clatine race and bound together by blood. This
resembles the manner in which Dutch-Portuguese lrewse diaspora used to redefine the term
limpieza de sangre

Bensasson's book also contains a collection oériethe had exchanged with Dr. Angel
Pulido Fernandez (1852 — 1932), a Spanish physaiahpolitician (senator) who sought to re-
establish the contact between Spain and the Saphdeds in the Balkans, Anatolia and North
Africa®®. On a journey down the River Danube Pulido oncé an8ephardic couple which as the
first time he heard spokeludezmoThis surprising encounter had impressed him sohntibat he
dedicated his life to run a campaign in order twat®litate Sephardic Jews into Spanish culture and
society. He published two books summarising higefr@xperiences. The first onkegs Israelitas
Espafoles y el Idioma Castellari®904), became a huge success inside and outpaia &hich
also helped him to become known among Sepharditientuals and community leaders in North
Africa and the Levant. Pulido accounts that manph@edic Jews he had met still had very
emotional feelings about their ancient homef&hdbout Enrique Bejarano, leader of the Sephardic

432 Estugo 1933, pp. 35-37 in Diaz-Mas 1992, p. 171
433 Bensasson 1905, p. 7, 13

434 |dem, p. 8

4% Bensasson 1905, p. 215 in Diaz-Mas 1992, p. 171
43% Meyuhas Ginio, p. 193ff

437 Diaz-Mas 1992, p. 154
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community's school in Bucharest and who as alsditsteSephardic Jew Pulido ever met, he wrote:

“[Bejaranos's] broad knowledge attracted me...; amdbre than that | was impressed by the
outburst of love for Spain the he expressed wireat deal of emotion and in very delicate
and tender phrases, as if it were a matter of relig and secular belief.[original in
Spanish trans. by George K. Zucké]

With many of the Sephardim Pulido had met duringjbourneys he stayed in close contact
over many years. The correspondence he kept wiim ttvere published in his second book
Espafioles sin Patria y La Raza Sefaf&divhich contains various letters that account hovl we
Pulido's campaign was received by some Sephartitlactuals. For example, Moritz Levy, a
student of philosophy in Vienna, was one of thehaegim who obviously was very moved by
Pulido's first book®:

“It is impossible for me to express the impressiwtsch — as a Jew — my heart feels on

reading your book, as well as your articles filleith love and friendship for our Jewish

people. A nervous movement takes hold of my bgdthaughts whirl and | seek in vain to

calm myself.”[original in Spanish, trans. by George K. Zucker]

Moritz Levy's emotional reaction towards Pulidcésnpaign, as well as the efforts made by
José M. Estrugo, Maurice Jacques Bensasson andebt@moArbell who traveled to Spain in order
to get in touch with their cultural roots indicakat Sephardic Jews since their expulsion must have
had their own particular ways to keep their memairghe ancient homeland alive. According to
Tamar Alexander-Frizer, one way to preserve the amgnof a glorious ancient past was the
production of popular literature. The Judeo-Spanmivels that were circulating throughout
Sephardic communities in Europe and the Middle Baste full of accounts about the “former
opulence of the Spanish Jewry during the golderi. &een though many of the details told in
these stories, including its main characters antspmay “belong to the realm of fiction” the aim
of the authors was very clear; the feeling of “lmmggfor the glorious past when Jews enjoyed
wealth and political power” before the expulsionswasually at their forefrofff. As example
Alexander-Frizer mentions a typicahotif featured by many Sephardic novel: there are the
numerous popular stories which end with the maeriagtween a Jew and a Christian princess, an
event that would have hardly ever taken placeaili@**2 The subtext of thimotif rather meant to
suggest that Jews were so much respected or singuiat even Christian kings would have give

away their daughters to them.

4% pylido Fernandez 1905, p. 3 in Diaz-Mas 1992, B. 15

4% Pulido Fernandez 1905

40 pylido Fernandez 1905, p. 121 in Diaz-Mas 19927p.

41 Alexander-Frizer 2008, p. 88

442 As an example, see “The Wealthy Sefior Miguel” cetoid analyzed by Tamar Alexander-Frizer. (cf. Aleder-
Frizer 2008, p. 88ff)
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Another literary genres which Tamar Alexander afeessas the “magic Sepharic fairy tail”,
also served its authors to create a connectiohetigpanish homeland, for example by mentioning
the names of geographical locations on the IbePiamnsula as well as typical names of people of
kings and other historical figuré$ But not only Sephardic literature genres, ever'orown
familiy story or tradition could create a directrpanal link to the land of origiff. These family
narratives are usually linked to a town or a cartagion within Spain or Portugal. Mordechai
Arbell is no exception in this respect. He distiistpes between the twofold origin of his family:

“The Arouetys [the family on the mother's side] #rem] Aragon. [On the father's side the
family name] it's not Arbell. It's Varsano. | chadyit to Arbell. Varsano, they are

Catalonians [sic, Catalans]. And we know, we halre tamily history from Spain till

today.™

In other cases the family names themselves givhsesof a Sephardic family's origin, as do
the namesle Avila(from the city of Avila) orSaragosti(deriving from the city of Saragos&4)

As has been outlined already, also Sephardic cgagons could give some indication of
the origin of its members. Many synagogues thaevestablished in the Ottoman Empire after the
gerushbore the name of certain Iberian towns or regieosh asToledqg Cordovag Catalonia or
Portugal In other words, Jews who claimed to be from daoerarea or city tended to segregate in
order to form a particular community which shoultsere the protection of “the specific ethnic-
regional character” of its members, as well thes@reation of their typical traditions and
custom&’. Today, the names and the history of these coatjoets could be even used for the
reconstruction of one's own family history. Mordaicirbell, of example, is convinced that his
mother's family originally came from Aragon sinces hmother's family name was also very
common among Jews in Monastir (Bitdf&)

“l think that the name Arouety...l found it. | fadimt in Aragon, in the city of Tarazona.
Maybe there was the same name, | don't know. BiMaicedonia there is a town that was
called by the Turks Monastir. [...] [T]oday it's cgdd] Bitulia [sic, Bitola]. And it were
there two synagogues. One is called Portugal and isncalled Aragon. So, Tarazona -
Aragon, the Arouetys [are] from Aragon.”

Of course the search of genealogical traces is boatgd by the absence of revealing
documents. From a scientific point of view, Jewnsimes are indeed very helpful when it comes to
the reconstruction of the migration waves and laiggushifts (for example from Arabic to Romance

4“3 |dem, p. 94, 90ff

44 |dem, p. 93 (cf. also Benbassa, Rodrigue 20002)p. 1
45 Interview with Mordechai Arbell (12.4.2011)

46 Alexander-Frizer 2008, p. 74

47 Benbassa, Rodrigue 2000, p. 16

48 Interview with Mordechai Arbell (12.4.2011)
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in medieval Spain), however, according to Paul \&exiamily names should not be used as a
truthful index for the search of a geographicabioribecause these all too often evoke far-fetched
assumptiorf§®. Nevertheless, as had been stressed at the vginynbey of this analysis, the quest
for origin, or to be precise, the narrative abougia is almost compelling for the formation of
identity. Another example in this regard the Segltafamily name Toledano. As Alexander-Frizer
holds, the Toledano family claims that the nameialt means “no Toledo”. Members of this
family still relate the story that when their artoes were banished from the city of Toledo, “they
swore never to return, in effect saying “no” to &db™°. Although the veracity of this story is very
hard to prove it has to be valued as a very meé&uimgrrative for the Toledano family after all.
This narrative is not merely a story about a famityrigin but it also reflects the tragic uprootioig
Sepharic Jews, thus neither shall the members eofTthedan family commemorate their origin
(Spain and most probably Toledo) nor must thegdbthe expulsion from their homeland. Here
the other important notion about the homel&sgpharadl) becomes manifest. As we shall see, the
traumata caused by persecutions, forced converaimhsfinally, the expulsion, too, are constitutive
narratives for the formation of Sephardic identitltich, in turn, indicates that many Sephardic

Jews have very ambivalent feelings about theirearidiomeland.

4.4.2. The Trauma of Expulsion

The pride of their ancestry and the search foohistl connections to Spain are not the only
features defining Sephardic identity in connectiorSpain. This ambivalence may even become
manifest in one single person: the same persoifgia Spain in one occasion may express his or
her bitter resentments to the land of the forefatle another. An example in this respect is Moritz
Levy, the previously mentioned Sephardic philosogtydent from Vienna who carried on
correspondence with Angel Pulido Fernandez:

“To my mind come recollections of the history of amcestors in Spain. Glory, wealth,
science and progress, decadence, poverty and @riley eyes come the horrible images of
the courts of the inquisition. ... “But what did camcestors do to be so persecuted?” “Is it
possible that there was no human heart to inten@mnéheir behalf?”[original in Spanish
trans. by George K. Zuckét]

Although he does not abstain from mentioning Spagiorious past, he also strongly

449 Wexler 1996, p.128-129
40 Alexander-Frizer 2008, p. 74
41 pulido Fernandez 1905, p. 122 in Diaz-Mas 199274.
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emphasises the great misery of his forefatherss @hpect of Spain is also highlighted by other
correspondents mentioned in Pulido's boBkpanoles sin Patria y La Raza Sefaradit one point
Pulido had to admit that his campaign — bringingiB@mnd Sephardic Jews closer together — was
not always enthusiastically adopted by SephardisJ8ome, in fact, explicitly uttered their refusal
to establish any contact with the lost homeland:

“A distinguished [Sephardi] from a city in Hungargsked by an illustrious Budapest
attorney to establish correspondence with us, teslsing so. From his letter it seems that
they (the Israelites) can be proud of their ancesstof whom they speak gladly; that there is
interest in Spain, but no thoughts of going whimrtancestors were treated horribly. They
are not interested in seeing modern Spanish bookks jaurnals.” [original in Spanish
trans. by George K. Zuckét]

Again, the glory of Spain is juxtaposed in oppasitito what Tamar Alexander-Frizer
phrases as “memory of suffering” and which is vaspspicuous within many Sephardic narratives.
She further emphasizes the fact that personaltnheesaor private family traditions are not the only
carriers of the bitter memory and point out thabdicollective historical legends” draw upon “the
traumatic aspects of the expulsiti”

As a matter of fact, the literary genres adopte@®&bghardic Jews in the nineteenth century
strongly reflect on the ambivalent feelings towaggmin. Paloma Diaz-Mas names several novels
and theatre plays that almost exclusively deal tinidmes such as the persecutiomafranoor the
unscrupulous methods of the Inquisition. Populavet® representing that “typical view” of
Sephardic Jews towards inquisitorial Spain holégisuch ata judia salvada del conven{@he
Jewish woman saved from the conveBdn Miguel San Salvaddabout a covett), La Hermosa
Rahel(a story aboumarranosof Portuguese origin); among theatre plays theeee®on Yosef de
Castilla, Don Abravanel i Formosa o Desteramient Ids djudios de Espany@bravenel and
Formosa or exile of the Jews from Spain) &ed marrano$®. The latter novel is about a convert
by the name of Miguel who “was supposed to inclioevard dark fanaticism and embrace
Christianity” in order to safe himself from persaon. In fact, he became an inquisitor himself
persecuting Elena, a Jewish women who turns obetbis own mother. Similar plots frequently
reappear in many Judeo-Spanish novels through&unineteenth centuty. These stories are

usually featured by basic themes like denunciatipersecution, separation from one's family,

452 Pylido Fernandez 1905, p. 186 in Diaz-Mas 1992/.

43 |dem, p. 76

44 Alternative title:Don Miguel San Salvador o un korason entre dos amdfuento istoriko akontesido en Espania
en la epoka de la ekspulsion de los djudeesehttp://catdir.loc.gov/catdir/toc/becites/ladino/G21 07 s.htm)|
9.2.2013)

45 Diaz-Mas 1992, p. 174-175

4% Diaz-Mas 1992, p. 175
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education in a Christian convent, torture afdto-da-fé tribunal$®” and sometimes even a
miraculous rescue and an escape to safe haverges such as London or Amsterdam. Usually
these stories were adoptions from French, HebrewGermman novels translated into Judeo-
Spanist® One of these stories was especially popular anthegSephardim of Vienna who
claimed that the founder of their community wasfaat, amarranoof Spanish origin by the name
of Baron Diego d'Aguilar, also known as Moses Lopeseira. His legendary biography is also
related in the first official chronicle of the Septic community of Vienna. In the preface of this
chronicle, which had been published in 1888 thertroly of suffering” was laid great stress upon:

“Namentlich waren es Spanien und Portugal, diesgesannten rein katholischen Lande,
die am verfolgunssuchtigsten gegen das Judenthuech jsnd zahllose Leben fielen
diesen gehassigen Fanatikern zum Opfer, machtemeboglickliche und friedlich lebende
Familien elend und zu Bettlerd®[original in Spanish trans. by MS]

The legend of Diego d'Aguilar not only exemplifirew Sephardic Jews in the diaspora
used to imagine their Spanish homeland andntheranos fate on the peninsula in the centuries
following the expulsion; on the basis of the namabutlined in the legend we may also draw many
inferences about the actual conditions and theottyisbf Sephardic Jewry in Vienna in the
nineteenth century. This was the same time whemaism was about to become a popular
ideology across Europe and it is not surprising #iso Sephardic Jews would evolve their own
particular variety of diasporic nationalism. Intgiegly, the Austro-Hungarian capital played a very
special role in the emergences and propagationeph&dic nationalism in the course of the
nineteenth century. Hence, the legendary accoubBliegdo also has to be discussed exactly in this
ideological and social context which is why a shostory of Sephardic notions about nationhood
will be expounded. As we will see, Sephardic nalmm is closely intertwined with the diaspora

experience of Sephardic Jews.

4.5. Imagining Sephardic Nationhood

As mentioned above, the nineteenth century wasthistime when Eastern Sephardic Jews

in the first instance developed a peculiar sens&eahardic nationhood, or as Benbassa and

Rodrigue call it, “Sephardisti{’. It was this an ideology especially popular am@wphardic Jews

47 An Auto-da-fé(port.: act of faith) was a public inquisitoridiaw trial against heretics (incl. Judaisers). Thesm
severe punishment to be imposed was death by lgurfuf Pérez 2006, p. 154ff)

48 Studenmund-Halévy 2010http://www.davidkultur.at/ausgabe.php?ausg=84&aittit 08§ 9.2.2013)

49 Papo, Zemlinsky 1888, p. 1

460 Benbassa, Rodrigue 2000, p. 143ff
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on the Balkans (above all in Zagreb and Sarajewb)albso Vienna played a special role in the
emergence of Sephardism since many young Sephdrdim Croatia and Bosnia-Herzegovina
spent their university years in the Austro-Hungartapital. Vienna was also the place where the
first Sephardic academic associati@o¢yedad Akademika de Djudios Espanynoles: Espfgnz
for the support of Sephardism was founded. Sepdrardias originally meant as a culturalist trend,
thus, putting strong emphasis on the language altgre of Sephardic Je#4§ but soon it changed
into an ideological movement, similar to the empatdry ambitions of Central Eastern Jewry.
Sephardism can be valued as a counter movemewstikénazi dominated) Zionisfi which is
why Benbassa and Rodrigue refer to it as a “Diasfye” kind of Zionism or nationalism. Its
supporters hoped that Sephardic culture would coatito “flourish in both the Diaspora and
Palestine” even after the establishment of a navishehomelantf®. Again, this identity discourse
about Sephardic nationhood was a predominant eéctelhl enterprise, which is not surprising since,
following Erich Hobsbawm, nationalist aspiration® aisually invented by an intellectual elite.
Thus, it is also not surprising that organisatisneh a€Esperanzanade use of the Sephardic press,
if not of their own printed media in order to dibtrte their ideolog$?®. Evidently, the emergence of

nationalist aspirations and print were stronglyoagged with each other.

However, the Balkans and Vienna were not the falates where a sense of Sephardic
nationhood had emerged. The Sephardic Jews of gsewi diaspora, those who had established
themselves in Northern Europe and the New Worldgaaly had their own kind of national
consciousness, long before something similar wawolve among their Eastern co-religionists.
The reasons therefore were similar (e.g. the iotemna with Ashkenazic Jews would also play a
significant role in the formation of a Sephardicioi@hood), though not the same since the cultural
and historical context of Western Sephardic Jews wistinct from the one in the Eastern
Mediterranean. For example, one important diffeeemas that “print-capitalism” and matters of
language did not play the same decisive role inVilest as they did in the East. While Eastern
Sephardic Jews in the seventeenth century adopiid awn vernacular as literary language,
Sephardim of the Western diaspora, in Amsterdamiristance, gradually ceased to produce

literature in Spanish of Portugué$eNevertheless, the Sephardic Jews in North Wedterope

61 For more details about Esperanza (“Hope”) see Ayala Schmadel 2010

462 Ayala, von Schmadel 2010, p. 85

63 In the course of the nineteenth century the SejiinanéiBosnia-Herzegovina and Croatia were soonumtrered
by Ashkenazic immigrant who had moved there wheseélparts of the Balkans were incorporated intétrsro-
Hungarian Empire.

4 Benbassa, Rodrigue 2000, p. 147

45 ¢f. Ayala, von Schmadel 2010

%6 Bossong 2008, p. 98-99
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(e.g. Amsterdam, London, Hamburg) as well as in e World, who predominantly were
descendent from formeconversosof Portuguese origin, began to evolve into a eadomus
“nation”, callednacaoin Portuguese. One reason for the adoption oftémm may result from the
fact that in the seventeenth century the Dutch aiites generally used the terRortugeesche
natie (Portuguese Nation) in order to refer to the remversoimmigrants on their territories. At
this time it was not uncommon at all to identifyrdign residents with their ethnic-religious
origin*®’, The Austrian Emperor Joseph Il (r. 1765 — 1790)example, too, used the term nation
(judische Nationin order to refer to his Jewish subjects whatuim, frequently called themselves
“Israelite Nation” (sraelitische Natio}f®.

Nation, in terms of how the political authoritiesed it, directly derives from the meaning of
the Latin wordnatio which in Roman antiquity and in the Middle Agedereed “to a local
community of foreigners (never one's own commuhtity) it can therefore be compared with the
Biblical word goy () for nation or people which later became a synofgmngentile. Although the
Portuguese terras da nacadqthose of the Nation) seems to derive from a chedign used by the
Dutch authorities it was already a common term usesh before the time of the expulsion. In
Spain, during the sixteenth century, terms ljjente del lineag€people of the linagegsta gente
(those people)esta generaciorfthis generation)esta raza(this race), as well dss de la nacion
(those of the nation) were frequently used by dhdigtian to refer to Crypto-Jewsdnversoswho
before had rather been know mslaizantes(Judaisers) omarranos This shift of terminology
indicates a certain emphasis on “the conversoganted ethnic or racial trait§®. As Miriam
Bodian points out, one reason wbgnversosn Portugal being persecuted the Inquisition asd i
racial fanaticism accounted for by thstatutos de limpieza de sangtiee purity of blood statu€es)
adopted “nation” as self-imposed term was the efidéredefining this term in a positive way by
inscribing it “Iberian values concerning ethnicitgd virtue*’2>. Whenconversosonverted back to
Judaism and found themselves on “free soil”, foaregle in the Netherlands, “they suddenly
became what they had never been before, a wehatkfgroup”. From now on the term “nation”
should “define the population @bnversosand exeonversosbut at the same time is was used to
refer to the expanding diaspora as a whble

However, the terrmacao still implied a certain racial component which &ewe manifest

67 Bodian 1997, p. 6f
68 Grunwald 1926, p. 29
6% Bodian 1997, p. 6

470 |dem, p. 11

41 |dem

472 |dem, p. 14-15

47 |dem, p. 18
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when more and more Ashkenazic Jews began to imtaigwahe Netherlands. Due to the different
natureza(nature, character) of these new arri¥/4lghe Dutch-Portuguese Jews did not consider
their co-religionists as members of “the Nation”igthis why the Portuguese Nation rather kept to
itself, trying to avoid to their Ashkenazi neighlbswith whom they did not want to interminéfe
Levantine Sephardim, in turn, were very well assiwd with “the Nation” on behalf the
Portuguese/Dutch Jefls There are accounts of the first Jewish settlerrettie Americas which
was established in the city of Recife when the BMest India Company conquered some parts of
today's North Eastern Brazil, known by the PortsguasCapitania de Pernambucd@aptaincy of
Pernambuco). Recife, Pernambuco's capital, wasrubuteh rule between 1630 and 1684Many

of the Dutch settlers actually were Sephardic J&Wortuguese origin which is the reason why the
city became home of the first synagogue ever edaotéhe Americas, known d&hal Zur Israel(
X M Pap)*8 The small number of Ashkenazic Jews who arrivegether with the more
numerous Sephardic setters from Holland, naturditi,not form part of “the Nation” whereas the
very few Levantine Sephardim who also arrived intdbuBrazil were very well considered to be

gente da naca@people of the Natiofy.

Although “being part of the Nation” is an attribai primarily common among Jews of
Dutch-Portuguese descent, Mordechai Arbell empbadize importance of national consciousness
among Sephardic Jew in general, regardless of whd#iky are of Portuguese of Spanish origin. He
was born in Bulgaria into an Eastern Sephardic lfathiat immigrated to Israel in 1941. As has
been mentioned before, for many years Mordechaelhderved as an Israeli diplomat in several
Caribbean stat& where he established contract with the local Jew@mmunities. Researching
the history of the Caribbean and South Americarh&8eim he arrived at the following conclusion:

“We [all Sephardic Jews] are a nation. Afterwards religion. Those who were
Catholic...they converted...are of the Jewish Natibhis is something the Ashkenasis don't
have. [...] The Jewish Nation. When someone meethamnane, not sure if he's Jewish or
not [he asks]..."Are you part of the Nation?” [anfithe other one answers] “Yes, I'm part
of the Nation” [that] means [he's] part of the JeskiNation.”[original in Spanish, trans. by
Ms]481

474 |dem, p. 153-154

4% |dem, p. 4, 133

476 |dem, p. 146

47 Gonsalves de Mello 1996, p. 199ff

478 |dem, p. 230-231; Topel 2005, p. 188

4% Gonsalves de Mello 1996, p. 245-246

480 Mordechai Arbell served as Israeli ambassador maR® and Haiti (extraterritorial) and he was afgaéli consul
in Colombia and Turkey.

81 Interview with Mordechai Arbell (18.4.2012)
Orignial version in Spanish: “[Los sefaradies] Semacion. Religion después. Estos los que songudio
catdlicos...se convertieron...son da la naciérejuiste es algo que no es ashkenazi. [...] La Ndeidia. Cuando
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In Mordechai Arbell's personality many differenpasts of Jewish identity merge: first of
all, he considers himself as Israeli but also a$ pathe “Jewish Nation” by which he actually
means the community of Sephardic Jews. Furthernadge, his Bulgarian heritage and his Zionist
ideology are integral parts of his personal idgnfn a personal level, this reflects once moretwha
Stuart Hall describes as thgbridity which diaspora societies generally inhere and wihakes it
totally impossible to trace one's identity baclotdy one singel origin. However, what is interegtin
is that Mordechai Arbell personally adopted thamnteéiNation” as used by Western Sephardic
Jews?? but, as we will see shortly, such comparisonsrareas far-fetched as one might think.
There are accounts, also of Eastern Sephardic Jédws used to stress their pure-blooded
connections to the ancestral homeland. All this,cofirse, cannot be understood without the
historical framework and bearing in mind how tersugh as “nation” or “purity of blood” have
been reinterpreted in the diaspora. In order tesmmiasporic identity one also has to grasp the
discourses constructing it. Especially in connectwith oral accounts (e.g. the interview with
Mordechai Arbell) Lynn Abrams reminds us that diss®s are usually “subjective versions of the
past” which arose when the teller of a narrativerapts to draw his own life story “upon discourses
from a wider culture®®, The aim is always the same: the creation of @i which rests upon
“the principals of causality and continuif§. These two principals may easily applied to the
mechanisms that construct cultural identity whitdg, is aspiring after continuity, as Stuart Hall
has outlined already. When having a closer loothat(subjective) discourses of the past it soon
becomes clear that it is by no means easy to ceeat#herent narrative about a person's own past
and history which proves to be full of ruptures ahscontinuities. As we have seen before, the
same is true about discourses that have beendliafteder to form a sense of community, such as
foundational myths. The legend of Diego d'Aguikathe perfect example for such a myth, not only
because it is featured by popular discourses abeuhomeland but also because it vividly reflects
thehybridity that is so characteristic for diaspora communities

uno encuentra a otro, no sabe si es judio o ncs[pregunta]..."¢,Ud. es de la Nacion?" [y si el oésponde] "Si,
soy de la Nacion." Es decir [el es] de la Naciéaiddl

82 Mordechai Arbell does not like the distinction maapademics use to make between “Easter” and “Wester
Sepahrdim — he personally thinks that there is only Sephardic identity. Cf. Interview with MordecArbell
(12.4.2011)

483 Abrams 2010, p. 63

484 |dem, p. 42
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5. Imagining the Sephardic Community of Vienna

5.1. Baron Diego d'Aguilar — A Legendary Figure betveen Myth and Reality

The legend of Baron Diego d'Aguilar (Diego de Aguil— also known by his Jewish name
Moses Lopes Pereira (Mosche Lopez Pereyra) — &faqt example of the consolidation of history
and fiction. Although there is no doubt that a nignthe name Diego d'Aguilar truly lived in
Vienna during the first half of the eighteenth cegptand that this man even bore the aristocratic
titte of a Baron Freiherr), many of his biographical data apparently undetvsome significant
changes that finally turned him into a rather miystes figure that the Sephardic Community of
Vienna claims to be its founder.

The most popular version of this legend was pubtisim Vienna by Adolf von Zemlinsky
(1845 — 1900) and Michael Papo (1843 — 1918) irB1@8the occasion of 18@nniversary of the
Sephardic community of Vienna:

It is the year 1725 when Diego d'Aguilar is an iisgor in Madrid. One day he sentences a
young lady to death for being a clandestine Juda®w®rtly before the defendant is supposed to be
burned at the stake, an older woman seeks to lee/eecin audience by the inquisitor. The woman,
whose name is Sarah, accounts that she is the moittiee young convicted girl, thus, she has
come to beseech the inquisitor to stop the triairesy the young lady. When the inquisitor is not
willing to give in to her demands, the old ladydily reveals to him that she herself was, in fdet,
mother of both, the young girl and the inquisitt.first, the inquisitor does not believe her but
when the old woman calls the inquisitor by his i@ given name “Moshe”, all of a sudden he
realises that she is telling nothing but the trathus, he recalls that he was actually born asva Je
but separated from his family at a very young agaving come to his senses, he immediately
rushes off in order to save his sister from deathadhen he returns he has to inform his mother that
only a few hours ago her daughter, his sister, digsady died in agony under torture. Both are
devastated. As a direct consequence of the eveegoDd'Aguilar decides to flee Spain together
with his mother. Before leaving, Diego d'Aguilanrembers that he still holds a pres&ifitom the
Austrian Empress Maria Theresa who found accomnmdan his palace while visiting Spain
together with her father Charles VI several yeg@s. &ummarily, Diego d'Aguilar and his mother
decide to seek refuge in Vienna, however, accorthne legend his mother Sarah dies during the

journey never reaching the Austrian capital. Wheaching his destination, Diego d'Aguilar goes to

485 A necklace according to one version of the legenchildren's glove to another.
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see Maria Theresa begging her to let him and skwtrar refugees from Spain stay in her realm.
Of course, the empress immediately recalls themé&w Spanish host, kindly offering him to stay at
her service in Vienna. Gladly accepting her offidiego d'Aguilar becomes an influential court Jew
and the leaseholder of the imperial tobacco monp@don, Diego d'Aguilar becomes a whealthy
man which even puts him in the position to lend pagroness a substantially huge amount of
money in order to fund the rebuilding of tBehtnbrunrcastle. For the services he rendered to the
Empress he is also bestowed with the title of aBatsing his great influence at the court, Baron
Diego d'Aguilar becomes a patron of the Jews imi@eas well as in the entire Austro-Hungarian
Empire. For example, for not having a synagogueoffexs a room in his own house to the first
Sephardic immigrants from the Ottoman Empire innvii@ in order to provide for them a place of
worship. Furthermore, he donates two seteenfonim(o s, torah crowns) with an engraving of
his name to the Sephardic congregations of Viemdalameswar (Timpbara in modern Romania),
the latter also being blessed by his patronage.dagewhen Diego d'Aguilar learns about a secret
plan that all Jews shall be expelled from the Aastterritories, he and one of his friends seek to
confound this scheme by sending a letter to theaBuh Istanbul. Promptly, the Sultan sends back a
letter personally addressed to Maria Theresa irchviie is trying to convince the empress to
renounce her plans of expelling the Jews from bBalms. Maria Theresa willingly accedes to the
Sultan's petition, refraining from her plans to elxphe Jews from Austria. However, Diego
d'Aguilar, the actual hero of this story, suddesdgides to flee from the Vienna because he suspects
the Empress to know about his eager interventidsn,Aegend has it that the Spanish Inquisition
has finally gained knowledge of Diego d'Aguilaesidency in Austria and, moreover, of his return
to Judaism wherefore his immediate extradition ésndnded in order to put him to trial for
apostasy. On his flight, Diego d'Aguilar hardlyJea any traces and nobody knows for sure about
his final destination; some say he might have goremsterdam, while others believe he may have
found refuge in the Ottoman Empire. In remembranoe reverence for his generosity and
advocacy the Sephardim of Vienna and Temeswar denkim the founder of their communities.
Everyrosh hashana kaddishis prayed in his remembrarit®e Manfred Papo, the son of Michael
Papo — the author of the Judeo-Spanish versiomeftaxt — informs us that this tradition was

maintained until 1938, the year the Nazis cameotegn in Austrid®’.

As has been mentioned above we have evidence tiegb RI'Aguilar indeed arrived in

Vienna during the first half of the eighteenth cepnt Nevertheless, as Michael Halévy points out,

486 Papo, Zemlinsky 1888, p. 2-6 (cf. also Studenmuatétd 2010a)
87 Papo 1967, p. 329
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we do not know for sure when the legend about leged founder of the Sephardic communityof
Vienna arose which always end with a sudden anderigss disappearance of the H&to

Most of the legend's circulating versions are basédo-part article@eschichte Diego de
Aguilar's) by Ludwig Ausust Frankl which was published ine tAllgemeine Zeitung des
Judenthumsn 1856%. At the beginning of his article Frankl informsshiadership that he himself
learned about the legend from Hakham Ruben Bardidd (in Vienna in 1875), the venerable
leader of the Sephardic community of Vienna at tima&*®°. About thirty years later in 1886 Aaron
ben Shem Tov Semo, the son Shem Tov Semo (182BH 1o was one of Vienna's the most
famous publishers and editors of Judeo-Spanish pegess, published his version of Diego
d'Aguilars legend which, according to its authsrbased on an earlier Hebrew versigrhowever,
he does not mention an exact source and it reno@ies to question if the Hebrew original of Diego
d'Aguilar's legend really existd In 1888, finally, the version of Adolf von Zemsiky (Shem Tov
Semo's son-in-law) and Michael Papo was publishetthe above mentioned bilingual edition in
which Diego d'Aguilar is explicitly mentioned asethounder of the Sephardic community of
Vienna:

“Wollen wir mindlichen Traditionen Glauben schenken wirden sich gar mancherlei
Bindemittel finden, worunter namentlich eine trazhelle Fabel Uber das Entstehen dieser
Gemeinde spricht, welche wir hier in Kiirze wiedgehen uns verpflichtet halten, da eben
die Hauptperson dieser Fabel identitsch ist mit des Griinders unserer Gemeind&”

Here, we see that the authors initially declare thair version of Diego d'Aguilar's legend
is actually based on a popular fable; by this, tsegm to admit that their account might not
resemble the true historical facts which does eetrsto disqualify the legend to be adopted as the
official story of foundation of the Sephardic commty of Vienna. Already Ludwig August Frankl,
the author of the first known printed version, was quite sure about the veracity of the storypeve
though his informant was no other than the RabbhefSephardic community of Vienna:

“Es ist offenbar, dal3 uns hier Dichtung und Wahrheitig ineinanderverschlungen
entgegentreten, dall aber selbst der Dichtung winkli Thatsachen, nur poetisch
ausgeschmiickt, zu Grunde liegen magén.

488 Studenmund-Halévy 2010a

89 Frankl 1856a; 1856b

4% Ruben Barukh was the highly respected leader o8#phardic community of Vienna around 1845. (cthikauer-
Fritz 2010, p. 152)

1 The legend was published in the magazineero de la Pasiensia Severin (Romania) under the tifi¢
estabilimento de la onorada Comuna Spagnola enayigezladada del ebraico conteniendo la beogrdéaBaron
Diaga [sic]de Aguilar Interestingly, it was not printed in Rashi but.&tin script. (cf. Studenmund-Halévy 2010a)

492 Studenmund-Halévy 2010a

493 Papo, Zemlinsky 1888, p. 2

494 “Es ist offenbar, daR uns hier Dichtung und Wahrimeitg ineinanderverschlungen entgegentreten, dz aelbst
der Dichtung wirkliche Thatsachen, nur poetischgaschmuickt, zu Grunde liegen mégécf. Frankl 1856b, p.
658)
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Indeed, the legend of Diego d'Aguilar is not tojli#ged as a mere invention by its authors
or their informants; actually, it is based on saVéistorical facts. However, while Zemlinsky and
Papo did not make any effort in order to provehigorical authenticity, Frankl, on the other side,
also provided a range of historical data that daawore authentic picture of Diego d'Aguilar's life.
For example, Frankl found out that Diego d'Agusladlecision to leave Vienna had economical
rather then other reasons because his contrabibfdmg the Austrian tobacco monopoly ended in
1748. By then, his business had already been dyrovepkened by foreign ambassadors who had
repeatedly tried to bypass his monoglySo, Zemlinsky's and Papo's assumptions that Diego
d'Aguilar withdrew from Vienna because he was dfadiMaria Theresa's vengeance or because the
Spanish government had ordered his extraditionmderato hand him over to the inquisition seem to
be no more than fictional literary elements.

Moreover, Frankl ascertained that Diego d'Aguilad Imot merely disappeared as the legend
suggest but, in fact, he left Vienna in order ttuwme to his house in London (which also indicates
that d'Aguilar must have lived in England beforeshétled down in Vienn&f. Even Ruben Barukh,
the Rabbi from who Frankl had learned about theysio the first place, mentioned that Diego
d'Aguilar had reached Vienna via Engl&tidnd not directly from Spain as the version of Papd
Zemlinsky suggests.

Frankl's original assumption that Diego d'Aguilaadhgone to England after having left
Vienna was ultimately confirmed by a letter frons titiend Josef von Wertheimer, an Austrian
Jewish philanthropist, who Frankl had asked to gersome investigations concerning the traces
Diego d'Aguilar must have left in London. In higtée von Wertheimer quotes a short extract from a
book about the biography of Diego d'Aguilar's s@hiEaim Lopes Pereira d'Aguilar, also including
some information about his father:

“Baron Diego de Aguilar war in Lissabon geboren,sdar ungeféahr 1722 seiner Religion
wegen verlie3. Er kam nach England und ging imddm36 nach Wien, wo er Pachter der
Tabakmonopols wurde. Er war ein Liebling der Kaiisdvlaria Theresia. Im Jahre 1756
kehrte er nach England zuriick mit seiner Familiez dus zwo6lf Kindern, Séhnen und
Tochtern, bestand. Er starb im Jahre 1759 unernahi3&ich.™®

In another letter Ludwig August Frankl receivednfrdiis friend, Josef von Wertheimer

almost revokes the information that he had comnataitbefore by statift:
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49 |dem

4

©

102



“Es existiert kein Abkdbmmling von Baron Diego deu#ay. Seine Grabschrift ist verldscht,
und es wiurde nicht unerhebliche Kosten verursach&m, zu entziffern. Andere
Nachforschungen waren vergeblich.”

It is easily imaginable that this was a letter pvasly written by Josef von Wertheimer
which delayed and arrived after the first mentionad. At any rate, Ludwig August Frank does not
further clarify this contradiction. However, intstmg is the fact that Diego d'Aguilar obviously
was not of Spanish but of Portuguese origin.

While Frankl cannot provide any solid evidence aédd d'Aguilar's death in London, a
genealogical record, today preserved in the librafrythe Society of Genealogists in London,
actually proves that the “Bemaventurado [blessed)IEH LOPES PEREIRA BARON DE
AGUILAR [...] S.A.G.D.E.G.” was interred on the buriground of the Spanish and Portuguese
Jews (Row 17. No. 41) in Mile End which is locaiedthe Borough of Tower Hamlets in the
London East Em®. Furthermore, a pedigree of the d'Aguilar familythe same record gives
evidence that “Moses Lopes Pereira Baron Diego giglar came to London from Vienna” in the
year 1756. It also informs us that his last wiltesa5 August 1759, that he was born in 1700 and
that he finally passed away in the month of Augnst759 and was laid to rest on 17 Av 5519 (10
August 1759) at Mile Ernff. Moreover, the above mentioned initials “S.A.G.0EE on his tomb
give evidence of his Portuguese origin, since thian acronym written on many graves of
Portuguese Jews, standing fBua Alma Goza da Eterna Glorighis/her soul attains eternal
glory)®®. At this point it is also worth mentioning thaetauthor's of Diego d'Aguilar's legendary
account also misrepresent the facts about thehfatparents. While the legend recounts that Diego
d'Aguilar's arrived in Vienna without his familyglkcitas Heimann-Jelinek informs us that both, his
mother (Sarah Peryrea) and his fatti§Abraham Lopez di Pereyra), were buried in Viennahe
Jewish cemetery in RoRBaBdegasgetogether with two of his children and his bratirelaw®™.

At any rate, Ludwig August Frankl was right on #esumption that Diego d'Aguilar did not

just mysteriously disappear after having left Vieryut, in fact, moved back to London where he

%0 Genealogical Record in Colyer- Fergusson Collectiwohived in the Society of Genealogists Libragndon, UK,
see Appendix (Fig. 1)

%1 Genealogical Record in Colyer- Fergusson Colledtiathe Society of Genealogists Library, London, \ske
Appendix (Fig. 2)

92 http://www.benedictusdespinoza.nl/litShoshannalnByacher_description_painting_Ethica.pb§.3.2013 (cf.
also Arbell 2001, p. 304)

%3 The death of Diego d'Aguilar's father (who allegeuthd died in Spain) is only mentioned in Michaap®'s version
the legend but not in Adolf von Zemlinsky's whigidicates that Papo's Judeo-Spanish version ia matrd-by-
word translation of Zemlinsky (cf. also Chapter.b.3

%4 Heimann-Jelinek 1991, p. 28; cf. also Wachstein7191 216f, 278ff, 311ff; Studemund-Halévy 2010c
(http://www.davidkultur.at/ausgabe.php?ausg=84&aitit 08 29.3.2013)
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came from before setting down in Vienna. Througise} von Wertheimer's letter and the
genealogical data from London we also learn thagbid'Aguilar's roots did not lie in Spain, as the
legendary accounts suggest, but in Portugal. Ovarigs committed investigations, Ludwig August
Frankl could even provide more evidence, provingddi d'Aguilar's Portuguese provenance. By
consulting the k. k. Ministry of Internal Affairas well as several other archives in Vienna, Frankl
did not only find out that Diego d'Aguilar was argted with the creation of the tobacco monopoly
by the order of Emperor Charles VI in 1725 (thust by Maria Theresa) but that already
d'Aguilar's father had been a successful businessmh@ was responsible for the establishment of
the tobacco trade business in Porttfjarhe precise motive for Diego d'Aguilar's depagttnom
Portugal and his immigration to England remainslearc Historically confirmed is the fact that he
already bore a Portuguese title of nobility wheawvlag Lisbon and that he was conferred with the
title of a Baron Don Diego Freiherr von Aguilgrin Vienna on March 26 in 1726. A draft of his
patent of nobility is still preserved in the AuatriState ArchivesCsterreichisches Staatsarc)ii¥.
However, this also means that when Diego d'AguNas awarded his barony in Vienna Maria
Theresa (1717 — 1780) was only eight years old kvimakes a previous encounter in Portugal (or
Spain as the legend suggests) not impossible loytwech unlikely.

At the end of his article, Ludwig August Frankl miens a number of testimonies by Rabbis
who were contemporaries of Diego d'Aguilar. Salonsatem, the Chief Rabbi of the Portuguese-
Jewish congregation of Amsterdam, for example, rilesd Diego d'Aguilar as a crown of Jewry
(Krone des Judenthumm$or having an open house for every foreign rabls#ting Vienna. Elias
Katzenellenbogen, who was also among those wemsvest by Diego d'Aguilar, describes his
generous host ager (13), thus, as a convert or proselyte of Jewish origho was only able to
converse in Spanish or Dutch (which suggests anethButch — connectidf). Furthermore,
Katzenellenbogen informs us that Diego d'Aguilad dot exclusively favour Sephardic Jews but

also Ashkenazic Jews in need of supp@rt.

5.2.  Alegendary Hero

A remarkable fact about the legend of Diego d'Aayuit that quite a few alterations have

%5 Frankl 1856b, p. 657

%6 Milchram 2010, p. 80f

07 According to Felicitas Heimann-Jelinek, Diego d'Agudid not arrive to Vienna via London but Amstam (cf.
Heimann-Jelinek 1991, p. 27). Hence, it is not

%% “Diego de Aguilar [machte] keinen Unterschied, ab spanischer, deutscher oder polnischer Abkunfenasie
fanden bei ihm eine gleich gute Aufnahme”. Frar8®@b, p. 660 (cf. also Studenmund-Halévy 2010a)
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been made to his biography although, as Michaaeledtwnd-Halévy emphatically outlines, many
facts about the his life (e.g. about his Portuguasgin; London as his final destination) were
already known in the nineteenth cenftyExactly here lied the paradox because althougiwig
August Frankl's version obviously seemed to haflaenced most other subsequent accounts about
Diego d'Aguilar, the efforts made by Frankl in arde draw a more realistic picture of the
legendary figure were widely ignored. Thus, it mpressive how a story comprising so many
unhistorical details could gain such an officiahcdcter by turning Diego d'Aguilar into the founder
of the Sephardic community of Vienna. However, #ppears to be much less surprising when we
perceive as his legend as a “foundational myth'Stnart Hall's sens® or, in terms of Tamar
Alexander-Frizer, as a “historical legend”. AlexandFrizer defines five basic literary genres or
narratives, typical for the Sephardic folk f&leaccording to which Diego d'Aguilar's story is not
only to be classified as a legend but as a histblegend which constitutes a crucial sub-genre of
the Sephardic folk tales in general. One imporfaature of the narrative genre of the historical
legend is that

“[i]t may portray encounters between personalitito could never have met in actuality
or connect events and places without any basigality. Among members of the group, the
legend is more powerful than history, and histdrifzects cannot change the belief in the
legend.’*?

Alexander-Frizer's statement very much resemhieshar one by David Biale which has
been mentioned before already, namely that the wegigtence of historical narratives already
makes them “as true as the historical ‘facts' $keam to contradict theni®. This, for example, is
the reason why even the disapproval of Diego dlags dubious encounter with Maria Theresa in
Spain would not eradicate the authority of thiddrisal legend. The unbroken authority that this
historical legend inheres is maybe best expresgellldrdechai Arbell who, for his part, is very
familiar with the story of Diego d'Aguilar: “It'slagend. But this legend is very tra#’

Florian Krobb who has analysed another German aersf Diego d'Aguilar's legend(e

Famile y Aguillaf™) eventually mentions another aspect from whicltée look at the legendary

%9 die Fakten [waren] auch im 19. Jahrhundert beKaghidenmund-Halévy 2010a

%10 cf. Chapter 2.2.

11 (1) the legend, (2) the ethnic tale, (3) the faale, (4) the novella and (5) the humorous taleAtexander-Frizer
2008)

%12 Alexander-Frizer 2008, p. 223

13 Biale 2002a, p. xxiv (cf. also Chapter 4.1.)

* Interview with Mordechai Arbell (12.4.2011)

%15 Die Familie y Aguillar. Eine Erzahlung vom judischideldenmut zur Zeit der spanischen Inquisii®a novel
written by Markus (Meir) Lehmann (1831 — 1890) wdiso served as the Rabbi of Mainz. It was publisheiB73
and basically differs form the other versions poergly mentioned: the plot is set almost entirel$pain; the novel
predominantly discusses the possibilitycofiversogo re-convert to Judaism; Vienna only is mentioaethe very
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figure of Diego d'Aguilar. Krobb identifies d'Agail with a “mediocre” or “middling” hero
(mittlerer Held, a term created by George Lukdcs when analydiegepic novels of Walter
Scott’®. A “mediocre hero” is not only involved in greatdnstorical events historische
GroRereignissebut also is also living a fairly “normal” lif¢, thus, creating a link between the
common man and the ruling efité According to George Lukacs, in the story of “nuede heros”
the problems or the crises of the popular life .(¢g [Sephardic] Jews in the Habsburg Empire
struggling with their systematic discrimination)eaalways depicted within a broader historical
crisis (e.g. the expulsion of Spain). Lukacs hdlg® the authors of such stories want to make its
readers “sympathizers and understanding particpart this crisis” in order to make them
“understand exactly for what reason the crisisdr&sen”. Thus, the hero on the one hand “appears
in order to fulfil his historic mission in the [h@ical] crisis” and on the other hand “to solvetju
[the current social] problem®. As we see, the legendary figure of Diego d'Aguiarfectly fits
into the model of George Lukacs. Not only is Dietjdguilar's legendary biography linked to the
crises and traumata caused by the expulsion, tree@&ion by the inquisition and the clandestine
lives of conversoson the Iberian Peninsular, but also to the paérthireat that Austrian Jewry
might also be expelled. Indeed, (the historicalgda d'Aguilar seemed to have intervened when
Maria Theresa — who was notoriously known for hetiAlewish attitude$’ — was planing to expel
all Jews from Moravia (1742) and Bohemia (17#4however, this was several yeas before Diego
d'Aguilar moved back to London (1756).

Apart from the bridging function that “mediocrerbes” inhere in order to link the crises of
the past to the crises of the present (creatingrevite due to ruptu¥d, George Lukacs highlights
another feature, especially important for the afl@istoric or epic heroes:

“The epic hero is, strictly speaking, never an iitial. It is traditionally thought that one
of the essential characteristics of the epic isfdet that its theme is not a personal destiny
but the destiny of a communify?

As we see, also Lukécs is very much aware of tbetfat myths are an essential ingredient

for the formation of a community as well as of awdtl and national identity. Building upon these

end. (cf. Krobb 2002, p. 25; Studenmund-Halévy 2010

%16 Walter Scott (1771 — 1831) was a popular authdmistbrical novels. His role for the creation a plapimage of
Scotland and Scottish traditions has also beerysedlby Hugh Trevor-Roper in Hobsbawm's and Rasigeok
“The Invention of Tradition”. cf. Trevor-Roper 1988. 15ff

17 Krobb 2002, p. 42

8 |dem, p. 84-85

19 Lukacs 1983, p. 38

520 ¢f. Schubert 2008, p. 56

2L Breuer, Graetz 1996, p.149f

522 cf. Chapter 2.4.

3 | ukacs 1971, p. 66
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insights, Florian Krobb suggests that Diego d'Agsl legendaries accounts should be classified as
collective autobiographyKpllektivautobiographig since the story — even though it is fictional —
becomes relevant for the construction and imaginadif the history Geschichtsbilil of an entire
group. Further, Krobb holds that collective autgpaphies are at the same time, as he calls it,
wishful autobiographies Wunschautobiographign by which he means the projection of
contemporary sentimentgdgenwartige Befindlichkeitgrinto the past’. From this insight he
arrives at the following conclusion:

“Das Postulat historischer Erzahlens schlechthial3ces so hatte gewesen sein kénnen oder
sollen, verdankt sich dem Wunschdenken, dal3 Gésehigberhaupt erschliel3bar,
vermittelbar und sinnvoll erfal3bar ist. Ohne die§gptimismus wirde sich die Aktivitat der
Geschichtsdarstellung prinzipiell ad absurdum fiifiré?®

Just as Stuart Hall, Krobb also puts much emphasitshe desire of giving one's own
history or past a meaning and coheréficBurthermore, Krobb is convinced that the emergenic
collective autobiographies, such as the one of ®i@dguilar, was crucial for the formation of a
Jewish national consciousness in the nineteenthuigéf. Having said this, Krobb's model of
Wunschautobiographieven more convincingly resembles Stuart Hall'scephnational identity:

“National cultures construct identities by produgimeanings about 'the nation' with which
we can identify; these are contained in the stowbsch are told about it, memories which
connect its present with its past, and images arestucted about it

Again, we have to keep in mind that attributionlswas true or false are absolutely
irrelevant for the formation of an identity; so we may not conclude that historical legendgar
semere inventions, which, for example, is definitelyt true for the legend of Diego d'Aguilar as
has been noted in various occasions. Hence, eveighhmany details of a historical hero are rather
imagined that actual proven facts, Lord Reglan neisius

“that imagination is not the faculty of making sdimag out of nothing, but that of using, in
a more or less different form, material alreadyg@et in the mind. We must conclude, then,
that those who composed the traditional stories [applied, in a more or less modified
from, [other] stories which they had heard in afeliént but not dissimilar connection. We
fail to explain the origin of these stories unlesstrace the materials from which they were
composed.*°

524 Krobb 2002, p. 15-16

%5 Krobb 2002, p. 16

5% cf. Chapter 2.4.

527 Krobb 2002, p. 34ff

528 Hall 1992, p. 293

%29 cf. Anderson 2006 (1983), pp. 6 “[...]Communities to be distinguished, not by their falsity/germuiass, but by
the style in which they are imagined.”; Chaptet. 2.

%0 Reglan 2003 (1956), p. 208
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There is no doubt that the creators of Diego d'kgisi legend were heavily influenced by
popular marrano novels. As has been mentioned befdyesuch novels — especially those which
included dramatic narratives such as an inquisitowittingly torturing one of his own female
relatives (cf.Los marranoy — were extremely popular among Sephardic Jewsutirout the
nineteenth century. These novels, in turn, areapen historical events on the Iberian Peninsula.
Already before the expulsion it was not uncommat tonfessional fractures ran through the same
family: while some family members converted to Ghanity, others remained true to their old
faith®2 We may conclude that such incidents, then, beqaamteof the collective cultural memory
of Jews after the expulsion. The same holds trug¢h®conversosvho — by being persecuted on
behalf of the inquisition — gradually turned intgysterious and heroic figurééthat later became
the protagonists of thrilling novels and even his&l legends, such as the one about Diego
d'Aguilar. So, although most historical legends, arefact, based on historical events, Tamar
Alexander-Frizer outlines that the historical ledgatself (or rather its authors) chooses the faots
the manner of its presentation in accordance withrgain goaf*. This goal, following Stuart Hall,
is the creation of an “alternative history or carmarrative” which is absolutely necessary for the

construction of a cultural and national iderffity

Returning to Florian Krobb's concept of collectised wishful autobiographies, another
factor, concerning this model, seem to be worttoider be discussed in detail, which is the
projection of contemporary sentiments into the paAstwe will see, this also holds true for the
legend of Diego d'Aguilar. By having a closer laatkthe biographies of Adolf von Zemlinsky and
Michael Papo but also at their social and histbecaironment we learn a lot about their version of
Diego d'Aguilar's legend, for example, why the tawthors decided to publish this particular

version the legend and not another.

5.3.  Authorship and Social Environment

As already mentioned before, maybe the most famerson of Diego d'Aguilar's legend is

included in a chronicleHestschrifj that was published in 1888, commemorating the-yie#y

existence of the Sephardic community in Viennajcafily known as Turkisch-israelitische

81 cf. Chapter 4.4.2.

%32 Bossong 2008, p. 48

%% ¢f. Krobb 2002, p. 25

%34 Alexander-Frizer 2008, p. 223
%% cf. Chapter 2.2.
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Gemeinde zu Wiein German. It is a bilingual edition which was ten in both, German (printed
in a black-letter typeface) and Judeo-Spanish tgairmanly in Rashi script). Both covers of the
chronicle mention Adolf von Zemlinsky (1845 — 19@3 the community'sSekretat (secretary),
while Michael Papo (1843 — 1918) is mentioned &unttionar of the Turkish-Israelite
community of Vienna. Furthermore, Adolf von Zemkgsis mentioned as the author of the
chronicle (‘Verfasst von Adolf v. Zemlinsky [7),] while Michael Papo only seemed to have
translated Zemlinsky's text from German into JuBpanish (Ueversetzt ins Judisch-spanische
von Michael Papo [..!)%*. However, the two versions differ from each otimestyle and length as
well as in some other details, which is the reasby Papo's text should be considered as a very
loose translation or even as an independent*teitevertheless, the plots of both versions in the
pamphlet closely resemble each other. It was puddisunder the titlel$torya de la komunidad
israelit espanyola en Wena. Del tyempo de su fsywla asta oy segun datos istorikd$ in
Judezmo andGeschichte der turkisch-israelitischen Gemeind&\ken. Von ihrer Geschichte bis
heute nach historischen Dateim German and is to be considered the first @fichronicle of the
Sephardic community of Vienna, or at least theiesirktill preserved. Although both authors claim
profess to have used historical sourcésstbrische Dateh “ datos istorikog o 1moox 0wrT]” %39

for their work, neither Alexander von Zemlinsky nbfichael Papo mention their sources or

informants.

Adolf von Zemlinsky (also Aldolf Zemlinszky or Adml [von] Zemlinsky) was the son-in-
law of Shem Tov Semo (born in Sarajevo, 1827 — ¥88&ho, in turn, was one of the most active
promoters of the Judeo-Spanish press in Viennaetheg with his sons Haim, Shabatay and Aron
and, of course, his son-in-law, he made Viennaadrtbe most important places of the publication
of Judeo-Spanish printed mettaThe Semo-Zemlinsky family even had its own srpablishing
company and many members of family were commitigti@as and translators. Shem Tov Semo,
for instance, translated various novels originalytten in German by Adolf von Zemlinsky into
Judeo-Spanistt. El Correo de Wena Vienna's most important Judeo-Spanish newspahizh

included several supplements suchEdsDragoman Guerta de Istoryaand llustra Guerta de

%% see Appendix (Fig. 3 and 4)

%37 ¢f. Studemund-Halévy 2009ttp://www.davidkultur.at/ausgabe.php?ausg=83&aittik5 6.3.2013)

538 DIPP VDR DIURT NI IR VDR TIPORTIND 10 97 1Y 277 .72 PR A2IVIRDR MPORI IRTIMP 77 77 RPNUOK , See
Appendix (Fig. 4)

%% see Appendix (Fig. 3 and 4)

%40 Studemund-Halévy 2009ip://www.davidkultur.at/ausgabe.php?ausg=83&aittiB5, 6.3.2013)

%1 Studemund-Halévy 2010a, pp. 61-62

%42 |dem, pp. 68-69
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Istorya— was also published by Shem Tov Semo and his“8ofkese newspapers and magazines
were not only eagerly read in Vienna, they were alstremely popular among the Sephardic Jews
on the Balkar$®. Semo's mission was to create a synthesis of &giphmaditions and modern
pedagogy in which he was heavily inspired by theli&aYehuda Bibas from Corfu (1780 — 1825)
and Yehuda Alkalay from Sarajevo (1798 — 1878)hbwucial figures for the advent of modern
Jewish nationalisFf.

Adolf von Zemlinsky was born into a Catholic faypnbut later he decided to converted to
Judaism in order to be able to marry Shem Tov Sedatighter Clara. His father-in-law did not
seem to be bothered by the fact that Adolf von Zieskly was actually a convert; he rather seemed
to be pleased by the ambition of his son-in-lawet@rn Judeo-Spanish which is why Zemlinsky
soon became one of Semo's closest associates farthiy business. Also within the Sephardic
community of Vienna Adolf von Zemlinsky gained mudspect and was even appointed as its
secretary in 1872. Clara and Adolf von Zemlinsky's daughter — naraétér her mother Clara
Zemslinsky — was the mother of Mathilde Zemslinskizo would later marry the Austrian
composer Arnold Schonberg. Calara's son, Alexa@@enlinsky, would also became a famous

composet”’.

Similar to Shem Tov Semo, Michael Papo's roots kdsim Bosnia-Herzegovina (Sarajevo)
which had become part of the Austro-Hungarian Eenpril878. From 1888 to 1918 Papo severed
as the Rabbi of the Sephardic community of Viertt@.was also an active supporter the cultural
and academic associati@speranz®. As had been mentioned beftffeEsperanzavas exerting a
huge influence on the Sephardic communities orB#ikans (first and foremost in Croatia, Bosnia-
Herzegovina, Romania and Bulgaria). This associatiwould also played a significant role on the
World Zionist Congress in Vienna in 19%8.

The Papo family was heavily affected by the teaofthe Nazi regime. Michael Papo's wife
(née Griinbauf) was deported to Theresienstadt where she did@42. In the same year their

daughter was killed in the Maly Trostinec death pam Belarus. The only family member who

3 Studemund-Halévy 2009

%44 e.g. many of Semo's texts were also published lon8a which was definitely the most important pigihing place
of Judeo-Spanish newspapers.

5 Studemund-Halévy 200&itp://www.davidkultur.at/ausgabe.php?ausg=83&attiB5, 6.3.2013); cf. also Alcalay
2003, p. 94

%6 Heimann-Jelinek 2010, p. 146

%47 Kohlbauer-Fritz 2010, p. 162

%8 Heimann-Jelinek 2010, p. 164

%49 cf. Chapter 4.4.

%0 Kohlbauer-Fritz 2010, p. 174

1 Heimann-Jelinek 2010, p. 164
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survived the Holocaust was Manfred Papo who had s¢sved as a Rabbi in Salzburg and St.
Poltert®2 For his lifelong commitment to the Sephardic camity of Vienna, which had not
ceased to keep contact with Ottoman Empire, he deasrated with a medal on behalf of the
Ottoman Sultan in 196%. Shortly before his death in 1918 he was even mgchwith the title
Haham Bashivhich is the Turkish term for a Chief Ratybi

When Michael Papo served as Rabbi in Vienna it alesady clear that Judeo-Spanish had
entered in a state of decomposition and that Gemaanto become the dominant vernacular within
the Sephardic community of Vienna. This circumsganmight explain Michael Papo's engagement
within theEsperanzassociation which sought to strengthen Sephatdiare as well as use Judeo-
Spanish as a spoken language. However, the efitatde byEsperanzacould not suspend this
ongoing process of decay.

Michael Papo did his best in order to counteragséhdevelopments. In 1884 he published a
German-Judezmo dictionaryrgductor de lengugsunder the titleTrajoman Although it was
primarily intended for Sephardic merchants from @&goman Empire who wanted to sell their
goods in German speaking lafdsit can valued as an effort to strengthen thetioela between the
Sephardic Jews of Vienna with their co-religionist&South Eastern Europe.

Interesting to note in this context is that BeneAirderson appraises the production of word
lists and simple lexicons as an important precui@othe emergence of modern nationalism. In the
case of Michael Papo this assumption is by no meajustified since, as we already know, he was
the supporter of an organisatioksperanza that propagated a Sephardic version of Jewish
nationalism (Sephardism). According to Benedict éison, “[b]lingual dictionaries made visible
an approaching egalitarianism among language®y this he means the provision of a common
status of two different languages (e.g. German-Bp#panish-German), or in other words, the
juxtaposition of a language of one nation in oppasito a language of another one. Only by
having a closer look at the title of Michael Papwaductor de lenguasve also acquire some
information about the personal attitude towardnmather tongue:

“El trajuman o livro de konverzasyon en eshpanyéman (nemtsesko) por provecho de
muchos sinyores del Oryente ke viajan a la Nemtskajido de los mejores livros de
konverzasyon ke ay en ditas linguas por el minanatem b. Michael Pap&’

2 Heimann-Jelinek 2010 p. 166; Papo, 1967, p. 327

%3 Heimann-Jelinek 2010, p. 164

4 Papo 1967, p. 342

% Studemund-Halévy 2010a, p. 78; cf. also Hernandea$§ Sinner, Taberes Palencia 2010

%% Anderson 2006 (1983), p. 71

7 Studemund-Halévy 2009tp://www.davidkultur.at/ausgabe.php?ausg=82&aitik4, 10.3.2013)
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Here, Michael Papo clearly puts SpanidBst{panyof®) at one level with German
(Aleman/Nemtseskd. By doing so Papo implies at once that his motbegue is not just a mere
dialect of corrupt language but, in fact, a culi@chlanguage that one can use for conversation and
merchandise (just as German).

Of course, Michael Papolsajomanwas not the only Sephardic dictionary or text beakr
published. However it is interesting to note that of twenty one Sephardic grammar books and
dictionaries (also including books for teaching Kb to children) that had been published
between 1821 and 1930, seven — or one out of thieere published in Vienna (also including the
first one ever publisheddinuh leNaar. Maestro de kriatura en sortes de def kon algunas
kuantas brahot menesterozas. Viyena }821However, Anderson's assumption that dictionaries
and lexicons etc. play a sort of the vanguard wdien it comes to the advent of nationalism also
has another reason which, too, is very compellinthiov the Viennese context. According to
Anderson, the invention of the dictionary stoodhat beginning of a broader development, namely
the scientific comparative study of languages ahitblogy which, of course, was first of all an
elitist endeavouf’. So, it is hardly surprising that at the turn loé¢ ttwentieth century Vienna had
evolved into one of the first centres of the acadeesearch of Judeo-Spanish.

The variety of different dialects promoted sevéRaimance philologists and even Rabbis,
who were interested in the language of Sephardus, J® engage in the research of Judeo-Spanish.
Most of these intellectuals came from Germany (Kiety, Max Leopold Wagner) and Austria
(Julius Subak, Kalmi Baruch) but also from North émoa (Leo Wiener, Max A. Lurid?. In
Austria theKaiserliche Akademientitled Julius Subak to collect recording in Ju&panish for the
newly inauguratedPhonogramarchi¥?®. Subak's recordings from 1908 together with theensl
collected by Max A. Luria in 1926 was recently gsblby theOsterreichische Akademie der
Wissenschaftermhese records and transcripts to the oldest dedotestimonies of Sephardic Jews
from the Balkan$® Furthermore, several dissertations and essaysit alimguistic aspects
(phonology, grammar) and the history of Sepharewsiwere published, most of them in Vienna or

by scholars having studied or lived in VieffiaAlthough Vienna definitely was an important point

%8 The fact that Papo used the terfEshpanyoln his dictionary andEspanyol(>1190x) in the chronicle (see Appendix
, Fig. 4) instead of other common terms suchiumiezmpJidio in order to refer to his mother tongue may leatbus
the assumption that he did not make much differémteeen Judeo-Spanish and modern Spanish.

%9 Nemtseskdgderiving from the Serbo-Croatian woniemaki for German) seems to have been the more popular
term for the German language among Jews livingherBalkans; in turn, the (modern-Spanish) tAtemanfor
German did not seem to have been a self-explantgoryfor many Jews when standing alone.

0 El Amaneser 2 December 2009, p. h&://de.scribd.com/doc/44590449/El-Amaneser-Nunid; 10.3.2013)

1 Anderson 2006 (1983), p. 70-71

%62 Quintana Rodriguez 2006, p. 3

%3 Studemund-Halévy 2010a, p. 70

%4 | eibl (ed.) 2009

55 Griinwald, Moritz: Zur romanischen Dialektologie. éitilen jiidisch-spanischen Dialekt als Beitrag aufhallung
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of departure for many scholars studying Judeo-Spaaind Sephardic culture on the Balkans, it is
an interesting fact that almost nothing was publishbout the variety of Judeo-Spanish spoken in
Vienna. The only researcher who very aptly namedesexamples of the “Viennese dialect” of
Judeo-Spanish is the Russian born American linduastWiener in his article about “Songs of the
Spanish Jews in the Balkan Peninstifa”

Although — following Benedict Anderson — the adies$ of “professional intellectuals were
central to the shaping of nineteenth-century Eusopgationalisms®’, which also becomes evident
from the fact that Vienna became a centre of Sejidrar (Sephardic nationalism), we have to
remain realistic about the actual condition of &u@panish and its role as (living) vernacular
language. Rafael Mazliach, a Sephardic banker amdnerce agent from Vienna, explicitly
underlines the precarious status of Judeo-Spamighgnly in Vienna but all over the Balkans at the
turn of the twentieth century. In a letter to Angelblido Fernandez he wrote:

“Sir, | can respond to you with deep sorrow thag tfouth in Vienna as well as in the Balkan
states is alienating itself from the mother tongtiee languages of their countries of
residence, here German, there Serbian, are oustiagpanish language! while the Elderly
still hold on to their mother tongue® [trans. by MS, original see footnote]

With regard to this regretful account it is thinlalhat Adolf von Zemlisnky and Michael
Papo decided to publish their chronicle — including legend of Diego d'Aguilar — in a bilingual
edition because it is highly probable that the ypgeneration of Sephardic Jews in Vienna had
difficulties to understand and read the languadethar parents and grandparents. However, the
loss of Judeo-Spanish as the dominant vernaculangrthe Sephardic Jews of Vienna (and the
Balkans) did not occur over night. In the case ieihia the language shift to German was primarily
caused by social and demographical changes thaseqaently, led to a gradual process of

acculturation and assimilation right after thetflBephardic Jews had settled down in the city én th

der Aussprache im Altspanischen. Belovar ca. 1893

Grunwald, Moritz: Sitten und Brauche der Juden ire@l. Vienna 1894

Levy, Moritz: Die Sephadim in Bosnien. Sarajevo 1191

Baruch, Kalmi: Der Lautstand des Judenspanisch&woémien. Vienna 1923

Altarac, Isaac: Die Spracheigentiimlichkeiten deledspanischen Bibellibersetzung. Vienna 1932

Schleicher, Mordche Schlome: Geschichte der spgani@n Juden (Sephardim) in Wien. Vienna 1932

(cf. 28n In Studemund-Halévy 2010a, p. 70)

Wiener 1903, p. 206; according to Quintana Rodrghere is no evidence for the existence of artisWiennese

dialect ofJudezmoHowever, we can assume the spoken vernaculheddéphardic Jews of Vienna very much

resembled the speech of Sephardic Jews in Bosdi&earbia, since these were the regions were mabeof

Sephardic families living in Vienna originally carfiem (Quintana Rodriguez 2006, pp.40-14n30).

%7 Anderson 2006 (1983), p. 71

%8 Serior, yo puedo con mucha tristesa contastar,lguliventud de Vienna y de los estados balcaniga@sta
alejando de la lengua maternal; las lenguas dedstados de sus domicillcos, aqui el aleman, asgérido, estan
mayorgando el espafiol! mientres que los Viejosdeti con amor la lengua maternalLétter by Rafael Mazliach
in Pulido Fernandez 1905p. 308
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in eighteenth century. After the Treaty of Belgrdi@39f* had been signed between the House of
Habsburg and the Sublime Porte, Ottoman citizemgliding the Ottoman Jews — suddenly had
the opportunity to trade and to move freely withmstria and in its crown lands. In conjunction
with other privileges granted to the Ottoman Jeesiding in Austria, this led to the paradox
situation that the (foreign) Sephardic Jews enjogdxtter legal status than the (domestic) Jewish
subjects of the Habsburg Empire. For example, Qitodews were even allowed to live within the
city walls of Vienna whereas most of their Ashkana-religionists were not permitted to reside
in the city™ until the Edict of ToleranceTéleranzpatentwas issued by Joseph Il in 1782
Furthermore, a decree from 1796 on behalf of thebdayian government made it possible for
Turkish Jews residing in Vienna to apply for theskian citizenship and indeed many opted for the
naturalisation. However, the Viennese Sephardim i@dceased to remain loyal to the Ottoman
Empire on a ceremonial and a commercial level. &@mple, throughout the nineteenth century
until the demise of the Ottoman Empire in 1923 $hdtan was honoured annually by holding a
special ceremony on his birthday in the Sephargh@agogue in Vienna. Reciprocally, the Ottoman
Sultan still considered the Jews of Turkish oriljiing in Vienna as his protég&séfrom which we
my assume that many Sephardic Jews in Austria lactueld a dual citizenship. This is also the
reason why some Austrian (Ashkenazic) Jews sowugbbtain Ottoman documents of residence in
order to enjoy the same rights as Turkish Jewdirggiin Vienna, especially at the time when
Austrian Jews were not allowed to settle down ia dity’”. In fact, thetirkish-israelitische
Gemeinde zu Wiewas never “pure” Sephardic since several Ashkendeivs also formed part of
the community. Still, in the nineteenth century Thekish-Israelite community was accommodating
new Ashkenazic members who were seeking to acther©ttoman citizenshiff.

All these were reasons mentions above were redgendor the gradual cultural
convergence of the Sephardim and the Ashkenazimgliin Vienna. This process was further
accelerated in the second half of the nineteentitucg when the Sephardim became a minuscule
Jewish minority in Vienna due to the constant ixfof more and more Ashkenazic immigrants
from other parts of the Habsburg Empire which alssulted in a significant increase of mixed

marriages between Ashkenazim and SephardirBimultaneously, the Sephardic Jews of Vienna

%9 Seroussi 1922, p. 148

570 Schleicher 1932, pp. 67-68

% http://www.wien.gv.at/kultur/juedischeswien/gesdti@neuzeit.html14.2.2013

572 Seroussi 1992, p. 148-149

3 Seroussi 1922, p. 152n7

574 Several orthodox immigrants from Galicia who did mant to serve in the Austrian army became membieitse
Turkish-Israelite community in order to receive th#toman citizenship and to be speared from thepcdsory
military service. (Schleicher 1932, pp. 71-73)

55 Schleicher 1932, pp. 70-71
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also began to assimilate into the non Jewish sodetl887, the same year of the inauguration of
the new Sephardic synagogue in Vienna and one gefore the publication of Adolf von
Zemlinsky's and Michel Papo's chronicle, a lettethie editor of the periodic@lllgemeine Zeitung
des Judenthumwas published that very well described the ongagingcess of acculturation the
Sephardic community of Vienna had gone through:

“[...] Bis vor 30 oder 40 Jahren trugen die Mitgliededer tlrkischen Gemeinde,
Manner und Frauen, die malerische orientalischechtaund sprachen zumeist Spaniolisch,
jetzt kleiden sie sich ausschliel3lich deutsch, eespe franzosisch, d. h. modern und
sprechen deutsch. Sie haben eine Schule mit deutsktierrichtssprache, und zahlreiche
Kinder besuchen die allgemeinen Volks-, Burger- Miitelschulen. So viel jedoch bekannt
ist, widmen sich nur selten Knaben oder Jinglinge Wissenschaft im Allgemeinen der
judischen insbesondere. Ihr Ritus in der Synagsgéddr spanische. Sie haben in letzter Zeit
jedoch einen deutschen Kantor, Namens Bauer, uraheChor.”™™

This commentary vividly described the drastic sbahanges within the Sephardic
community of Vienna which occurred only within anfe@lecades; apparently, a new — in Stuart
Hall's terms —hybrid style of culture had emerged, less “Turkish” andren “Viennese”.
Consequently, this process was associated withao$e of the Judeo-Spanish language and an
alienation from (traditional) Sephardic culture.i¥fwas also the time when the children of some
long-established Sephardic families in Vienna degido withdraw their subsciption from the
Turkish-Isrealite Community of Vienfa

Exactly this was the environmental setting in whitle legend of Diego d'Aguilar had
emerged. Obviously, intellectuals like Michael Pagod Adolf von Zemlinsky adopted and
modified this legend in order to create coherens{bry and to remind the the Viennese Sephardim
of their own roots. In this respect, the remembeaoicthe Balkan and Ottoman heritage, to which
the contact had not broken off yet, was not enolkgin. Papo and Zemlinsky it was much more
important to draw a direct link to ancient homeldB8ephard )} in order to be able to preserve the
Sephardic character of the community; apart from“®panish” elements they were also keen to
emphasise the “Viennese/Austrian” and some “Tuffioman” aspects which all together
become manifest in the main character of the foumdiegend. Several facts of Diego d'Aguilar's
biography — e.g. his Iberian origin and his infloerat the court of Habsburg — appeared to be
perfect in order to be converted into suggestiveatiaes with the aim of creating a direct link

between the ancie@epharadand the new “Sepharad of the Danuife'However, the fact that the

56 Philippson (ed.) 1887, p. 633; cf. also Serous8219p. 149-150

" e.g. members of the wealthy Russo family (cf. Kalkr-Fritz 2010, p. 108).

58 “Sepharad of the DanubeSéfarad an der DonalLa Sefarad del Danubjads a term frequently used by Michael
Studemund-Halévy for referring to the Sephardic emnmity of Vienna. (cf. Studemund-Halévy 2009; Studed-
Halévy 2010a). It is hard to categorize Viennaas$epharad llor already aSepharad Illin Max Weinreich sense.
However, these categories shall only remind usefiuidity of termSepharadn general.

115



hero in question was of Portuguese origin, obvigudid not make him “Spanish”, or in other
words, “Sephardic” enough. Thus, his biography badconsequently altered and dramatized in
order to turn it into a real Sephardic folk stangluding a setting in the Spanish capital Madasl,
well as the inquisition. All these are elementst thave obviously been borrowed from popular
Sephardic novels of the nineteenth century. Agarhfa direct link to Spain, also a link to the new
host society had been created: not only shouldS#hardim of Vienna feel themselves as proud
Sephardic but a¥ienneseSephardim. Hence, the legendary account of Die§guilar had to be
featured by authoritative Austrian figures suchMeria Theresa and Charles*? Last but not
least, another link to the Sephardic colonies oa Balkans and in Anatolia had to be
accommodated by featuring no less a figure tharOtteman Sultai¥. Nevertheless, as has been
expounded before, many of those allegedly histblioks are not allper sefictional. Several
elements about Diego d'Aguilar's biography areamy well feasible but they even seem to reflect
historical facts (e.g. hisonversobackground, his confirmed presence in Vienna;plaisonage of
local Jewish communities). The legendary heroiarigof Diego d'Aguilar, however, is first and
foremost an imagined character. Of course, the imatige elements within his legendary
biography do not make his figure less authentievan corrupt but they fulfil a certain aim, namely
to bring into focus the different elements, or tn&8t Hall's terms, “presences” which constitute th
diasporic/cultural identity of Sephardic Jews iredid®.. Thus, by drawing upon the (imagined)
diasporic experience of one Spanisbrivers® Jew and by highlighting his vivid interactionsthvi
the Austrian and Ottoman authorities the recipienthat legend should be reminded, first of dil, o
their Spanish but also about their Austrian an@®#n heritage. Moreover, all these heritages were
featured by a certain aristocratic aura which, &s lbeen outlined before, is quite typical narrative
(e.g. the Sephardic nobleman) employed by many&djghdiaspora societi#$

Thus, in regard to Diego d'Aguilar's legend we aentify — at least — three constitutive
presences: a Spanish or “Sephardic” presence g@mtiag the strong retrospective dependence to
the imagined homeland, i.eSepharad ), an Austrian presences (for having gradually
integrated/assimilated into the Viennese society)l an Ottoman presence (representing the
historical and political ties with the Ottoman engpj furthermore, we could also add the existence

of a Balkan presence, since many community memtmarsnued to maintain close contacts with

" In Ludwig August Frankl's version of the legend t@d by Ruben Barukh) even Prince Eugene of Sawales a
short cameo appearance (cf. Frankl 1856a, p. 632).

%80 Neither Papo or Zemlinsky mention the name of thimg Ottoman Sultan who supposedly intervened wiiana
Theresa made planes for expelling the Jews frontrilaus. udwig August Frankl, in turn, mentions “Sait Selim”;
however, a Sultan by that name was not in powsherifetime of Diego d'Aguilar (cf.
http://en.wikipedia.org/wiki/List of sultans of th®ttoman Empire24.3.2013)

%81 cf. Chapter 2.4.

%82 cf. Chapter 4.4.1.
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their regions of origin (represented in the legdrydDiego d'Aguilar's close relation with the
Sephardic community of Temeswar). By applying Stttall's conceptional model of diaspora and
cultural identity, we immediately become awarehafhybrid nature of the Sephardic community of
Vienna. Of course, these manifold “presences” docoastitute pure origins but should rather be
understood as discourses about (imagined) origifdlewing Benedict Anderson, we many not
forget that an origin of a whole group (and maykenreof individuals) can only be imagined. In
other words, only the knowledge and the discoulsmiaone's own origin allows individuals to
imagine themselves as groups of people belongiggther, thus, as a community or even as a
nation. At this Michael Papo and Adolf von Zemligskre no exception, so, it is hardly surprising
that they begin their chronicle with a broader digse about the Jewish past:

“[...] der Bestand eines Volksstammes [ist] in d@ldttern der Weltgeschichte verzeichnet,
der Bestand eines machtigen grof3en Volksstammesemé&eschichte gar eng verflochten
sind [sic], mit dem anderer Volksstimme und alksdiFolianten widmen immer und immer
wieder ein Blatt der Geschichte dieses Volkes, idaBolge mal3loser an ihm vertbter
Grausamkeiten und Unterdriickungen jeglicher Ameezeit lang der Beflrchtung Raum
gab, auch diese Nation wirde vergehen, verderbesseDBeflrchtung erfillt sich jedoch
nicht.”=

Here, the two authors strongly emphasise the resahational nature of their own
Volksstami¥* by simultaneously juxtaposing it in opposition dther, more powerful tribes or
nations that repeatedly used to oppress and maltrealewish people. This experience — being an
oppressed and discriminated against “Other”, raspdy, the discourse about such an experience —
definitely seemed to have been the main reasonldars to imagine themselves not only as a
community but as a national entity (in oppositiorthieir oppressors who, in turn, are dependent on
the recognition of their oppressed subjects in or@erceive themselves as a community®tho

In order to maintain the boundaries of a natiodahtity, the creation and the distribution of
a foundational myth seemed to be inevitably necgs8éso associations such Bsperanzaought
after ways in order to maintain the national chmaof Sephardic Jews. So it not surprising at all
that Michael Papo, the co-author of one of the npagtular versions of the legend about Diego
d'Aguilar, was also one of the most prominent sufppgp members oEsperanzaHowever, in 1923
— only a few years after Michael Papo had passedyaw an article inEl Mundo Sefaradi
(Esperanza own club magazine) was published which alreagwda much less enthusiastic

picture of the future of the Sephardic communityMaénna. Both, the decay of Sephardic print

83 Papo, Zemlinsky 1888, p. 1

%8 |t is important to note that Zemlinsky and Papmdbusevolksstamngtranslated asibu in Papo's version) for
referring to Sephardic Jews alone but Jews in géner

% According to Georg Wilhelm Friedrich Hegel exadthys dynamic — which became known as Master—sléalectic
— is responsible for the formation of self-conseioess, or in other words, identity (cf. Hegel 1932 145ff)
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culture, was well as of Judeo-Spanish as a sp@keguhge, were clearly considered to be the many
reasons for the erosion of the national identit$gephardic Jews in Vienna:

“Vienna once [was] an important Sephardic centrerél many Judeo-Spanish newspapers
were published, as well as many other differentkean that language, especially many
religious books for the Sephardic rite were puldidhand edited in Vienna. [...] But
over the time the good old Jewish tradition was Jas] The contact between Judaism and
the Sephardic way of life in the East is crumblday by day. [...]. The young Sephardic
generation is uprooted. At best they know a litbev to read Hebrew, Judeo-Spanish they
do not speak at all, as “Spaniards” they do not fi@pate in the Jewish national life, thus,
they are urged to give an answer to the questidratwation are you part of?*® [trans. by
MS, original see footnote]

%6 Vyenah [era] un importante sentro sefardi. Aki agsian gazetas judeoespanyoles, se publikavan diésr@vras

en este idioma, i espesyalmente redaktavan en Wiémgrimian los livros relijyozos para el rito fsedi. [...] Ma,

la buena tradisyon judia se fue kon el tyempo pndy [...]. El kontakto de este judaizmo kon la \@d&ardi en el
oryente se rompia de dia en dia [...] La jenerasjymrena sefardi es una dezraizada. En ebreo sawel major

falo, apenas meldar, el judeo-espanyol no avlaadb, komo ‘espanyoles’ no partesipan en la vidsyoaal-judia,

i se topa en apreto de dar repuesta a la demandéednasyon sosEl Mundo Sefardi Vol. 1 No. 1 1923, pp. 39-41
in Studemund-Halévy 2010a, p. 79
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6. Conclusion

As has been expounded at the beginning of thisysisalcultural identities are rather
complex and multi-layered constructs which is whyltiple approaches are required in order to be
able to reconstruct the mechanisms which are regplerfor the formation of cultural identity. Of
course, it has to be kept in mind that most ofdpproaches | have selected, had originally been
evolved in order to analyse more “secular” politi@ad social phenomena, just as nationalism. This
is why some of considerations and conceptions nfighte appeared somewhat unconventional at
first sight when being applied to the analysis @fgious/ethnic communities. However, since |
perceive the Studies of Religion as a predominantsrdisciplinary subject, it is not only desirabl
but, in fact, absolutely necessary to employ astldat the common state-of-the-art approaches of
other neighbouring disciplines, not least becawdigious phenomena can hardly be understood
separately or independently from social, politigsychological or philosophical points of views. In
this respect, the theoretical approaches of Beh@diderson, Stuart Hall, as well as those of other
prominent theorists included in my thesis, defigiterovide a very solid ground for the analysis
and evaluation of cultural — including religiouddentities. Thus, in references to my hypotheses
about the cultural identity of Sephardic Jews dised in the second chapter of my thesis | arrive at

the following conclusions:

There is no other way to grasp Sephardic commugnég “imagined communities” in the
sense that Benedict Anderson expounds this ternmisneponymous book. This assumption
eventually proves to be right when we acknowledwd the most important criterion for being
real/actual communities, namely face-to-face cdraawng all community members in question, is
definitely not met among the multitude of (dispebs&ephardic communities. Moreover, the fact
that Anderson's theory was primarily evolved far #nalysis of nations and nation states makes his
analytical models, as well as those of other preminheorists of nationalism, even more attractive.
As has been shown in my analysis, Sephardic Jetwalpcdid and still do (e.g. Mordechai Arbell)
perceive themselves as a natioradion or nacdqg, a circumstance which even culminated in the
evolvment on a peculiar Sephardic variety of natiem by the end of the nineteenth century,
somehow similar to other froms of modern natiomalifirst and foremost Zionism.

Having said that, my first hypothesis is furtherified by the fact that an ultimate definition
of what “Sephardic” actually means eventually donesexist. As has been discussed in detail, the
terms “Sephardic”, as well asSépharadl turn out to be extremely eclectic. The actualcpia
associated with th8epharachave changed over the course of time and it whsiothate Antiquity
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that this term became identified with Spain or therian Peninsula and although the modern
Hebrew term today designates the modern countr$pain, for many Sephardic Jews it has
remained a rather volatile term over the centunelich was even expanded to the diaspora
communities outside the peninsula, as soon askieeah Jews had been forced to leave their
homeland. Furthermore, the term “Sephardic Jeweary) today does not necessarily have to
designate Jews whose ancestors actually livedanliarian Peninsula or who still speak Judeo-
Spanish. Since the term Sephardic is also frequargeéd in order to refer to Oriental Jewish

communities who conform to the Sephardinhag it can also designate Jews of Iraqgi, Central
Asian descent or even any non-Ashkenazic Jew. @ndtore we can conclude that in order to
perceive themselves as a community, Sephardic deesssarily had and still have to “imagine”

themselves as a group of people, by fixing the nmganf the term Sephardic either to the a
common origin, common religious customs and laws @rommon vernacular language, just to
name a few current examples. Whatever definitiorch@ose, there will always be individuals who

will drop out of a particular definitional frameworFor example, while today's Bucharan Jews in
Vienna naturally define themselves as Sephardics Jethers, like Mordechai Arbell, exclusively

use the term Sephardic for referring to Jews ofn§baor Portuguese heritage who eventually

speak Judeo-Spanish.

Thus, to be able to proceed with the analysis gh8salic identity I, too, was forced to
define the scope of the very term “Sephardic”. 8jraccording to my second hypothesis, the use
and the maintenance of a vernacular language has fedamental for the formation of a
Sephardic identity, the term “Sephardic” — at |dasthe analytical proposes in my thesis (i.eml a
the last who would dare to deny a Bucharan or ldagi the right to call him or herself Sephardic) —
had finally been limited to Jews of Iberian heréagho actually speak or spoke Judeo-Spanish or
Judezmo

Indeed, the adoption of Judeo-Spanish, thus, argiynentelligible vernacular as print
language, created a particular and exclusive béldiscourse which, in turn, made Sephardic Jews
aware of their companionship. As a matter of fug sense of companionship goes hand in hand
with the emergence of a common readership, for pl@nof newspapers written udezmoThe
strong ties between the cultural identity of Sefdltadews and their language strikingly come into
focus when we draw upon the discourses about ttee da Judeo-Spanish as a living, spoken
language. For example, the shift from Judeo-Spatis@erman especially among the younger
generation of Sephardic Jews in Vienna at the tfrihe twentieth century was vehemently
regretted by a number of Sephardic intellectualst &pparently, the emergence of intellectual
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associations such as the Vienndsgperanza which sought ways of maintaining a national
Sephardic consciousness also by preserving antyipgrihe language of Sephardic Jews, could do
very little in order to arrest this process.

In any case, the maintenance of one's communitiynidgfboundaries, which includes the
preservation of language and customs but also $tenction from “Others” (e.g. Ashkenazim,
gentiles), is one of the main criteria which adpdefine a diaspora.

The fact that Sephardic communities, in fact, pgecéhemselves as diaspora communities
has repeatedly been demonstrated in the courseydhesis. Apart from boundary-maintenance,
also dispersion and the orientation toward an imagjihomeland play a constituting role in the
formation of Sephardic identity. As has been palraat, already the Bible is full of narratives that
constitute a strong homeland orientation in corioratith the biblicatopoi of exile and exodus.

However, by having a closer look at biblical tersagh asam (av) we also become aware of
the volatility of such identity-establishing ternes phenomenon just mentioned in relation to the
terms ‘Sepharad and “Sephardic”. The meaning of the teamm was only fixed — i.e. designating
Israel as a people — within the context of the Emodnd in reference to a power regime (Egypt)
which was associated with a discourse about th&™“8ed the “Other”. This circumstance shall
only remind us of the fact that a identity-findipgocess is never self-contained but dependent on
other agents as well. Furthermore, the Book of Egazhn clearly be identified with a foundational
myth with Moses being the mythological hero at ttemtre stage. The aim of such myths is
obliviously clear, namely to create a coherent atare — most likely about a single agent — for
establishing a group identity. What pertains taggonists of these myths is also true be demised to
its authorship. Group identity should not nece$sawni be valued as a collective effort or struggle.
In fact, group identity — respectively, the corrasging narratives constituting such a identity — is
usually drafted by a small group of people belogdim a literate social elite. This is why we can
conclude that communal identity, first of all, leetproduct of single visionaries who, in turn, draw
upon their own social realities when producing rthidentity-constituting narratives. This has
effectively been demonstrated by using the exangdleMichael Papo and Alexander von
Zemlinsky, the authors of one of the most promiredrdulating versions of the founding legend of

the Sephardic community of Vienna.

The obvious existence of coherent narratives abimatpast and an origin, consequently,
verifies also my fourth derived hypothesis. In fatch narratives are well-documented since the
very beginning of Sephardic history on the Ibereninsula, where Jews had evolved legendary
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narratives that should prove their biblical origensd their connection on the one hand, and their
millennia-long existence on the peninsula on tleot

Similar narratives about an imagined homeland cortwefocus after the Jews of Spain and
Portugal had been expelled from the Iberian Petansim the diaspora, actually twofold discourse
about the homeland left behind would emerge: ormiiathe “glory of Spain”, as well as another
one about “the trauma of expulsion”. Once agairth bdiscourses were evidently featured by
“Other” (Muslim and Christian) actors.

However, these narratives about a glorified/dooimecheland were not simply invented or
made up without a reason but actually based onhistdrical events and served a certain purpose.
Thus, by interweaving these narratives with ficibelements, they actually became meaningful
enough for consolidating a communal identity nost julespite but because of the diaspora
experience by creating a link to a imagined hontkat one most probably was not able to return
to in a literal sense but at least virtually by theans of illustrative stories about the lost h@nel
Numerous novels in Judeo-Spanish which were pugighroughout the nineteenth century serve
as good examples for how Sephardic Jews used tepam the land of their ancestors. The plots
of many of these novels were often schemed aboaheersagprotagonist living in (post-expulsion)
Spain and who, in the course of the story linealfinlearns about his Jewish heritage. It seems
quite obvious that these stories were written asttibuted with the aim of making the Sephardic
Jews of the diaspora aware of their own Jewish-Shdmeritage, especially at a time when more
and more Sephardic Jews gradually disconnected finentraditional Sephardic way of life which
also included the shift to vernacular languagesratfian Judeo-Spanish, as has been stated before.

The foundational myth of the Sephardic community@nna is the perfect example for
making these drastic social changes visible thagtrBephardic communities had gone through in
the course of the nineteenth century. Quite ndfyral order to create a coherent and, more
importantly, meaningful story line historical fadtsd creatively been interwoven with fictional
elements. However, apart from the narrative elemémghlighting the Spanish heritage of the
Sephardic Jews of Vienna, the legend about Diedguilar — the legendary founder of that
community — is also featured by secondary plotsrder to create a direct connection between the
protagonist and the other two significant topogrephespecially meaningful for the Sephardic
community of Vienna, namely the Habsburg, as welhe Ottoman Empire. In order to explain this
complex interplay between various origins — or §emeces” — Stuart Hall's model of diasporic
identity best illustrates that we should think @p8ardic identities alybrid (i.e. complex, multi-
layered, syncretic, creole) identities rather tpare and one-dimensional identities linked to only

one origin.
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With this conclusion, ultimately, also my last hytpesis, namely that Sephardic diaspora
communities are actually not hallmarked by puritig by hybriditiy, is equally verified. Precisely
for that reason, particular Sephardic communitlasys have to be studies within their particular
cultural, social and historical context. This isywfor example, the different notions and nuandes o
Viennese Sephardic identity cannot be understoothowi keeping the different (Spanish,
Portuguese, Balkan, Ottoman, Habsburg, and nowaeags Central Asian, Caucasian, Russian
and Soviet) “presences” in mind which all have arehin this imagined collective identity to a
greater or lesser extent.

Last but not least, | claim that the concephwlbridity is generally valid for every kind, not
only diaspora-type of culture. Although the unidéephardic civilisations of the Mediterranean, of
Northern Europe, the New World and, of course, N&enhave already ceased to extsgprid
Sephardic identity, still, continues to exist withotherhybrid societies, first and foremost in the
State of Israel, where the vast majority of JeiSephardic heritage has found a new home. In this
sense, | conclude with the words of Abraham B. $#lba, a renowned Israeli novelist and essayist
of Sephardic origin, who opines that even Isradkntity forms part of a larger matrix of
Mediterranean identity. According to Yehoshua, Segit Jews form an integral and, most
importantly, unifying part within thisybrid cultural matrix which, in turn, is why they arelled
upon to fulfil not only a cultural but also a patdl mission:

“Mediterranean-style pluralism, rooted in a real @mot an artificial unity, is not to be
found in many other regions of the world. Surelyy way therefore speak of a
Mediterranean identity, one of whose unifying congmis is the Sephardic Jew, who carries
in his soul the vanished Other, the Christian ané Muslim. This is his role, his mission.
Not merely Ladino love songs or folkloric foodsSmphardic melodies and modes of prayer
in the synagogue, but a political and cultural noss A mission of peace and tolerance,
addressed first and foremost to the Arabs of thelildeanean — a mission with which
Israelis who are not Sephardic are also likelyderitify."®’

%7 Yehoshua 2010, p.155
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Abstract

This thesis presents a study on the constitutiah aimsolidation of Sephardic identity in
relation to a diaspora experience. Principally emiating on Sephardic group identity, this study
also includes several aspects of identity of ceritadividuals since two are interdependent to some
degree. For this reason the study not only rests upe analysis of the secondary and primary
sources about the history and the language of $d&phdews, but also upon two qualitative
ethnographic interviews which were conducted indberse of two research stays in Israel in April
2011 and April 2012. Furthermore, the study isussd by some selected genealogical material that
was collected during another research stay Englan8pring 2012. The analysis of diasporic
Sephardic identity as outlined in the thesis isedasn the interpretation of the gathered matenial i
the course of the field research, as well as ttauation of other primary and secondary sources
concerning the history and language of Sephardus.Jadditionally, the analysis builds on various
examples taken from ancient Jewish history, as waglifrom the history of Sephardic Jews in
Vienna. The guiding question of research is centemlind the role that diaspora plays in the
identity-finding process of Sephardic Jews.

In order to find an answer to this question a disse-analytical approach is the
methodological means of choice because it providedest methods and perspectives in order to
deal with identity issues. The main theories appirethe thesis derive from Benedict Anderson's
model of “imagined communities”, as well as fromu&t Hall's conceptions about “cultural
identity and diaspora”. While the first model hagymally evolved for theorising the emergence of
modern nation state and nationalism, the secondbasially describes the constitution of Black
identity in the Caribbean. However, as the rexflthe present study show, both models, as well as
the other deployed approaches, perfectly servaitheof analysing Sephardic communities. Thus,
Sephardic communities have to be understood asgfimd communities” in which narrative
motifs, such as diaspora, exile and exodus, playuaial and identity-constituting role. For this
reason, Sephardic communities have to be perceivetiand foremost, as diasporic communities
because they fulfil all criteria for being a clasdi diaspora. In turn, the narratives about this
diaspora experience, including the Iberian pastyelt as the maintenance of Judeo-Spanish, the
vernacular language of Sephardic Jews, representnthin criteria for the consolidation of
Sephardic identity. Furthermore, Sephardic comnesére not to be thought of as monolithic and
pure entities but as hybrid (i.e. complex, mulyideed, syncretic, creole) communities, since

hybridity is a characteristic feature all diaspooamunities have in common.
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Zusammenfassung (Abstract in German)

Die vorliegende Arbeit befasst sich mit einer Seudiber die Konstituierung und
Konsolidierung sephardischer Identitdt in Bezug Budispora. Obwohl vorrangig sephardische
Gruppenidentitéat im Zentrum des Interesses diesedié&s steht, werden auch einzelne Aspekte
sephardischer Individualidentitat bertcksichtigh, -d so die These — beide in enger Verbindung
zueinander stehen. Aus diesem Grund werden im LdafeAnalyse nicht nur historische und
sprachwissenschaftliche Daten ausgewertet undpnatiert, sondern auch Daten, die im Rahmen
zweier qualitativer enthnographischer InterviewsApril 2011 und April 2012 in Israel erhoben
wurden. Zusatzlich kommt auch genealogisches Mdtedm Tragen, dass wahrend eines weiteren
Forschungsaufenthaltes im Frihjahr 2012 in Englabdschafft wurde. Sephardische
Diasporaidentitat wird zum einen auf Grundlage giessammelten Materials und zum anderen durch
die Auswertung anderer Primér- und Sekundarquaiear genauen Analyse unterzogen. Darlber
hinaus baut die Analyse auf einer Reihe von histben Beispielen aus der antiken judischen
Religionsgeschichte und der jingeren Geschichts@gnardischen Gemeinde in Wien auf. Hierbei
steht die Forschungsfrage im Vordergrund, inwieweldiaspora eine Rolle beim
Identitatsfindungprozess sephardischer Juden spielt

Um Antworten auf diese Frage zu finden wird eirkdisanalytischer Ansatz verfolgt, da ein
solcher am besten analytische Methoden und Pergpekfir Fragen, die sich mit Identitat
auseinander setzten, bereithalt. Die daraus reseniiien Hypothesen basieren vorwiegend auf den
theoretischen Anséatzen Benedict Andersons (,imagcmmmunities”) und jenen von Stuart Hall
und seinem Konzept von ,cultural identity and d@as. Wahrend Andersons Model ursprtinglich
fur die Konzeptionierung moderner Nationen und dlailismen gedacht war, beschreibt Halls
Modell vorrangig das Zustandekommen schwarzer isafiler Identitat. Nichtsdestotrotz bieten
sich beide Modelle als ideale Ausgangspositionendf@ Analyse sephardischer Gemeinschaften
an. In der Tat mussen sephardische Gemeinschalseninaagined communities* verstanden
werden, in welchen Narrative wie Diaspora, Exil o&&odus eine entscheidende Rolle bei der
Identitatsbildung spielen. Aus diesem Grund miussephardische Gemeinschaften auch als
Diasporagemeinschaften verstanden werden, da ke Kaiterien einer klassischen Diaspore
erfillen. Narrative Uber die imaginierte DiasporaB( Uber Spanien), ebenso wie der Erhalt der
judenspanischen Sprache stellen somit die Hauetiait fir die Herausbildung vor sephardischer
Identitdt dar. Sephardische Gemeinschaften wiededimien nicht als in sich geschlossene
Konstrukte verstanden werden, sondern als hybdde komplexe, mannigfaltige, synkretistische,
kreolische) Gemeinschaften. In der Tat ist Hybéditdas eigentliche Hauptmerkmal von
Diasporagemeinschaften im Allgemeinen.
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