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Toledot Yeshu as a framework of
identity resistance

The Portuguese case: Text and context (sixteenth-
seventeenth centuries)

José Alberto Rodrigues da Silva Tavim

AUTHOR'S NOTE

I am indebted to Daniel Barbu for all his patient help, especially by providing
supporting bibliography.

This work is financed by national funds through FCT - Foundation for Science and
Technology, 1.P., in the scope of the projects UIDB/04311/2020 and UIDP/04311/2020.

Introduction

References to the Jewish story of Jesus or Toledot Yeshu (as it is commonly known) in
documents relating to Jews, in the Jewish sources themselves,' and in the writings of
Christian authors who integrated the narrative (or part thereof) in their anti-Jewish
polemics? provide clear evidence of its circulation in the Iberian Peninsula already in
the Middle Ages. As far as we can tell, when the Jews used Toledot Yeshu in medieval
times, the narrative served mainly as a means for persuading their co-religionists to
stand firm in their socio-religious identity by “corrupting” Christological theology, that
is, by highlighting the ridiculousness of the Christian story of Jesus, from his birth of an
immaculate virgin to his death on the cross.?

The true extent of the use and knowledge of the narrative within the various Iberian
Jewish milieux in the early modern period, however, remains poorly understood. In the
case of Portugal, we are lucky enough to have so clues indicating its use among the first
generation of New Christians (Jews who were forced to convert to Christianity in 1497)
who were prosecuted by the Inquisition. Although the title Toledot Yeshu itself is never
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mentioned in the trials, and the portions of its content were likely considered just a set
of blasphemies by the inquisitors - who did not understand that it was a story with
some degree of uniformity - they continued to be used as an affirmative tool among
New Christians to deny the truth of Christianity and at the same time confirm their
“true,” that is the Jewish versions of the life of Jesus. This is why the Toledot Yeshu is
described by David Biale as a “counter-history” of the Gospel narrative.* As we shall
see, its knowledge and use among Iberian Jews established in Morocco is also attested
as late as the seventeenth century.

This paper seeks not only to reveal evidence of the utilization of Toledot Yeshu by
Portuguese New Christians but also to consider the place of this story in the set of
narratives used by the literate Jewish elites seeking to understand the fate of their
people within the framework of the historical diachrony determined by the divine plan.

Sources and Individuals

We can find many expressions attacking the foundations of Christianity in
sixteenth century trials by the Portuguese Inquisition against Jews who had converted
to Christianity in Portugal and Spain but were residing in the former country. Some of
these are succinct but very cutting, sometimes even extreme.

Thus, for instance, Galaor de Vilhagra, a resident of Braganca (in Northern Portugal)
who had been baptized in Fonte Roupel, in Castile, was accused by the Inquisition of
Evora in 1547 of having said that Jesus was born in a manger amidst turds and that the
Law of Jesus was like a wooden spoon, dictated by two thieves and two whores.* Isabel
Lopes, from Torrdo, imprisoned by the Inquisition of Evora in 1559, was accused of
having claimed that the Jews had not killed Jesus, but rather their sins, and also that he
was just a man: therefore, he had died for his sins and not that of all mankind.® A
famous doctor and botanist, Garcia da Orta (1501-1568), was also accused by his
brother-in-law, Leonel Peres, of having said that Christ was not the son of God and that
the Jews had not killed him. According to his brother-in-law, Garcia also said that
Christ had died of old age and that he was the son of Maida (Myriam) and Joseph.”

What can be said of these sibylline insinuations? What are their origins? Their laconism
leads only to suspicions. Were these small oral mentions or forebodings based on oral
or written knowledge of Toledot Yeshu, maybe even just parts of the story? Galaor de
Vilhagra’s scatological remark can perhaps be linked to a passage of the Babylonian
Talmud, Gittin 56b-57b, telling the story of Onkelos, who wished to convert to Judaism
and invoked the spirits of Emperor Titus, Barlaam, and Jesus through necromancy to
know their opinion. All three are now in hell (Gehenna), where they suffer different
types of torments. Jesus, in particular, is chastised with boiling excrement, a
punishment which, as suggested by Thierry Murcia, likely reflects the idea that
Christianity is a new form of idolatry, since it has turned a man into God, and its
believers prostrate before human figures. Given the association of idolatry, sexuality,
and scatology in rabbinical teachings, feces come to represent the teachings of Jesus
and of the Christian religion he has founded. In the Talmudic story, however, Jesus
acknowledges his faults and reveals his vanity.® The “source” of Galaor’s invective
needs not be the Talmud, and his remark may reflect knowledge of other anti-Christian
texts or narratives, based on Toledot Yeshu or similar polemical traditions to which he
could have had access in one form or another (written or oral).® It should be noted that
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in one of the many extant versions of Toledot Yeshu, the so-called Huldricus text,
published by J.J. Ulrich in 1705, Jesus’s body is buried in a sewer so as “to fulfill the
words of the sages, ‘all who mock the words of the sages shall be sentenced to boiling
excrement’, a clear reference to Gittin 56b-57b.1° We shall return to the case of Galaor de
Vilhagra below.

Both Galaor de Vilhagra and Garcia de Orta had roots in neighboring Spain, which may
suggest that their comments reflect the climate of strong identity resistance in Spain
before the expulsion decree of 1492 when episodes of violence against Jews, aggression,
forced conversion, and even annihilation of entire communities occurred.

In the 1540s, a group of New Christians was imprisoned in the jails of the Inquisition of
Evora. While imprisoned, they exchanged opinions on many matters, including
religion. The names of the prisoners were Salvador Vaz, from Lisbon,'? Francisco Aires
and Henrique de Miranda da Torre, from Braganca, Francisco Mendes, called Beicinho
(Small Pout) and Nuno Rodrigues, both from Vinhais near Braganga, Luis de Carvajal
and Jodo Dias de Odemira. Each of these men reflected upon their socio-religious
condition while in jail. Little did they know that their conversations were spied upon
and recorded. Henrique de Miranda da Torre’s thus allegedly told Salvador Vaz (in
Castellano, hinting at his likely Spanish origins) that “it would be better to be in Castile,
the lesser of two evils, and to run away from these men and these gentiles.”* Despite
having a Portuguese mother and a home in Braganga, Francisco Aires was born in
Medina del Campo, which is in Castile.!* Nuno Rodrigues, for his part, was born in
Campo Maior, a town close to the border with Spain.'® Salvador Vaz, we are told, knew
the meaning of a few Hebrew words and chanted: “Thovejeno Adonay Aloeno (...),
which means Adonai, my God.”*¢ This dispersed data points to the strong ties
connecting this group of men to the North of Portugal and neighboring Castile. Castile
was also the birthplace of Luis de Carvajal,"” the ancestor (possibly the grandfather) of
the renowned governor of Nuevo Léon, also named Luis de Carvajal y de la Cueva (1539-
1590).'® Besides Salvador Vaz, it seems that only one other prisoner Jodo Dias de
Odemira, who came from the Alentejo region, in the South of Portugal®® - but
nonetheless actively took part in the conversations of his cellmates from Tras-os-
Montes - was not of Castilian origin. 2

Let us consider in more detail the case of Francisco Aires. Baptized in Lous3 (Portugal),
Aires belonged to the first generation of Jews who had become Christians on
Portuguese soil. He later settled in Tréds-os-Montes and lives in Braganca as a
landowner. He was however accused by the Inquisitors (based on testimonies) of
spreading the rumor that Jesus was a sorcerer and a conjuror, who was crucified on a
cross made of wicker, a charm-proof material, or on a cabbage stalk. Allegedly, Aires
also claimed that Christ had stolen the flag bearers (semiforos) in the Jerusalem Temple
and made small birds out of plaster. He also denied Jesus’s, saying that he was but a
“dead man” (homem morto) and that all Christian things were nothing but wind (falar em
cousas de cristads que eram cousas de vento).? These motifs reflect the knowledge of
Toledot Yeshu. The mention of the semiforos in Francisco Aires’s account likely refers to
the story of Jesus’s theft of God’s Ineffable Name - Shem ha-Meforash - to perform
miracles, as we know them from the various versions of Toledot Yeshu.?? Aires could of
course have had access to a Christian version of Toledot Yeshu since parts of the
narrative were cited by Raymundus Martini in his Pugio Fidei adversus Mauros and
Judaeos (c. 1280),% and later copied verbatim by the Franciscan friar Alfonso de Espina
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in his widely diffused polemical work, Fortalitium Fidei, first published in 1470.%
However, Paola Tartakoff has also shown that Toledot Yeshu circulated orally and
transversely across the Jewries of late medieval Aragon.”

The man Yeshu

To understand the utility of this fragment of a Toledot Yeshu narrative for one of the
New Christians imprisoned in Evora, we need to consider the discursive practices of the
other participants in the conversation as well, based on the use of other narratives that
reveal the mythic narrative of the conversos concerning Jesus and their “inclusion” in
the Christian World. Although in different forms, and with varying degrees of hostility
towards Jesus Christ and Christianity it should be noted that all the participants
essentially regarded Jesus as a mere man. For some, like Francisco Aires, he was an
abominable sorcerer and conman, whose behavior was in tune with the modest
conditions of his birth; for others, conversos prisoned in Evora Inquisition, he was on the
contrary a rather extraordinary man, whose aura derives from his identification with
God - a reminiscent of other “mysterious” oriental characters. This should perhaps not
come as a surprise if we consider that considering that both Christian and Jewish
cultures were to some extent permeable to edifying narratives that had “traveled”
from the East and had been adapted to their new cultural context. And indeed, the
Evora trials testify precisely to that process of appropriation and accommodation.

During a session held on May 31, 1546, Jodo Dias testified about a conversation with his
cellmates concerning “the captivity of the New Christians and their exile.” Dias
stressed in his testimony that “all of them (all of his cellmates) had participated in the
discussion.” However, he only recounted what Luis de Carvajal had said on the
expulsion of the Jews from France and their migration to the Iberian Peninsula, or, in
his words, “how the Jews had come from France and spilled into Castile and Portugal”.?
According to the story told by Luis de Carvajal, the French king had decided to expel all
the Jews from his kingdom, but his personal begged him to reconsider. As the monarch
remained adamant, the Jewish physician made a merciful request: he asked the king to
walk with him into a field located two shots of crossbow away. The king had accepted
his request, after which the physician returned home, dug a hole in the ground, and
jumped inside wearing a coarse cloth (an argal).?” He stayed there, covered in ashes, for
three days. At the end of this three-day fast, the king summoned the Jew, who left his
hole in the ground and went barefoot to the field where he was to meet the monarch.
Both men walk away from the crowd, two shots of crossbow away from everyone else.
Suddenly a man appears, wearing only a small cloth (panetes) around his waist,
displaying an open wound on the right side of his chest, holding a cross in his hand,
and carrying a small bundle of wood on top of his head. The king begins to tremble in
front of this apparition, but the physician tells him “Sire, fear not!” and insists that
they should ask the ghost who he is. “Jesus Christ” replies the latter. The king then
asked what he was doing, walking in tatters, and carrying a bundle of wood on his head.
And Jesus replied:

I am here to pay a great penance given to me by God our Father to carry this small
bundle of wood with which I immolate myself twice a day for every evil committed
against the Jews, for every evil committed for my sake by the gentiles against the
Jews.
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The king then turns towards the Jew and asks: “Will you not show me your God?” The
physician nodded but said it was necessary to walk a further two shots of a crossbow,
which they did. The air and earth were suddenly shaken by thunder and lightning,
which inspired great awe in the French king. But the Jewish physician told him not to
fear, as it was nothing, and that no one who had ever seen God had lived to tell the tale.
The king then said he had seen enough, and “por amor daquilo” (for the sake of that) he
would let the Jews remain in his kingdom for another seven years until they could sell
all their belongings.?

Many elements of the curious account of the Jews’ expulsion from France in fact recall
those of another celebrated narrative, namely the story of Barlaam and Josaphat, a
story largely diffused in late medieval Spain via popular works such as the Flos
Sanctorum, or “Lives of the Saints.” Thus, for instance, the story of the physician hiding
in a hole, the account of his intimate dialogue with the king, or the sudden
demonstrations of God’s power all evoke this narrative, with the usual caution of
adapting a fictitious tale to the factual context of the Jews’ expulsion from France in the
late fourteenth century.?

The Indian origins of the Barlaam and Josaphat story were well known. And the
integration of this narrative within a Christian context may also well be explained both
in light of its virtues included in the “oriental” narrative, but also because of the
similarity of some of its teachings with those of Christ himself. This purged and
Christianized adaptation of the life of Siddhartha Gautama, ie. the Buddha, likely
derives from the Lalitavistara - a Sanskrit Sutra from the third or fourth century CE,
first translated into Persian and then into Syriac, before making its way into the Latin
world® - as was already recognized by the Portuguese chronicler Diogo do Couto in the
early seventeenth century.*! The story of Barlaam and Josaphat had a specific goal in its
original Oriental context: it aimed to show that learning can push man beyond the
borders of material comfort and bring him to focus on spiritual things and the celestial
city.’? Marie Campbell has shown how elements of the Barlaam and Josaphat story, such
as the “Three Teachings of the Bird” (or Nightingale), also entered Jewish folklore in
the Middle Ages.>* As we know, the story was translated from Arabic into Hebrew in the
thirteenth century by the Aragonese scholar Abraham ben Hasdai, under the title Ben
Ha-Melech veha-Nazir, and thus well-known also among Jews.*

What interests us here is the figure of Jesus as it appears in Luis de Carvajal’s story.
Jesus is never described as the son of God, and the use of the expression “Our Father”
seems to refer in general terms to the “father” of all humanity. He appears as a Man
“stripped” of all vanity, who follows God’s order and immolates himself every time
Christians harm Jews. This leads us to assume that this is a very Jewish Jesus. When the
king asks the physician to see the God of the Jews, the latter dissuades him from doing
so, what seems to refer to the intrinsic relationship between God and “his” people.
Introducing the story of the king and the hermit into his ontological reflection on the
fate and exile of the Jews as determined by God, Carvajal is not only humanizing Jesus;
he is also providing a strikingly positive figure of the man Jesus, which in fact contrasts
with the negative image of him found in anti-Christian traditions such as Toledot Yeshu.

However, the latter image, expressed (as seen above) by his fellow prisoner Francisco
Aires, somewhat mitigates Carvajal’s lucubration, in the context of increased

inquisitorial pressure. In a later session of his trial, Luis de Carvajal asks to be taken to
the king of Portugal under protection, so that he can tell all the bishops that the
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Christian Law is false and that the Mosaic Law is true.* Luis also tells the “bachelor”
(bacharel) Manuel Alvares - who was his procurator - that, by carrying a cross on his

back, Jesus Christ was in fact doing penance for all the evil committed against the Jews.
36

The trials of these men belonging to the first generation of converted Jews may
showcase the panoply of multifaceted references permeating the Jewish communities
of the Iberian Peninsula on the eve of their destruction, and which many Spanish Jews
had transported with them to Portugal (and into their New-Christian identity). Some of
these belong to an old-age tradition of countering Christianity - stories such as Toledot
Yeshu - while others witness the influence of alternative traditions, such as the story of
Barlaam and Josaphat, which Jews could also adapt and “update” according to their
preoccupations.

Repeating, Competing, and Entertaining

In his seminal study Zakhor, Yosef Haym Yerushalmi drew attention to the two major
channels through which memory is conveyed in the Jewish context: rituals and
narratives.”” These two channels intersect in the Jewish calendar which serves not only
to remember but above all to re-live the events that have determined the fate of the
Jewish people. The reuse, transformation, and adaptation of traditions such as Toledot
Yeshu or the story of Barlaam and Josaphat, by Jewish converted to Christianity, in a
specific context, reflects a similar pattern of repetition.

Luis de Carvajal considered Portugal to be “the end of the trials and tribulations for the
Sons of Israel.”*® This sheds light on a theme we encounter also in Samuel Usque’s
Consolacdo as Tribulagdes de Israel, a work printed in Ferrara in 1553. Usque, however,
stated on the contrary that the salvation of New Christians could only be achieved in
the Diaspora and not in Portugal, where there could they live freely as Jews.*

Let us return to the case of Galaor de Vilhagra, in 1547. Anténio de Valenga, a physician
established in Mogadouro - who had been known as Moisés prior to his baptism in
Miranda do Douro in 1495 and was arrested for his apocalyptic views - was considered
by the Evora’s inquisitors to be Mogadouro’s chief dogmatist. One Jodo Fernandes
Pinheiro, from Vinhais, had accused him of denying Christ’s divine character and
messianic nature. Valenca insisted that the true Messiah would descend from the house
of David, while the anti-Christ would come from the tribe of Dan and will destroy the
world. He also believed that Jewish Law would soon replace Christianity and that by
the 1550s, everyone would become a Jew. Unsurprisingly, Valenca also denied Mary’s
virginity. It was also said that he had prophesied that Prince John (1537-1554) would be
the last king of Portugal following the death of his father, John III (ruled 1521-1557).
Like Galaor de Vilhagra, he identified the Law of Christ with a wooden spoon and went
as far as to say that Christ was born in a manger in Bethlehem, surrounded by turds.*

Anténio de Valenga was prosecuted by the Inquisition of Evora between 1544 and 1548.
The accusations against him refer to the same tropes discussed above, when comparing
the Jewish Law and the Christian Law, as Luis de Carvajal, who was also imprisoned in
Evora more or less at the same time;* and the allusions o Christian Law as a wooden
spoon and to Christ’s birth in a manger, amid turds, are found also in the depositions
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against Galaor de Vilhagra in 1547. These repetitions may reflect the fact that all these
men were arrested together or that they shared the same traditions.

But as in the case of the repetition of the phrase regarding Israel's "tribulations", we
must stress that this is an ancestral practice whose usefulness is resistance, sometimes
adaptive, to the extent that this is possible.

What about Toledot Yeshu? Daniel Barbu has noted, referring to the late medieval and
early modern German context that “the story, and its collective and repeated
performance, also contributed to nurturing the Jews’ feeling of exclusion from the
Christian narrative and inclusion in a Jewish one”.”2 This suggestion seems to be
corroborated in the context under review here by an important case in front of the
Lisbon Inquisition in the seventeenth century. The case in question is a trial against a
Jewish doctor from Fez, Isaac Almosnino, accused of uttering blasphemies in Goa, the
capital of the Portuguese State of India, in 1617.” He was transported to Lisbon
together with his brother Abraham - accused of the same crime - the following year, as
both were suspected of having been baptized Christians. Due to the lack of evidence,
they were released from prison, conveyed to Morocco by boat, and banned from
entering Portugal or its colonies ever again. But what were the “blasphemies” the two
brothers were said to have uttered?

While in India, Isaac and Abraham were both staying in the house of Robert Shirley, the
ambassador of the Shah of Persia and their patron.* On 21 January 1617, a certain Jodo
Alvaro Ferraz, an Old Christian, appeared in the Casa do Despacho da Inquisido (the
Inquisition Dispatch Bureau) in Goa to testify against both Jews. Jodo, 40 years old, was
born in Mozambique, and married in Ceylon. Being dependent on Robert Shirley to
travel to Portugal and realizing that the Almosnino had great influence over the
ambassador, he had not come of his own free will to denounce their blasphemies to the
Inquisition of Goa, and so he asked the inquisitors to show mercy for his weakness.
Meeting with the Jews at the window of a logea, they began to despise the Inquisition,
saying that it only served to not know the truth. They also mocked the flag of Mercy
and the clerics, saying of one of them "how much did God owe him?” And on another,
because he was black, that among the Jews they chose the most suitable gentlemen.
Then, Jodo Alvaro Ferraz claimed that about forty days earlier, while dining at the
ambassador’s residence, the Jews began saying that:

Christ was a Jew like them and a less of a good man than they were, and he was an

idolater, stirring and confusing the people, and seeing that this was already beyond

remedy because the Jews had thrown him out of the Temple, had then formed the

Law, and had been its Author. Then, seeing that the Jews wanted to arrest him, with

words of sorcery he ascended so high that he could fall into another land where the

Jews did not exist, and be freed from them. And that Judas, who knew more than

Jesus, had climbed higher and pissed on his head and made him fall, and then the

Jews took hold of him, bound him, and hanged him on a tree, which he was able to

break with his words. And when the Jews saw that they could not hang him on a

tree because all would break, on the advice of an old Jew, they hanged him on a

very thick cabbage stalk, and he was hanged there until he died. And (he also said)

that it was funny to say that he had been crucified and had risen again.

(...) And against the Most Purest, Our Lady, Mother of God, Holy Mary, they said

that she was a good woman, who had become pregnant one night by an idolater,

her neighbor, and relative, who then claimed that she had copulated with Joseph,

with whom she had never had intercourse, being in blood that night. When Joseph

understood that she had betrayed him, he departed and left her alone.*
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The witness said that he was scandalized by the Jews' words and walked away, so they
said nothing more. These, given of Jodo's attitude, tried to make him uncomfortable
with the ambassador, who from then on became more distant. Jodo also added before
the inquisitors that the one who uttered the blasphemies was Isaac - the older brother
- and that Abraham limited himself to confirm.

The Almosnino brothers sought to convince a man to abandon Christianity, apparently
thinking that he was a converso, mentioning some episodes from Toledot Yeshu. Thus,
they told him that Mary had been raped by one man that in the Toledot Yeshu could be
Joseph Pandera, and that Judas, ascending to Heaven with Jesus, “profaned” him with
urine and was thus able to bring about his downfall.*

Is this source reliable? What does it mean: did the witness Jodo Alvaro Ferraz actually
transmit what he and the inquisitors consider only blasphemies said by the brother
Almosnino? Much has already been written about the critical apparatus needed to read
inquisitorial sources and not confuse what is plausible with what is true, which implies
taking into account a multiplicity of "noises" such as the interpretation and culture of
the inquisitors who judge, the pressure on the witness to say what is intended to be
accused, and the games of omission and recreation of those as a defensive attitude, as
well as the pretensions and pressures on the accusatory and accrediting witnesses.*” In
the case of the source in question, we have no other information about the testimony
Jodo Alvaro Ferraz. As far as we know, Ambassador Robert Shirley himself never
referred to this episode, although he wrote two works of geopolitical content: Peso de
todo el mundo (1622) and Discurso sobre el aumento de esta monarquia (1625).* However, we
can advance with some favorable evidence about the rehabilitee of the testimony: as in
the case of the testimonies of the New Christians arrested in the Inquisition of Evora,
the inquisitors never showed signs that they perceived that these were extracts from
the Toledot Yeshu - which would raise the level of incriminating evidence - and the
same happened with Jodo Alvares Ferraz, mentioning them only as horrible
blasphemies, but with a degree of gravity similar to other blasphemies. On the other
hand, it was an Old Christian who memorized the history of the Almosnino brothers,
who, as far as we know, had no access (or interest in accessing) to Jewish culture: he
was not even a person who belonged to cultural circles. On the other hand, as Margit
Frenk shows, we must take into account that in the Early Modern Age the
memorization of this and other stories was recurrent when an important part of the
population did not know to read and when individual reading was not yet dominant.*
It will not come as a surprise that the Old Christian Jodo Alvares Ferraz imprinted in his
memory a story that had "scandalized" him so much - to use his words.

This accusation reveals how much Jews belonging to the Iberian cultural universe, but
born outside of Europe, in North Africa, continued to use and read Toledot Yeshu in the
seventeenth century. Michael Meerson and Peter Schifer give us information about the
circulation of an extract of the Toledot Yeshu in North Africa, in the nineteenth century,
which allows us to think about this phenomenon in the long term.>

In all likelihood, they viewed the Jewish Jesus story as a strong instrument of
persuasion, through which one could perhaps be convinced of returning to his

“original” Jewish identity. Unfortunately, the Almosnino were mistaken concerning
their interlocutor’s identity, and the latter in fact became a whistleblower.
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Conclusion

A question we need to ask is whether people like Francisco Aires or the Almosnino had
the intention to introduce what they think was a new narrative to the converso
mainstream, to dissuade them from being Christians (or from believing in the Christian
religion), or merely using fragments of the Jewish Jesus story as a kind of “sign” of a
shared identity, a secret “pact” uniting Jews and Crypto-Jews? This second option is
more likely as we know also from Spanish inquisitorial sources that many Iberian
converts did preserve partial knowledge of the story.’! Some, such as Francisco Aires
and the Almosnino brothers, seem to have known the story fairy well, or at least well
enough to orally reproduce important parts of the Toledot Yeshu narrative; others, such
as Garcia da Orta or Galaor de Vilhagra, were only able to utter short but persuasive
slogans ultimately referring to the Jewish Jesus story.

At any rate, even these fragmented utterances of the Toledot story seem to have served,
along with other remnants of a Jewish heritage, as a kind of sign of recognition among
Jews and Crypto-Jews established in Portugal and in the colonies of the Portuguese
empire. Why the enduring impact of this tradition? One may argue that albeit its
shocking character, or precisely because of its shocking character, the Jewish story of
Jesus was particularly persuasive. As noted by recent commentators, Toledot Yeshu was
also an entertaining narrative, which certainly further helped the mess coming
through.’? But as we have seen, its use in the Portuguese context also invites us to
consider particular moments of fraternization, as shown by the case of Francisco Aires
from Braganca and of the Almosnino brothers, Isaac and Abraham, from Fez.
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ABSTRACTS

This essay focuses on extracts from Toledot Yeshu (Stories of Jesus) revealed in the trials of the
Portuguese Inquisition from the sixteenth and seventeenth centuries. Considering explicit and
longer versions, as well as allusions that seem to point to the Jewish story of Jesus or other texts
opposing Christianity, this paper aims to understand why they were used, and in what context,
and explain their utilization across time. Additionally, it also seeks to highlight how extracts
from Toledot Yeshu were used in speeches of identity defense that were part of the cultural
heritage of Jews in the Iberian Peninsula on the eve of the general expulsions in the late
fifteenth century.
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Este artigo tem como objectivo analisar excertos das Toledot Yeshu (Histdrias de Jesus) revelados
nos processos da Inquisi¢do portuguesa dos séculos XVI e XVII. Considerando versdes explicitas e
mais longas, bem como alusGes que parecem apontar para uma histéria judaica de Jesus ou outros
textos de oposi¢do ao Cristianismo, este artigo visa entender os motivos do seu uso, e em que
contexto, e explicar sua “utilizagio” ao longo do tempo. Adicionalmente, também pretende
realcar como trechos das Toledot Yeshu foram utilizados em discursos de defesa identitaria, que
faziam parte do patrimdnio cultural dos judeus na Peninsula Ibérica nas vésperas das expulsées
gerais no final do século XV.
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