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WHEN SCOTLAND WAS JEWISH

11

Jews in the National Consciousness of Scotland:  Scott’s Ivanhoe


Significantly, it was a Scottish lawyer and antiquary who fired the salvo in public debate over Jews in Britain, which intensified with the Reform Movement in national politics and eventually led to emancipation in the 1830s. And just as significantly, the Jews were Sephardic, not Ashkenazic.
  He was Sir Walter Scott, Edinburgh publisher, national champion of Scots culture and author of the immensely popular Waverly novels (1771-1832).  It may be surprising to learn that the best-paid author in Britain in the first decades of the nineteenth-century was a Scotsman.
 Scottish Border Minstrelsy, ballads that Scott collected on journeys through his native Borders country, had catapulted him to fame in 1802, and The Lay of the Last Minstrel sealed it. Now he turned to prose, and with Waverly in 1814 he created a new literary genre, the historical novel, an invention that would inspire “Jane Austen, Charles Dickens, William Thackeray, George Eliot, Anthony Trollope and other accomplished Continental writers of nineteenth-century literature, such as Balzac, Hugo, Flaubert, and Tolstoy” (Herman 2001, pp. 309-310), not to mention the American writers Irving, Hawthorne, Melville, Cooper, Twain, and Wallace.


The debt Irving owed to Scott, and vice versa, is especially noteworthy, for Scott’s Rebecca of York was apparently inspired by Rebecca Gratz, a member of Philadelphia’s elite widely regarded as the foremost American Jewess of her day (1781-1869).
 The story is told by Stephen Birmingham in The Grandees (1971, pp. 160-62): 

A particularly close friend of Rebecca Gratz’s was Matilda Hoffman. It was in the office of Matilda’s father, Judge Ogden Hoffman, that Washington Irving studied law, and presently Miss Hoffman and Washington Irving became engaged. But before the pair could marry, Miss Hoffman became ill with “wasting disease,” a common affliction of the day, and Rebecca went to live at the Hoffmans’ to help nurse her friend. Rebecca was there to close Matilda’s eyes at the end.


The devotion of one young woman to another impressed Irving. When he went to England to try to forget his sweetheart’s death, Rebecca Gratz and her kindness to Matilda became almost an obsession with him…. One of the people he told the story to was Sir Walter Scott…. [W]hen Ivanhoe was published…Scott wrote Irving a letter saying…”How do you like your Rebecca? Does the Rebecca I have pictured compare well with the pattern given?”

Thus a vivacious and emancipated Sephardic Jewish American served as the model for Ivanhoe’s Rebecca, infusing contemporary meaning and life into the ancient tale (see Plate X). 
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Plate X. Portrait of Rebecca Gratz painted by Thomas Sully (1783-1872). Of her literary namesake in Ivanhoe, Rebecca said that her “beautiful sensibility…[was] so regulated yet so intense [that it] might show the triumph of faith over human affection…I have dwelt on this character as we sometimes do on an exquisite painting” (Birmingham 1971, pp. 160-1). Courtesy The Rosenbach Museum and Library, Philadelphia.


It is counter-intuitive for many of us to realize that Scotland at that time was far more literate and literary than England. In 1696, Scotland’s parliament had passed the country’s progressive School Act calling for the establishment of a school in every parish nationwide. 

In 1790 nearly every eight-year-old in Cleish, in Kinross-shire, could read, and read well. By one estimate male literacy stood at around 55 percent, compared with only 53 percent in England. It would not be until the 1880s that the English would finally catch up with their northern neighbors. Scotland became Europe’s first modern literate society” (Herman 2001, p. 23). 

While intellectuals such as Adam Smith and David Hume held sway in the seats of learning, townspeople flocked to public lectures at the universities and Scotland’s working classes read avidly. Patrons of lending libraries included bakers, blacksmiths, coopers, dyer’s apprentices, farmers, stonemasons, tailors and servants (Herman 2001, p. 23). “An official national survey in 1795 showed that out of a total population of 1.5 million, nearly twenty thousand Scots depended for their livelihood on writing and publishing – and 10,500 on teaching” (p. 25). With its passion for education and high literacy rate (not neglecting its mathematical counterpart, computational ability), Scotland was uniquely prepared to inform the literary tastes of the masses and set the tone for public discourse. No one was better positioned to lead the popular groundswell that blended nostalgia with progressiveness than Sir Walter Scott, whose family came of the same background as the Stewarts, Leslies, Frasers, and Campbells.

In 1819, Scott published the first of his novels in which he adopted a purely English subject.
 Ivanhoe introduced a set of characters based on a defining moment in English history, the late twelfth century, and its protagonists and antagonists were all English, from Richard Lionheart to Robin Hood.
 Saxons and Jews represented the “other” in this sweeping book about cultural conflict. Scots were  conspicuously absent. With its pathos-laden figures of Rebecca the Jewess and her father Isaac, Ivanhoe attacked the prevailing stereotypes of English history at a time when the experiment in government called Great Britain was going through “a crisis of acculturation and assimilation... [when] the fabrication of the (Scottish or Jewish or Irish) Briton through parliamentary legislation led to a variety of reactions:  the attempt by these minorities to reinvent themselves, or their rejection of their new identity, or their rejection by so-called true-born Englishmen” (Ragussis 2000, p. 775).  Moreover, in Ivanhoe’s climactic scene, “Scott rewrites English history as Anglo-Jewish history” (Ragussis 1995 p. 113). Scott also accords a central role to Templars in the national consciousness and sets his tale in York, about as close to Scotland as one can get without being in the Borders. Did he know something?
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Fig. 11.1. This modern image of Robin Hood, a character in Scott’s Ivanhoe, conceives of the famous outlaw as dark and bearded, with a fedora.


A recent writer on collective memory and cultural “forgetting” has demonstrated that ancestry, pedigrees, dynasties, genealogies and ethnic origins are social constructs. Like time periods, these notions take shape through a process of collective cognition, the organization of unrelated and discontinuous events into coherent and meaningful narratives (Zerubavel 2003). Many people, for instance, conceive that the Roman Empire ended in 476, even though its Eastern part, known as Byzantium, continued for another thousand years. Nationalities are constructed around the genealogies of their ruling families (Zerubavel 2003, pp. 32-43). Sometimes the dynastic pedigrees have to be reinvented or refashioned, as was the case with Saxon England’s Norman invaders, who had to be recast as British and Celtic in the historiography of Geoffrey of Monmouth and William de Newbury. To take a modern example, the House of Saxe-Coburg
 that occupied the British throne was converted into the House of Windsor in short order at the beginning of hostilities between Great Britain and the German Empire in 1914. A similar process erased the dynasty’s Scottish links under the Hanoverians in the eighteenth century.  In this spirit, we can appreciate Scott as one of the inventors of Scottish culture. Notably, it is a culture that includes Jews and is not born in London, the capital, but in a northern province.


The city of York was long associated in the minds of Jew and non-Jew with the pogrom that took place there in the year 1190, the precise timeframe of Scott’s Ivanhoe, in the words of Joseph Jacobs, a pivotal year that brought “the first proof that the Jews of England had of any popular ill-will against them” (1911 s.v. “London”). While King Richard (a philosemite) was away at the Crusades, a number of local Crusaders under Sir Richard Malebis seized the opportunity to erase their debts by murdering Jews. Those who escaped took refuge in the king’s castle, where, inspired by one of their celebrated poets, the visiting French rabbi Yom Tob of Joigny, they committed collective suicide (Barnavi 1992, p. 98). Before that disaster, York Jewry enjoyed a high degree of prosperity. Unlike Jewish communities in the rest of England, there was no Jewish quarter in York; rather, Jews lived betwixt and between the Christian inhabitants (Adler 1939, p. 132).


Knights, fair maidens in distress, bloodthirsty Templars who say things like “Back, dog!” and dark heroines whose “long silken eyelashes...a minstrel would have compared to the evening star darting its rays through a bower of jessamine” (Scott 1988, p. 249), are apparently no longer in the step of literary fashion. We had difficulty locating a copy of Ivanhoe to borrow or purchase in the year 2003. Though generations of Southern belles and beaus may have been nursed on The Lady of the Lake, our local libraries could not produce one copy of the works of the author credited with inventing historical romance and reviving clans and tartans. Assuming our readers would face some of the same difficulties, we will save them the trouble both of tracking down this classic and actually reading it. We provide here a plot summary of Ivanhoe, which devotees can skip. We will then be able to look at some of the scenes and characters which hark back to a time “when Scotland was Jewish.”


Wilfred of Ivanhoe, son of Cedric, a noble Saxon, loves his father’s ward, the lady Rowena, who also traces her descent to Saxon King Alfred. Cedric is intent on restoring the Saxon line to the throne of England, now occupied by Norman King Richard the Lionheart, and he hopes to accomplish this by marrying his daughter Rowena to Athelstane of Coningsburgh. He has banished his own son, and Ivanhoe, who has joined King Richard on the Crusades. In Richard’s absence, his brother Prince John rallies the lawless, dissolute Norman vassals to his own cause, intending to depose Richard. Among the knights in John’s party are the fierce Templar Sir Brian de Bois-Guilbert and Sir Reginald Front-de-Bœuf.


The story centers around two events. At a great tournament at Ashby de la Zouch, Ivanhoe together with King Richard defeats the Templars but is wounded. It is at this point, more than halfway through the novel, that Scott introduces Rebecca the Jewess, who will upstage Rowena as the  love interest for both Saxons and Normans and become the intrinsic heroine of the tale. The Templars carry off Cedric, Rowena, the wounded Ivanhoe, Rebecca and her father Isaac to the castle of Torquilstone, where, after an exciting assault by King Richard and a band of Saxon outlaws led by Locksley (Robin Hood), the prisoners are rescued – all except for Rebecca, with whom Bois-Guilbert falls in love and carries off to the Templar Preceptory of Templestowe.


We relate the rest of the story in the words of The Oxford Companion to English Literature (Drabble 1985, p. 499):

Here the unexpected arrival of the Grand Master of the order, while relieving Rebecca from the dishonourable advances of Bois-Guilbert, exposes her to the charge of witchcraft, and she escapes sentence of death only by demanding trial by combat. Ivanhoe, whose gratitude she has earned by nursing him when wounded at the tournament of Ashby, appears as her champion, and in the encounter between him and Bois-Guilbert (on whom has been thrust the unwelcome duty of appearing as the accuser), the latter falls dead, untouched by his opponent’s lance, the victim of his own contending passions. Ivanhoe and Rowena,
 by the intervention of Richard, are united; the more interesting Rebecca, suppressing her love for Ivanhoe, leaves England [for Spain] with her father.


When the book first appeared in 1819, many criticized its author’s sense of history as wrong-headed. He should not have pitted the indigenous Saxons against the Norman invaders at so late a period, for by the twelfth century both peoples were well assimilated with each other. There was no rear-guard Saxon resistance, and Robin Hood belonged to another era entirely, the fourteenth century and later. Scott anticipated his detractors with a mock dedicatory epistle humbly addressed to the lofty antiquary “the Reverend Dr. Dryasdust” and back dated to 1817. He also fitted later editions of Ivanhoe with a long Introduction, defending his theme and fictional mode of operation (p. vii):

The period of the narrative adopted was the reign of Richard I, not only as abounding with characters whose very names were sure to attract general attention, but as affording a striking contrast betwixt the Saxons, by whom the soil was cultivated, and the Normans, who still reigned in it as conquerors, reluctant to mix with the vanquished, or acknowledge themselves of the same stock….

It is clear then that Ivanhoe is about national identity and the ethnic “Other.” Lest the point be lost, Scott has his author, in the plodding and subservient persona of Laurence Templeton, apologize for deserting the easy fables of Scotland to venture into the more treacherous ground of English myth-making:

...in England civilization has been so long complete, that our ideas of our ancestors are only to be gleaned from musty records and chronicles, the authors of which seem perversely to have conspired to suppress in their narratives all interesting details, in order to find room for flowers of monkish eloquence, or trite reflections upon morals. To match an English and a Scottish author in the rival task of embodying and reviving the traditions of their respective countries would be... in the highest degree unequal and unjust (p. xvii).

Scott, therefore, will tell the real story of English nationhood, which is not  found in any of the history books. His tale includes not only the noble yet “homely” Saxons along with the merry band of Robin and his thieves but also usurious Jews, good and bad Templars, indifferent kings, and learned Jewesses.


Virginia Woolf remarked that there was more originality to Scott’s novels than met the eye. “Part of their astonishing freshness, their perennial vitality, is that you may read them over and over again, and never know for certain what Scott himself was or what Scott himself thought” (Herman 2001, p. 310). The man himself was a bundle of paradoxes, a Tory among the Whig heirs to the Scottish Enlightenment then getting their second wind, a painstaking antiquarian and confirmed reactionary with a flare for modernity,  “the last minstrel” and first promoter of the Edinburgh municipal gas company. He called himself “half-lawyer, half-sportsman…half crazy…half-everything” (p. 291).


Of all Scott’s ethnic types, it is Rebecca, a woman and a Jew, who is at once “most Other,” at the same time, the quintessential ingredient. When she sails away to Spain at the end of the novel, suppressing her love at the moment of its requital by the hero Ivanhoe, we sense the departure of all Jews from English shores and experience a void that can only be filled with nostalgia, wonder and guilt. Scott’s readers did not like this ending:

The character of the fair Jewess found so much favour in the eyes of some [female] readers, that the writer was censured because, when arranging the fates of the characters of the drama, he had not assigned the hand of Wilfred to Rebecca, rather than the less interesting Rowena. But, not to mention that the prejudices of the age rendered such an union almost impossible, the Author may, in passing, observe, that he thinks a character of [such] a highly virtuous and lofty stamp is degraded rather than exalted by an attempt to reward virtue with temporal prosperity... a glance on the great picture of life will show that the duties of self-denial, and the sacrifice of passion to principle, are seldom thus remunerated (Ivanhoe, pp. xiii-xiv)....  

  
It is interesting to see what kind of prejudice against Jews Scott thought his characters and readers had. As we have already noticed, he reserves the appearance of Rebecca until the middle of the book. Even then, her identity as a Jewess is hidden from the hero until she declares herself.  At first, recuperating from wounds after the battle with the Templars, awaking from sleep, Wilfred looks upon the figure who attends his sick-bed as a dream from Palestine, a “fair apparition” of Eastern exoticism:

To his great surprise, he found himself in a room magnificently furnished, but having cushions instead of chairs to rest upon, and in other respects partaking so much of Oriental costume that he began to doubt whether he had not, during his sleep, been transported back again to the land of Palestine. The impression was increased when, the tapestry being drawn aside, a female form, dressed in a rich habit, which partook more of the Eastern taste than that of Europe, glided through the door, which it concealed, and was followed by a swarthy domestic....
She performed her task with a graceful and dignified simplicity and modesty, which might, even in more civilised days, have served to redeem it from whatever might seem repugnant to female delicacy. The idea of so young and beautiful a person engaged in attendance on a sick-bed, or in dressing the wound of one of a different sex, was melted away and lost in that of a beneficent being contributing her effectual aid to relieve pain, and to avert the stroke of death” (pp. 247-48).

Wilfred goes so far as to call Rebecca “noble damsel” in Arabic before she dispels his illusions and explains that she is Jewish:

“Bestow not on me, Sir Knight,” she said, “the epithet of noble. It is well you should speedily know that your handmaiden is a poor Jewess, the daughter of that Isaac of York to whom you were so lately a good and kind lord.”


Now the scales fall from Wilfred’s eyes. At the mere word “Jewess,” all his prejudices come tumbling out:

...Ivanhoe was too good a Catholic to retain the same class of feelings towards a Jewess. This Rebecca had foreseen, and for this very purpose she had hastened to mention her father’s name and lineage; yet—for the fair and wise daughter of Isaac was not without a touch of female weakness—she could not but sigh internally when the glance of respectful admiration, not altogether unmixed with tenderness, with which Ivanhoe had hitherto regarded his unknown benefactress, was exchanged at once for a manner cold, composed, and collected, and fraught with no deeper feeling than that which expressed a grateful sense of courtesy received from an unexpected quarter, and from one of an inferior race. It was not that Ivanhoe’s former carriage expressed more than that general devotional homage which youth always pays to beauty; yet it was mortifying that one word should operate as a spell to remove poor Rebecca, who could not be supposed altogether ignorant of her title to such homage, into a degraded class, to whom it could not be honourably rendered.

In this confrontation between ethnic types, Scott strikes the emotional quick with his choice of words:  epithet, class, race, title, respect, inferiority, degradation. That his descriptions of Ivanhoe and Rebecca were intended for modern readers (and indeed for all time) is evident from his ironic remark about “more civilized days.” 


Let us glance briefly at Scott’s portrayal of Templars, another theme of When Scotland Was Jewish, before drawing some conclusions about his notion of British history and Judaism. These characters tend to fall either into the “good Templar” or “bad Templar” mold, with a few tortured souls in between. The Grand Master Lucas Beaumanoir, for instance, is described as an “ascetic bigot” (p. 325). Front-de-Bœuf is a man “more willing to swallow three manors...than disgorge one of them” (p. 117). He tortures Isaac with all the grisly instruments of the Inquisition, attended by “black slaves...stripped of their gorgeous apparel, and attired in jerkins and trowsers of coarse linen, their sleeves being tucked up above the elbow, like those of butchers when about to exercise their function in the slaughter-house” (pp. 187-88). He utters speeches like (p. 193),

“Dog of an infidel,” said Front-de-Bœuf, with sparkling eyes, and not sorry, perhaps, to seize a pretext for working himself into a passion, “blaspheme not the Holy Order of the Temple of Zion, but take thought instead to pay me the ransom thou hast promised, or woe betide thy Jewish throat!”

-- only to meet his just deserts, on page 274, when he is sealed into a fiery tomb by Ulrica the witch and dragged off to hell. Not a good person.


Bois-Gilbert, Rebecca’s captor, alone has any redeeming qualities. Yielding to her sophisticated arguments, which are based on subtleties in the Templar rule and the Latin law of the land as well as the Cabala, alchemy, and Muslim logicians, he does not rape her.  Instead, he straps her across his horse and takes her to Templestow, where he continues to woo her:

 “Listen to me, Rebecca,” he said, again softening his tone; “England – Europe – is not the world. There are spheres in which we may act, ample anought even for my ambition. We will go to Palestine...and league ourselves [rather with Islam] than endure the scorn of the bigots whom we contemn...thou shalt be a queen, Rebecca:  on Mount Carmel shall we pitch the throne which my valour will gain for you (p. 368)....

Her Christian lover, of course, attempts to convert her, but Rebecca insists with pride on the glory and grandeur of her people:

“Thou hast spoken the Jew [sic],” said Rebecca, “as the persecution of such as thou art has made him. Heaven in ire has driven him from his country, but industry has opened to him the only road to power and to influence, which oppression has left unbarred. Read the ancient history of the people of God, and tell me if those by whom Jehovah wrought such marvels among the nations were then a people of misers and of usurers! And know, proud knight, we number names amongst us to which boasted northern nobility is as the gourd compared with the cedar – names that ascend far back to those high times when the Divine Presence shook the mercy-seat between the cherubim, and which derive their splendour from no earthly prince, but from the awful Voice which bade their fathers be nearest of the congregation to the Vision. Such were the princes of the House of Jacob” (pp. 369-70).

We have quoted Rebecca’s apologia at length in order to capture some of its double meanings. It cannot have been lost on Scott’s readers that the children of Israel described in her passionate apologia bore the same name as the Jacobites of popular parlance, the Scots, with their Davidic kings, the Stuarts. “Sons of Jacob” thus reinforces the novel’s subtext valorizing Scots nationality.


 The climax of the tale unwinds as Rebecca is condemned to be burnt at the stake as a witch.  Rebecca’s response to the Grand Master’s question  “Who will be the champion of a Jewess?” is ironic:

“It cannot be that in merry England, the hospitable, the generous, the free, where so many are ready to peril their lives for honour, there will not be found one to fight for justice” (p. 423-24).

Then it is that the wounded Ivanhoe finds a horse, rides to the lists and becomes her champion. His adversary Bois-Gilbert dies a “victim of his own contending passions,” Ivanhoe is excused from killing him, thus preserving the moral integrity of both men, and King Richard comes on stage as the Black Knight and restores order out of chaos. All is right with the world. Right?


Wrong. Rowena, now “The Lady of Ivanhoe,” receives a visit from Rebecca, who kisses the hem of her gown and offers thanks for her champion. She blesses the marriage of Rowena and Wilfred. But when she says, in effect, “I’ll be going now,” Rowena attempts to change her mind. Rowena tells Rebecca how well protected her people are in England. 

“Lady,” said Rebecca, “I doubt it not; but the people of England are a fierce race, quarrelling ever with their neighbours or among themselves, and ready to plunge the sword into the bowels of each other. Such is no safe abode for the children of my people.... 

Rowena then tries to tempt the Jewess to conversion, but Rebecca answers that she “may not change the faith of my fathers like a garment unsuited to the climate in which I seek to dwell; and unhappy, lady, I will not be” (p. 431). Rebecca then departs, nearly missing the boat that conveys her to relatives in Moorish Spain. Ivanhoe and his lady live happily ever after, though “it would be inquiring too curiously to ask whether the recollection of Rebecca’s beauty and magnanimity did not recur to his mind more frequently than the fair descendant of Alfred [Rowena] might altogether have approved” (p. 432).


We see that the figure of Rebecca the Jewess corresponds to an element of resolution in the ethnic conflict of the novel. “Scott’s history of happily mixed racial origins [cannot] be entirely congenial if English Jews such as Rebecca and her father are left out of the game of national belonging” (Wee 1997, p. 203). Jewish culture (not necessarily the same as the religion) is thus presented as Britain’s secret gift, one perverted and exploited by the Templars. It is also the country’s secret shame, its national guilt. 

As for the Jewish characters, Isaac teeters between love of his shekels and love of his daughter; he is a latter-day Shylock. We have already noted how Rebecca is the surprise heroine. She heals Ivanhoe, brings peace, and even softens the hard heart of a proud Templar. But she cannot prevail as long as the “one word” clings to her. In the reading of critics, Scott raises “the Jewish question” as one of conversion and resistance to conversion. “The trope of conversion becomes a crucial figure used by writers of English history to construct, regulate, maintain, and erase different racial and national identities” (Ragussis 1995, p. 93). In the rhetoric of Imperial England over the course of the nineteenth century it was to become an absorbing and ultimately futile mission.


Too often, it seems, the story of the Jews has been told solely in terms of their persecution. From this myopic perspective, Jewish history becomes nothing but the barren chronicle of anti-Semitism (a word only invented in Victorian times). Following the extermination of German Jewry under Hitler, there was a rush to demonstrate that this or that British author – Matthew Arnold, Shakespeare, Dickens, Joyce, Eliot, even Chaucer -- was “anti-Semitic.” A spate of academic articles took up the hue and cry, and the poor figure of Shylock was hounded through the canon of English and American literature. Disagreements became rancorous. Some claimed Eliot was “more” anti-Semitic than Pound, others the opposite. An apt parallel is Native American studies, where the “plight” of the Indian is the central issue. The main events in the background are a series of treaties, removals, and extinctions. The subject is treated more like an involved legal docket than the biography of a people. 


If Judaic studies have turned into the nearly exclusive preserve of what Scott once called the Reverend Dr. Dryasdusts, it is not surprising that “no one noticed” Scots Jews. They weren’t on the cultural agenda. In the past 1,500 years, the only religious conflicts in Scotland have been between Christians. “Anti-Semitism” is not to be found in either Scots history or literature. On the contrary, philo-Semitism is a strong theme, as we have seen in Ivanhoe, and its characters are a sublimated vision of the national pedigree.

As recent anthropological studies remind us in the case of the Jewish African Lemba tribe and other “rediscovered” ancestries (Hall and du Gay 1996, Brodwin 2002, Elliott and Brodwin 2002), ethnic identity in public discourse often provokes a debate between the essentialists and the existentialists – between those who believe that ethnicity is a fixed attribute largely deterministic of our behavior and our predispositions, on the one hand, and those who would argue that it derives rather from individuals’ crafting of their own identity through social performance, from group belonging, and from the political and economic struggle of classes. Emerging knowledge of a people’s roots can cut both ways, just as tracing genetic identity can lead to more problems than it solves (Elliott and Brodwin 2002). It can confirm or dispel differences, unite and divide. One controversy turns on the question of who gets to decide who is Jewish, who is African, who is Native American, and for what purposes? Who gets to determine new claims of nationality or ethnicity? How authoritative is the voice of science, and how binding are government rules or religious guidelines? What are the stakes and vested interests involved and who benefits from decisions?

Without siding with either the essentialists or existentialists, we believe that Scott wove such questions into the subplot of Ivanhoe. His reinvention of Scottish ethnicity did not occur at a fortuitous time, nor was it without relevance for him to include the Jewish people in the British national consciousness.  It was a moment in history when crypto-Jewish families and individuals, long hidden, depending on their policy, particularly in philosemite Scotland could crystallize into what they truly were (Lord Gordon, for instance), choose solidarity with other Jews, assimilate into a sort of studied conformity, blend into society, sublimate, or adopt any number of stances and custom identities, including ambiguity and anonymity. In a word, it was freedom for the first time.

With many Scottish Jews this freedom must have been confusing. “Some Jews,” we read, “ceased to practice the rites of Judaism altogether, without necessarily abandoning their identity as Jews – that is, without converting or intermarrying, and without developing an intellectual justification for their break with the past. Many others came to adopt an attitude toward the mitzvot that was casual and selective, continuing to observe some mitzvot and ignoring others. An individual might close his business on the Sabbath, but eat nonkosher food when visiting Christian friends. He might attend synagogue on one Sabbath and stay at home on the next. No doubt the vagaries of personality…were among the decisive factors in each case.” (Endelman 1979, p. 132). The case of a Scottish butcher in London is particularly poignant:

In 1783, John Watson, a Jewish butcher, astonished an English judge by being sworn on a New Testament and then, when resworn on a Hebrew Bible, by not covering his head. The judge found his behavior incomprehensible, as the following exchange reveals:

Court:  What do you mean by taking the oath as you did?

J.W.:  I never took an oath in my life…

Court:  Pray friend, do not you know when people of your profession take an oath they always put on their hats?

J.W.:  I work among Englishmen and I was always among Christians.

Court:  Do you mean to take the oath as a Jew or as a Christian?

J.W.:  I can call myself a Christian because I am never among the Jews.

Court:  What do you call yourself, are you Jew or Christian?

J.W.:  I do not know, please your honour; what you please to call me.

Court:  I wish you would understand that it is an exceeding indecent thing in you, or any man, to come here to trifle with any religion in the sort of way you do.

J.W.:  I follow more the Christian ways than I do the Jews.

Court:  You are a good-for-nothing fellow, I dare say, whatever you are. Stand down” (Endelman 1979, pp. 141-42).

If identities were confusing to individuals themselves, and if even contemporary law enforcement officers could not determine the affiliation of a Crypto-Jew, as Watson certainly appears to have been, how are to decide at a remove of hundreds of years?

The answer lies in assembling and evaluating all the evidence, including genetic clues, as well as crediting vestiges of living traditions that do survive, however underground. “The rediscovery of the breadth and depth of the English interest in the Jews is now generating a rewriting of English literary and cultural history from the early modern period through the beginning of the twentieth century,” says one critic (Ragussis 1997, p. 289). “This rediscovery is first and foremost an act of recovery – that is, an archival recovery of documents and events that have been neglected in understanding the development of English history, culture, and literature.” We hope that our book has contributed to this recovery and rediscovery. 

� The first synagogue was established in Scotland in 1816 but it was of the Ashkenazic rite and records were kept in Yiddish (Phillips 1979, p. 10). It is interesting, however, to note the French and Flemish Sephardic names associated with the Braid Place cemetery and early Richmond Court synagogue, including Lyon (from Brabant), Davis, Symons, David, Mosely, Chalmers, Laurier, Prince, Hart, and Vallery (pp. 4-9). Also, the first Scotsman to be circumcised in Glasgow, in 1824, was Edward Davis, son of David Davis, a name, as we have seen, often borne by French Crypto-Jews in Scotland (Levy n.d., pp. 12-13). Among the dead in the Glaswegian Necropolis we find:  (Semion Philippa) Burns, Frazer, Davi(e)s, Michael, and Rubens (pp. 28-30). Its gates were inscribed with twelve lines of poetry by Byron, followed by the initials M.K.B.I. (מכבי), standing for the Hebrew prayer “Who among the Mighty is like unto thee, Jehovah” (Mi cha-mo-cha ba-ei-lim, A-do-nai), which Blair, the cemetery’s historian, explains as the origin of the name Maccabeus, the equivalent, as suggested on p. XX, of MacBeth, a founder of Scotland (pp. 25-26).





� Scott earned close to ten thousand pounds a year in royalties and advances in his heyday (Herman 2001, p. 309). 





� On this rabbinical family, which traces its ancestry to Rabbi Zev Wolf, see note above, p. XX.  The reigning matriarch in living memory was Mrs. Godfrey S. (Helen Gratz) Rockefeller (Birmingham 1971, pp. 162-63).





� Not many of his readers noticed, but in his first Waverley novel Scott made its hero an Englishman, not a Scot at all, but an officer in the British army who is garrisoned in Scotland on the eve of the doomed Stuart comeback under Bonnie Prince Charles in 1745.





� Although the figure of Robin Hood in English literature and history is a problematical and much debated subject, the weight of historical evidence now inclines to identify the first personification of the outlaw from the north with Robin Deakyne, a Norman from York, son of William, ca. 1175 (History Channel TV special 1999; see Deakyne Family Genealogy Forum at � HYPERLINK "http://genforum.genealogy.com" ��http://genforum.genealogy.com�.) A contender for the title remains David, earl of Huntingdon (1152-1219), the nephew of William the Lyon, king of Scotland (“The Search for the Real Robin Hood,” available at � HYPERLINK "http://www.geocities.com/puckrobin/rh/realrob2.html" ��http://www.geocities.com/puckrobin/rh/realrob2.html�; K.J. Stringer, Earl David of Huntingdon, Edinburgh University Press, 1985). We have studied the Earl’s genealogy above; note that his daughter Isabella married Robert Bruce, ancestor of Robert I the Bruce. The name Deakyne (also rendered Deakin) comes from “of Aix/Aachen.” (Charlemagne’s capital). The family originated in Flanders, like the Bruces and Stewarts. Deakynes immigrated to Maryland and at least one branch today continues to be Jewish. Robin comes from the Hebrew Rueben. 





� Interestingly, the “Saxe” part of this once obscure Luxemburgish line, which occupied virtually every throne in Europe during the nineteenth century, came from the Spanish-Portuguese Jewish Seixas family (Birmingham 1971, pp. 29-32). It is the same name found in the New York department store Saks Fifth Avenue.





� Something conveniently happens to Athelstane to remove him: “he was a cock that would not fight” (p. 428).








