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[TepiAnyn :
A student of the history of the Jewish community of Istanbul will usually obtain a picture of this community based on a contemporary perspective.
By and large, it will be a history of a Sephardic community that has undergone alengthy process of Ottoman Turkish and oriental acculturation. This
paper will try to offer, albeit in anutshell, aview of Istanbul Jewry in the Ottoman period from a Romaniot perspective, based on avariety of sources.
The Romaniots were descendants of the Byzantine Greek-speaking Jews dwelling in the Ottoman Empire, who, in the course of some three hundred
years since the settlement of |berian Jews in Istanbul (1492-1560), were assimilated by the newcomers from Spain and Portugal .
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1. Introduction

A student of the history of the Jewish community of Istanbul will usually obtain a picture of this community based on a contemporary
perspective. By and large, it will be a history of a Sephardic community that has undergone a lengthy process of Ottoman Turkish and

oriental acculturation. This paperwill try to offer, albeit in anutshell, aview of Istanbul Jewry in the Ottoman period from a Romaniot
perspective, based on a variety of sources. The Romaniots were descendants of the Byzantine Greek-speaking Jews dwelling in the
Ottoman Empire, who, in the course of some three hundred years since the settlement of Iberian Jews in Istanbul (1492-1560), were
assimilated by the newcomers from Spain and Portugal.

2. The Jews of Constantinople on the eve, and in the aftermath, of the Ottoman Conquest

At the end of the Byzantine era, enclaves of Jewish settlement existed in areas in and around Constantinople, that later would become
suburbs and neighbourhoods of Greater Ottoman Istanbul. The Jews of Palacol ogian Constantinople lived in the area allocated for the
Venetian colony, and possibly also within the compound allocated for the Genoese colony, near what was called at that time Porta

Evreika (The Jewish Gate), and in Ottoman times Cifut Kapis (The Jewish Gate, Cifut being a derogatory term for Jews).2 Another
enclave existed in Vlanga, on the shores of the Marmara Sea,® and yet another in Picridion, on the northern shores of the Golden Horn
— areas that would |ater include the Ottoman neighbourhoods of Haskdy, Kasm Pasa, Piri Pasa, and Galata.* The Ottomans’ final
attack on the walled city began in the afternoon of 28 May 1453, and St. Romanos Gate, leading to the VIanga, was the first to be

breached.? Fierce fighting also took place near the Horaia Gate, not far from the Jewish Gate.% Consequently, the Jewish population
suffered the same fate as their Christian neighbours. After two days of carnage and pillage, the Ottomans rounded up the remainder of

the population (an estimated 40,000 people)” in their camp. Those who were considered members of eminent families were kept by
the sultan, sent as gifts to Ottoman administrators within the empire, or delivered to his troops as slaves. Mehmed |1, the Conqueror,
attached great significance to the conguest of Constantinople, not only because of its strategic situation and its symbolic importance as
the capital of the Byzantine Empire, but also because its capture constituted an important step toward his goal of turning the Ottoman
Empire into aworld power on a par with the former Great Alexander and Roman Empire. Wishing to turn Constantinople into a

capital worthy of such an empire, he set in motion a series of actions designed to rebuild it as a capital .8 He requisitioned public
buildings for his own use, and allocated the best houses to his outstanding commanders. He kept local Greeks captives for his own

use, and the seamen among them were settled with their families along the Golden Horn.? His wealthier subjects were ordered to settle
with their familiesin the new capital .19 When this did not proceed as planned, he ordered the transfer of five thousand families from

Rumelia and Anatolia, including Greeks, Muslims and Jews, from areas formerly conquered by the Ottomans, to the city.11 The Greek
Orthodox, Muslim, and Jewish populations transferred to the city were chosen by profession and income. The building professions

were preferred, or, failing this, a strong business background.2 The Jewish population that survived the conquest, and many of the
Greek Christians, were allowed to resettle in the city (probably after paying a ransom)™2 albeit not as willing settlers but as siirgiin
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(deportees).1* They shared this siirgiin status with other populations — Muslims, Christians and Jews from various placesin the
expanding Ottoman Empire — who were transferred to the newly conquered city. The former inhabitants who were allowed to return
to the city, and the deportees and their descendants, were compelled to continue living in Istanbul unless a sultanic decree allowed
them to move elsewhere.1® In the Jewish case at least, there is also evidence that a person, male or female, who married into a siirglin

family, received the legal status of siirgiin and was confined to the spouse’s residence in Istanbul. 16

The congregation founded by the native Jewish polites was later caled by the Iberian newcomers Poli, i.e. ‘ The City’ —

Constantinopl€'s traditional name among Graecophones.!” The Jews of Galata and Picridion (soon to become Haskdy and Kasm
Pasa) seem to have survived the conquest relatively unscathed; they were not evicted from their homes, and may even have retained

their properties. 18

By 1455, many Jews of AsiaMinor, and the magjority of Rumelian Jews, had been transferred to Istanbul. According to Halil Inalcik’s
study of the Ottoman survey conducted in December 1455, Jews from Edirne, Salonika, Zeitun (also called Izdin, now Lamiain
central Greece), Filibe (Plovdiv, now in Bulgaria), and Nigbolu (Nicopol, on the Bulgarian shores of the Danube) were settled in the
area between Cifut Kapis and Zindan Kapi. Inalcik also claims that more Jews from Zeitun were settled in Samatia (also referred to
as Psamathia or Ipsomadiain later Ottoman sources), namely, San Matias (St. Matthew) on the shores of the Marmara Sea, and
more Jews from Filibe were settled in Tob Yikiig.1° The Karaite sage Kalev Afendopoulo wrote in 1497 that in 1455, ‘Sultan
Mehmed, son of Murad, expelled al Jews from his kingdom and settled them in Kostandina, from Edirnopoli (Adrianopol, Edirne),
and Preveto (Preveza, in north-western Greece) and other places.’2° The poll-tax registers of 1540 and 154421 specify the origins of
more deportees;22Gelibolu ( the Greek Gallipoli,now in Turkey), Dimotika (Didymoteicho ,now in Thrace, Greece); Uskiib
(Skopje,now in Fyrom); Ustrumca (Strumica, south-east Fyrom); Ohri (Ohrida, Fyrom); Fornoz (Samos, Greece); izdin (Lamia,
central Greece); Istefe (Istipol, Stip [Fyrom]); Livadia (Livadeiain Boetia, Greece); Selanik (Salonika); Tire (western Turkey); Siroz
(Serres, Greece); Sofya (Sofia); Yanya (loannina, Epirus, western Greece); Pirlepe (Prilep, Fyrom); Kastorya (Kastoria, Northern
Greece, west Macedonia); Tirhala (Trikala, north-western Thessaly, Greece); Kara Verya (Karaferia; Véroia, northern Greece);
Edirne (Adrianopolis); Kastamoni (now Kastamonu, Black Sea region, Turkey); Provadi (north-east Bulgaria, near Varna); Cernovi
(north-east Bulgaria near Varna); Tirnovi (Trnovo, north-central Bulgaria, the Bulgarian capital before the Ottoman conquest [1393]);
Nikopoli (Nicopol, on the Bulgarian shore of the Danube); Lofca (Lovech, in north-central Bulgaria); Vidin (on the Bulgarian shore of
the Danube); Filibe (Plovdiv, in Bulgaria); Avlonya (present-day Vlore, in Albania); Ayasolug (present-day Selguk, near the ruins of
Ephesos); Egridir (north of Antalya, Hellenistic Akrotiri); Borlu (probably Uluborlu, north-west of |sparta, in Anatolia); Antalya (on
the Mediterranean coast, Hellenistic Attalia) and Y anbolu (Y ambol, in south-eastern Bulgaria). More Jews were transferred to
Istanbul when the Ottomans further expanded their realm: Patras (1458) (in western Greece, on the estuary of the Corinthian Straits);
Mistras (1460) (Myzistras, today an archaeological site near Sparta, Greece); Trebizond (1461) (Trabzon, Turkey); and Egriboz

(Chalkis, Greece). 23
3. How Greek werethe Romaniots?

The Romaniot deportees were all Greek-speaking Jews, descendants of along line of Jewish Hellenists, who, although increasingly
isolated from their non-Jewish neighbours since the advent of Christianity as a state-religion, retained not only their ties to the Greek
language but also to many aspects of the surrounding Greek culture. Thisincluded a somewhat liberal attitude toward women both

inside and outside the private realm.2* This liberal attitude was reflected in along engagement period during which the couple could
spend time together unchaperoned; 2> engagement presents that had the force of alegal betrothal (so that if the marriage failed to take
place, a divorce was mandatory); 2%a marriage feast that was reminiscent of the Greek one, during which the couple would be crowned

with garlands;2” inheritance laws enabling children to inherit half of their deceased mother’s legacy (similar laws pertained among the
Jews in the Iberian peninsula, but were later amended by the Sephardic immigrants in Istanbul to grant the widowed husband the entire

legacy of his deceased wife, even if she left offspring); 2 the wide-spread custom among Greek-speaking Jews, both Rabbanite and
Karaite, of giving daughters Greek names, such as Panorea (ITavopéa = consummate beauty), 2 Irini (Eyprivn=peace), *°Anasta
(from Avaotasio = resurrected),31Arkhondopoula (Apyovromovra = nobleman’s daughter),32 Manaka (Mavéko = grandmother,
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probably to bless the baby with long life), 23 Khrisula, Khrisi, or Khursi (Xpvor; , Xpucova = Golda),3* Boula or Boulissa (BovAa =
elder sister),3® |stamata (Stapéra =she who will stop [other girls from being born...]),%6 Kalomira (Kaopoipo = good luck),3” Kalo
(good),%8 Kira (Kvpé = Lady),®® Afedra (Agévipa = Lady [female form of the [UEKiSHIeHenal] ), * Filistra (from doALa? = leafy,
prolific?),*! Despina (Aéomova = unattached, maiden),*2 Girasopoula (from yépoc = daughter of an alderman),*® Qsati or lgsati
(from Zave1a? = blond),* Saropoula (Sopomovio=Sarah’'s daughter?),* Migri (Mucpri = small one),*® Mougali (MovkaAi = my
good one),*” Arkhondissa (A pyévriooa = noblewoman),*® Qostira or Qostra (from Kéotog =precious),*® Parthi (from [ap8éva? =
virgin, pure),20 Pustira (from IMovotic = Viola),>! Kokona (Kokéva = sweetheart),?? and the like. Interestingly, until the late
seventeenth century, the Romaniots in general — not only the Karaites — till tended to practice endogamy. Most women with Greek
first names were married to Romaniots. At the end of this period, only a dight divergence from this rule could be discerned. The
table®® shows the number of ‘mixed’ Romaniot marriages among 1244 Jews whose were buried between 1583-1650 throughout

Turkey —90% in Istanbul’s ol dest cemeteries, Egri Kapi, Haskdy, Ortakdy, and Kuzguncuk — and excluding the Karaites who
generally kept to themselves.

The table®* shows that, whereas in 1583-1591, Romaniot female names constituted 1.05% of all namesin Sephardic and Ashkenazi
families, in 1646-1656, they constituted 1.15% of such names. This situation remained constant until the end of the century. It would
appear that the prevalence of some Romaniot names, especidly Khursi and Kalo, in al Jewish cemeteries in Istanbul and, indeed,
throughout Turkey, implies that these Greek names simply became fashionable among all Ottoman Jews. At the same time, we find
male Biblical names among Romaniot Jews that were rather unusual in the Jewish Diaspora at large, such as Y oav,® Avishai,?®

Yagtan,?’ Kalev,? Eliyah,> Yefet,% Yishai, and Bali (Ba‘ali? = my master, my God).5 All these names served both as first names
and surnames, since for many generations the Greek-speaking Jews preferred to be identified by their patronymic, rather than by a
surname. Some Romaniot males were given Greek names, such as Afendopoulo (Agevtomovio = Turkish/Greek: lord’'s son), 82
Eliyaopoulo (Eliya's son),%3 Polikhrono (ITorvypovo = long live), % Papo (Iommov=grandfather)> and Papula (grandpa).®® The
surname, Istamati, appears frequently on late sixteenth-, early seventeenth-century tombstones in the Haskdy Cemetery, aluding,
perhaps, less to the desire to cease having children than to the family’s origins in Samatia, on the shores of the Marmara Sea.5” Be this
asit may, these were either Romaniot Jews hailing from the pre-Ottoman neighbourhood who were forced to move to Haskoy, or
simply Jews bearing a Greek name. Other Romaniot surnames are Igreki,58 or Greki, that are self-explanatory. Of special interest is
one of the last vestiges of Romaniot identity, as reflected in the inscription on the tombstone of Luna Vida, wife of ‘Eliyah Halevi, may
God guard him and protect him, also known as Grego [the Greek]’,”® who passed away on 1 December 1805. The most likely
explanation of the epithet * Greek’ in its various formsisthat it designated Romaniots who settled among Sephardim and who, for a

while, continued to preserve their own customs. Other typical Romaniot surnames are: Kastoryano,’* Salonigiou,’? Mizitrano,
Verioti,” Poliastro,™ and the like.

In the fifteenth and sixteenth centuries, Greek-speaking Jews, both Rabbanite and Karaite, preserved atradition of studying Greek
philosophy. The Karaites, in particular, were interested in mathematics and its role in determining their calendar. In general, they began
assimilating Rabbanite erudition even before their deportation from Edirne to Istanbul. Of great interest, both in terms of the
rapprochement between the Karaites and Rabbanites in the Ottoman lands in this period, as well asin terms of Romaniot scholarship
per sg, isthe career of Mordekhai Komitiano (erroneously spelled also Komtino) (1402- ca. 1482) from Edirne, and his relationship
with the Karaite world. From his name, it is clear that he hailed from the city of Komotini in Eastern Macedonia, and was called
Komitiano after moving, or being forced to move, to Edirne, where he spent a considerable part of hislife. He was probably deported
to Istanbul along with the Karaite community of Edi rne.”® Komitiano himself was a Rabbanite Jew, as indicated by hiswritings. At the
same time, he was definitely a Romaniot, as evidenced by the fact that he designated himself: ‘Ha-Yevani’, namely, ‘the Greek’.”’
Already in Edirne, he became the nucleus of a group of young Karaite scholars, and his influence over the Karaite legal and spiritual
world began even before his deportation to Istanbul. Once in Istanbul, the circle of scholars that formed around him grew to include
Romaniot Rabbanite scholars, as well as by some Sephardim who found their way to the Ottoman capital before the Expulsion from
Spain. Komitiano left behind arich intellectual legacy in the form of his exegesis on the Pentateuch, commentaries on the works of
Avraham Ibn ‘Ezra and Maimonides, and studies on arithmetic and astronomy and their practical role in calculating the calendar and in
manufacturing navigation tools and clocks.”® Komitiano was acquainted with Greek astronomers, and shared his knowledge with the
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Ottoman administration of his times.” His genuine Greek roots and his familiarity with Greek culture were reflected not only in his self-

designation as ‘ Greek,’ but in various discussions that are part of his rich intellectual heritage.29 He had a great influence on the
intellectual world of the Karaite scholars, with whom he conducted polemical debates, and was instrumental in their decision to write
down the basics of their legal traditions. His disciples, Kalev Afedopoulo, and Eliyahu Bashaytzi, (or Bas¢i according to the correct

pronunciation) introduced to the Karaite intellectual world both the Talmudic tradition and Jewish philosophy in its Aristotelian guise.!
With the arrival of Sephardic sages who were interested in astronomy and arithmetic and the Aristotelian school of Jewish philosophy,

Istanbul became a centre of these disciplines for awhile.82
4. The Geographical Distribution of the Romaniot Congregationsin I stanbul

Apart from the Jewish congregation of Edirne (Karaites), which is described as being situated near the Orya Gate, i.e. in the Byzantine

Jewish quarter, near the ‘ Jewish Gate',23 there is no conclusive evidence connecting the neighbourhoods in which these deportees
were located to their congregations as identified by their places of origin. The Ottoman registers of the Mehmed Il and the Aya Sofya
Mosqgue vakifs testify that most of the deportees from Anatolia and the Balkans who were brought over to repopulate and rebuild the
empty and devastated city, were settled in a trapezoid-shaped area formed by Emindni, Sirkeci, Tahtakale and Mahmud Pasa (today
the area between and around the Galata and Atatiirk bridges). Some also settled to the north of Mahmud Pasain Zeyrek. The

existence of this settlement is corroborated by Hebrew, European and Ottoman sources.®* The 1495 register of the Mehmed 11 vakif
refers not only to the Edirne (Karaite) quarter near present-day Emindnii, but also to other areas where Jews were living, such as
Balik Pazari (the fish market), to the north of the spice market (Misir Carsis); Zindan Hani (the jail) in what is now a park, close to the
Atatirk Bridge; Sari Demir, on the way to Unkapani (the Flour Gate); Tahtakale (the Wooden Castle), in the vicinity of the present
day neighbourhood of the same name; the area behind Zindan Hani near Edirne Kapi (Edirne Gate); Sirkeci, as well asareasin the

opposite direction, from Eminonii toward Sarayburnu.®

Apart from this clear nucleus of Jewish settlement, the registers of the two aforementioned vakifs attest to the existence of Jewish

dwellingsin Balat.26 Halil Inalcik’s list of Jewish Istanbuli merchants whose activities were recorded in the Bursa court registers
(1479-1500) may give some indication as to where the Romaniot Jews lived in Istanbul. It includes Ardlan (Aryeh = lion), son of

Sha‘aban,®” born in Kastoria, and residing in Balat. Also listed are: Mordehay, son of Siileyman (Mordekhai son of Shelomoh), and

Y a'aqub son of Samariyya (Y a'agov son of Shemaryah), also born in Kastoriaand residing in Balat.28 The presence of these
Kastorian Jews in Balat may indicate that the Kastorian Jewish deportees were settled in Balat right from the start. Another Jewish
merchant mentioned in this list is Musa, son of Sileyman, originally from Nicopol, who now resided in Azepler Hamami in Istanbul,

north of Unkapani® — a possible clue to the location of the Nicopol congregation.

Jews owned shops and businesses in K adirga Liman: (probably near Kumkapi),® near the Gate of Samatya (Psamatia, Saint
Matthew), aswell asin Galata %2 The case of Galatais of special interest. Jews who resided in Galata before the Ottoman conguest
were allowed to retain their properties there, and also appear in the first census of 1455.% Studies of the 1478 tax registers of the
Mehmed 1 vakif show that Jews were no longer mentioned in Galata.®* However, the 1489 tax register of the Aya Sofya vakif,
specifies two Jews, one called Samarya (Samariyya?) (Shemaryah), and the other Kaludi (?),% each of whom owned amansion and &
shop near the ‘Lemon Gate'. The Lemon Gate was identified by Ayverdi as being located on the Galata side of the Golden Horn.%

The 1519 tax revenue register for the same vakif mentions only one mansion belonging to a Jew in Galata,’ whereas thirteen Jews are
mentioned as shop ownersin the eski lonca (the old guildhall, in old Genoese, loggia) in Galata, near the iskele (wharf).% The reason
why only afew Jewish mansion-owners are mentioned is not because Jews did not own mansions on land belonging to the vakif, but
because after 1455, most, if not dl, of them, were transferred across the Golden Horn to the main Jewish settlement described above.
Those who appeared in the 1478 register were most probably voluntary newcomers to the Ottoman city. Jews are mentioned as
residents of Galata again in 1540 and 1545,% and their presence in Galata became more and more conspicuous from the mid-
sixteenth century on.1% They were mainly newcomers from Christian Europe, who were used to living among Christians, and who had
European trade connections. Until at least 1566-1567, Jewish merchants still sailed every morning from ‘the city’ to Galata for
business, returning every evening. As R. Mosheh Almosnino put it: * ..the city is enormous, and those who are shop owners or
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engage in a special trade, have to cross over to Galata’ .10

5. The Economic Activities of the Romaniots

Thereis solid evidence indicating that, for a certain period, the deportees were resentful of their enforced displacement.192
Nevertheless, they also learnt to exploit their situation, using their ties with their former places of residence to set up new businesses,
including domestic trade, and tax farming of Sultanic state assets in these, and other, places.19% Some even obtained permission to
leave Istanbul and settle elsewhere, in keeping with Ottoman interests, such as a group of deportees who settled in Gelibolu, although
they continued to pay taxes to the Mehmed |1 vakif in Istanbul 194 Many Karaites who were deported from Edirne to Istanbul, |ater
moved on to the Crimea, especially to Mangup and Gifutkale.1%° The kinds of economic activities specified above, which required a
considerable infusion of cash, indicate that the average deportee enjoyed a more than comfortable standard of living.1% The presence
of Nicopol Jewish tax-farmers in the Danube region, who paid taxes in Istanbul, %7 and the existence of Jewish shopsin the eski lonca
which had import and export ties with Christian Europe, supports the conclusion that at least a certain stratum of Romaniot Jewry was
affluent. In 1487, five Istanbuli Jews, as against 123 Muslims, are mentioned as resident merchants of the Bedestan (the covered
bazaar) of Istanbul 198 |stanbuli Jews were also involved in the textile trade with Kaffa (1478), which served as a distribution point for
northern markets in the Crimea, the Dasht, Muscovy, the Caucasus and the Volga Basin. 19 Other ports with which Istanbuli Jews
traded as cloth merchants prior to the Spanish Expulsion were the ports of Akkerman and Kilia. 10 The list of sixteen Jewish Istanbuli
merchants, gleaned from the Bursa court records of 1479-1500 and published by H. Inalcik is of special interest. All of them, without
exception, were siirgiin, i.e., Romaniot Jews. All of them, apart from one, were importers of foreign goods, that were subsequently
transferred to, and sold in, Istanbul. Their merchandise was mainly: pepper, rosemarine, cloves, dyes, mastic, silk from the far east,
and cloth from Venice and London.! In 1483, a Jew called Sabbetay (Shabetai), son of Avraham, outbid all competitors with a
1,200,000 akce bid for the tax-farming franchise of the Thrace saltworks. In 1477, a Jew called Altina (Altin in Turkish = gold) and
his two partners (a Muslim and an Italian), paid 20,400,000 akge to farm customs dutiesin Istanbuli ports. In 1481, two Jewish
partners, - Bruto,122 son of Isaya (Y esh*ayah), and Arslan, son of Siileyman-, paid 18,000,000 akge for the mints of Istanbul,
Gelibolu, and Edirne. The same year, the partners Afsalom, son of Eliya (Avshalom ben Eliyah), Haskye, son of Samariyya (Hizgiyah
ben Shemaryah), David, son of Yako (Ya agov), Sha aban, son of Ishag, and Musa, son of Y a agub, paid 23,400,000 akce for the
mints of Novabri (Turkish; Novo Brdo [Slavic]), Uskiib and Serres. All of the important mintsin Rumeliawere farmed by Jewsin
1481113

Other sources provide additional evidence that the Istanbuli Romaniots enjoyed wealth and power. Rabbi Eliyahu Halevi was arbiter
in a decision by Romaniot notables to cease acting as sarrafs (farmers of the Royal Mint) for a period of three years — a decision that
resulted in the closure of the Roya Mint of Istanbul. His responsum indicates that, in the 1530s, the Romaniots till controlled the
circulation of currency in the capital.1* Rabbi Tam Ibn Y ahya was arbiter in a dispute between a Romaniot woman and her sons over
an estate worth over athousand ducats; her marriage contract (ketubah) was worth twenty-five thousand akge, and her husband had

|eft her property in the amount of one thousand ducats. 11

The Karaites deserve a separate discussion. According to Rabbi Eliyahu Mizrahi, most of them were money-lenders, 116 and were

considered wealthier than their Romaniot compatriots, with the means to employ Romaniot maids in their houses. 11" Generally
speaking, Karaite women enjoyed a higher social standing than other Romaniot women, let alone Sephardic women. The reason for
this was the Karaite law (based on the Torah) forbidding the transfer of immovable assets from one patrilineal family to another. This
meant that Karaite women were free to do what they liked with the assets they brought into their marriages. Their husbands had no
say in the matter, and could not inherit their assets, which reverted to the wife’s patrilineal family upon her decease. Since Karaite
women, like most women the world over, wished to ensure the well-being of their own offspring, many of them founded Muslim trusts
(astestified by the Istanbul Shari‘a court registers— sicil) to ensure that their biological offspring inherited their assets rather than their
legal heirs (i.e., brothers, uncles or fathers). Thiskind of activity encouraged Karaite women to become involved in property

development, rentals, and investments. Some of these women became real business women. 118 A Karaite woman named Strongila,
daughter of Eliyah Gibor, held an important position in the Sultan’s harem, rendering various services to the ladies of the harem. She
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was especialy close to Hafsa Sultan, Sultan Stileyman the Magnificent’s mother.1° Strongila was also called Kira or Kiera— no
doubt a nickname or title-derived from the Greek kira (lady). 20 Several other women who fulfilled similar functionsin the harem were
also known by that name. Evidently, the title became synonymous with the function. 2

The services Strongila and others like her performed for the women of the harem were described vividly by Robert Withersin the
seventeenth century. These included supplying cosmetics and medicines, and acting as agents for those who wished to sell the precious
stones given to them by the Sultan.122 Eventually, particularly in the late sixteenth century, they became the harem’s agents in al its
dealings with the outside world, acting as contacts for those aspiring to imperial posts or foreign diplomats pursuing the interests of
their countries. 123

When Silleyman the Magnificent ascended to the throne, Strongila’s friend, now the valide sultan (the sultan’s mother), managed to
arrange a tax exemption for Strongila and her descendants and permission to own non-Muslim slaves. The exemption, originally
granted in 927 of the Hijri calendar (1520—1521), was reaffirmed in 1027 (1612),12* 1034 (1624-1625), 1103 (1691-1692), 1206
(1791-1792), 1255 (1839-1840), and 1284 (1867—1868).12 Strongila converted to Islam at the end of her life and received thetitle
Fatma hanim (Lady Fatma). At least some of her children remained Jewish, appearing as a separate group in the Ottoman poll-tax
registers under the designation ‘sons of Kiird' (one of her grandsons).128 Her conversion can be interpreted either as a token of her
gratitude toward the valide sultan, her life-long friend, or as away of ensuring that her wealth would not dissipate after her death.

The above portrait of the Romaniot community would be incomplete without some mention of ordinary Romaniots, both Rabbanite
and Karaite. Asfar as| can judge, in the fifteenth and sixteenth centuries, they were mostly affluent Jews whose legal problems are
discussed in the sicil (the Muslim court registers) or the Responsa of the Jewish sages. Not all Romaniots, however, were well-off,

judging by the fact that some of their daughters served as maids in Karaite households. This conclusion is supported by the poll-tax

registers.2” This is about the extent of our knowledge of their economic activities.

If we take the poll-tax registers of the Ottoman administration as a reliable reflection of the distribution of wealth within the Jewish
community, the picture changes. The data of the 1595-1597 register, analyzed only in general terms by S. Y erasimos, led him to the
conclusion that the siirgiin congregations comprised taxpayers in both the highest and lowest brackets. 128 A more detailed study of
later registers substantiates his conclusion regarding the earlier data.

A caveat is required here.2% While the poll-tax registers may serve us as an indication, they cannot be regarded as a true reflection of
the economic profile of the community, since the results of the survey have always been a compromise between the Ottoman
functionaries who conducted them and the representatives of the Jewish community. Moreover, the 1688 survey might have included
Sephardim who belonged to Romaniot congregations, and vice versa, because of the migrations of the Jewish population of Istanbul
following the 1660 fire in Eminonii. 1% The 1691 survey drew no distinction between the siirgiin and kendi gelen and the census was
based on the city’s various neighbourhoods 131

Later censuses made for the purpose of poll-tax levying are even lessinstructive, and refer only to the main areas of Greater Istanbul.

The difference between stirgtin and kendi gelen no longer seemed to interest the Treasury of Mehmed I1’s Trust.132

Bethisasit may, the picture that emerges from the 1623 register shows that, at the dawn of the seventeenth century, the Romaniots
still retained their superior economic status vis-a-vis other Jewish groups in Istanbul, and still outhumbered them. On the other hand,
the number of average and poor households in both groups was amost identical, and comprised the majority of each group. The
concentration of wealth in the hands of a small stratum of Jewish society in this period is an important observation emerging from a
variety of sources describing Istanbuli Jewish society.

6. Organizational Paradigms

After their resettlement, the Greek-speaking Jews of Istanbul retained their affinity and psychological allegiance to their former places
of residence. It should be emphasized that the piecemeal way in which these deportees were organized was not a function of their
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geographical distribution in the city. On the contrary, the majority of them lived close to each other in the Emindnii- Sirkeci- Tahtakal e-
Mahmud Pasa area. They were driven together by an inner urge common to all migrant societies who suffer from a sense of xeniteia

(dlienation) and nostalgia. 133 Herding together in the company of those who come from the same place has a therapeutic effect. It
aleviates the pain of alienation and nostalgia for alost world. Thus, the deportees founded various congregations, each based on their
place of origin. Each congregation maintained its own synagogue, its own social aid system and sometimes even its own schooling
system. Each congregation had its own leaders, who looked after the congregation’s lay affairs, and often also presided as a court of
law. These leaders, known in Hebrew as parnasim, were in charge of al the congregation’s financial affairs, and its commitments
toward the Ottoman authorities. They were a so responsible for helping the poor and destitute, orphans, widows, and the elderly who

had no children.13* The Ottomans, at least until the Tanzimat, left their non-Muslim subjects alone, as long as they paid their taxes
regularly, caused no disturbance, did not insult the true believers (i.e., the Muslims) or their religion, and caused no harm to the Muslim

state.13% However, the Ottomans, being very practical, preferred to deal with one representative rather than with alarge group of
congregationa leaders. Thus, the Jews' election of a representative to act on their behalf vis-a-vis the authorities was almost certainly
an Ottoman initiative. The post of ‘Leading Rabbi’ was paral€l to that of the Greek-Orthodox Patriarch. The only difference between
the two was that the Ottomans knew exactly whom they wanted as the Greek Orthodox Patriarch, but did not care who the Jewish
representative was, as long as the Jews obeyed him. The reason for this was obvious: The Greeks outhumbered the Muslim Ottomans,
and could, under the *wrong’ leadership, constitute areal danger to their empire while the Jews posed no threat whatsoever. Aslong

as there was peace, the Ottoman regime did not care what was happening among its non-Muslim subjects. 16 The first Leading Rabbi
(in Hebrew - ha-rav ha-manhig or hahambagi in Turkish] of the Greek-speaking Jews of Istanbul was Rabbi Mosheh Kapsali, a
renowned scholar of Cretan origin, who presided over these congregations from 1453 until ca.1498-1500. Whereas in the first
decades of his tenure he managed to lead the community with determination and authority, towards the end of the fifteenth century his
power declined, despite state backing. This was probably due to a combination of factors: advancing years, the emergence of the
Sephardic Jews on the Ottoman scene who refused to recognize his authority, the reluctance of the Ottomans to intervene in domestic
conflicts of thiskind, and, last but not least, the failure of the community at large to live up to its financial commitments toward the
Ottomans. 13’ The Ottoman authorities did not differentiate between the individual and the congregation. Thus, if an individual
belonging to a certain religious group failed to live up to his commitments, the rest of the group were held responsible. Since tax-
farming was a popular occupation of the Jewish financial elite, any inability to live up to agreed-upon commitments rebounded on the
community as awhole. By mutual consent or by Ottoman decree, She'altiel (Salto in the Ottoman documents) was appointed kahya
(Turkish for administrator, from the Persian kethiida)-, namely, a person who bore ultimate responsibility for all financial commitments,
whether communal, congregational or private, by Jews toward the Ottoman authorities. 13 The Leading Rabbi who succeeded
Kapsali was a great scholar, but unassuming in character, who did his best to assist the Sephardic refugees, avoided controversy of

any kind, and made no attempt to enforce his authority on the newcomers. 132

Although afew Iberians arrived in Istanbul before the main emigration from the Iberian Peninsula, the immigration and settlement of the
Iberian Jews in Istanbul began with the Expulsion from Spain (1492). The main influx of these refugees to the Ottoman Empire took
place between 1492 and 1510, with a second wave of immigrants from 1536-1560. The first wave consisted of Spanish Jews who
were expelled from Spain proper. The second wave consisted of Spanish Jews who managed to leave Portugal, their first stop on their
flight from the Iberian Peninsula, before Manud ‘the Fortunate’ promulgated the 1497 act enforcing their conversion. These refugees
were followed by Spanish and Portuguese Jews who took advantage of the ‘period of grace’ offered al ‘New Christians’ who wished
to leave Portugal, after bloody riots that erupted in 1506 against the New Christians in Lisbon convinced the king that holding them
there by force would not benefit the state. This wave continued aongside the expulsion of Jews from the Kingdom of Naples (1496-
1510). In 1536, when the New Christians of Portugal realized that their efforts to prevent the establishment of a national inquisition in
Portugal had failed, a new wave of emigration began flowing from Portugal to Antwerp, Amsterdam, Venice, London, Southern
France, the Portuguese colonies overseas, as well as to the Ottoman Empire and Istanbul. In the case of Istanbul, this wave lasted at
least until 1560.240 It was the | berian immigrants to Istanbul who coined the term ‘ Romaniot’ for the Greek-speaking Jews with whom

they came into contact.2*! Other terms were ‘ Gregos 142 and ‘ Toshavim’ (Hebrew for ‘natives').143
Assisted by their Romaniot brethren, the Iberian Jews soon founded their own congregations based upon the same principle as that of

the Romaniots. Thus, soon enough their first congregation, Gerush Sepharad (Spanish Expulsion),1#* splintered into other
congregations named after the refugees’ cities or places of origin. By 1555, there were ten such congregations.1*° By 1688, the list
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included: Gerush, Catalan, Aragon (also called Shalom), Messing, Little Sicilia, Great Sicilia, Portugal, Cordova, Calabria, Sefiora
(founded by Dofia Gracia Nasi), and Midrash Hamon also known as Mayor (founded by the Hamon family, whose members served
for generations as physicians in the Sultan’s court). These congregations did not belong to the siirglin, but were designated by the
Ottomans kendi gelen, i.e., voluntary settlers.2%6 They were free to move around and settle wherever they wanted. Other
congregations of Iberian Jews were: the congregation of Zeyrek, called after the Istanbuli neighbourhood in which it was located, 147
and Cana, originally a Romaniot congregation that ‘ metamorphosed’ into a kendi gelen —a step that must have necessitated the
authorities’ consent.18 Apart from the Iberian congregations, two other congregations were considered kendi gelen: The congregation
of Budon (i.e. Budain Hungary), and the congregation of Alaman, i.e., the Ashkenazim hailing from central Europe.1*® Somewhere
between 1545 and 1596, non-slrglin Jews ceased paying their taxes to the central Treasury as had been their custom, and began
paying taxes to the Mehmed |1 vakif, like their slirglin compatriots.

In the first half of the sixteenth century, the Jewish community of Istanbul underwent several changes. Fierce conflicts erupted around
the post of kahyain general, and that of Kahya She'altiel in particular. Following accusations of corruption and embezzlement, he was
excommunicated by the entire corpus of Jewish congregations, which imposed excommunication on anyone else who attempted to
assume this post. Seeing, however, as he was indispensable for the smooth conduct of relations with the Ottoman authorities, he was

subsequently reinstated (1519).1°0 However, following him, the office of kahya was no longer specified in Hebrew sources. Indeed,
from the second quarter of the sixteenth century, all sources indicate that a committee approved by the supra-congregational
organization of al Ottoman Jews represented the community vis-a-vis the Ottomans. This change was the result of the need to strike a
balance between the Ottoman demand for orderly representation, and the evolving Jewish political culture, that became increasingly
fractured as more and more immigrants arrived in the city. These immigrants demanded not only the right to retain their traditional
customs but also a certain say in who would represent them before the Ottomans. The genera discontent with Kahya She’ altiel, the
demand for amore democratic way of representation, and the Iberian Jews' loyalty to their own rabbinical leaders rather than to the
Leading Rabbi of the Romaniots, resulted in the need for al Istanbul Jews, whether Romaniot or Iberian, to agree to a communa life
that would still allow them to retain the unique identity of each of their congregations. We do not know whether this came about
through a gradual process of development or through a specific decision made by the congregational leaders, although Jewish political
cultural experience favours the first hypothesis, 151

A striking example of supra-congregational cooperation and organization was the foundation circa 1529 of an entire complex in the
central Jewish settlement around Emindni. This complex included a courtyard surrounded by a three-storey building, two floors of
which were inhabited by indigents who were supported by the congregations of Istanbul, and the third floor of which housed a school
for the children of the poor. The plot was granted to the Jewish community as awhole by Sultan Siilyeman the Magnificent at their
request.152 Another landmark was the foundation of a special communal court to adjudicate in cases pertaining to tenure and right of
possession (in Hebrew hazagah) between members of al the congregations, in order to avoid a situation whereby Jews would bid
against each other for assets owned by non-Jews, thereby raising its value. 153 For at least a century after the settlement of Iberian
Jews, Istanbul Jewry successfully maintained the following principles of organization: Each of the non-Romaniot congregations had its
own congregational leaders, Hakham, court of law, and sometimes a house of study and even a school for younger children (four- to
thirteen-year olds), called in Judaeo- Spanish meldar. Most congregations cared for their sick, orphans, widows and needy. While
each of the Romaniot congregations had its own separate and parallel ingtitutions, they all obeyed the Leading Rabbi in matters of
Jewish law. Their lay leaders, the parnasim, sometimes sat as a court of law on financial matters. When questions arose that required
the agreement of al Istanbul Jewry, the leaders of the Sephardim and the leaders of the Romaniots reached separate agreements, and
then sent their representatives to negotiate ajoint decision.’> The reality was not always smooth: Disputes and conflicts arose.
However, somewhat surprisingly, this method of decision-making evidently held the affluent and influential, such as the Nasi family, in

check and forced them to bow before the will of the majority.1°
7. Where, when, and how, did the Romaniots disappear ?

The obvious differences between the Romaniots and the Iberian Jews, the main one being their daily language, were not, evidently,
sufficient to maintain the unique culture of each group. As soon as the first refugees arrived, Romaniot scholars, both Karaite and

Rabbanite, homed in on their scholars, and alively exchange of knowledge began to take place. 126 Mixed marriages followed, but on
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alimited scale, due to the fact that marriage into a stirgtin family entailed the legal restrictions that applied to a siirgiin. 1>’ At the same
time, an interesting process was evolving in the capital. The Romaniots lived in a city in which amost 40% of the non-Jewish
population spoke Greek, % which should, in itself, have served as a catalyst for preserving their unique culture. This, however, was
not to be. Already at the end of the sixteenth century, the Leading Rabbi of the Romaniots, Rabbi Eliyahu Ibn Hayim, was a Sephardic
Jew. 159 From this point on there was a steady rise in the number of Iberian Jews, and a corresponding drop in the number of
Romaniots. Whereas, in 1623, the balance was about 40%-60% in favour of the Romaniots, 160 by the end of the seventeenth century
the I berians outnumbered the Romaniots (70% and |ess than 30% respectively, the remainder being Ashkenazim). 16

This change was not due to the ongoing immigration of Iberian Jews to the city, which had ceased around the 1560s. Rather, it was
due to a number of other factors, the first being the huge conflagrations that devastated the most important nucleus of Jewish settlement
in the city, around present-day Emindni. Three major fires took place in this area, in 1569, 1589, and 1660. The first and second
triggered an internal migration of Jews who had lost their homes, to more remote neighbourhoods, where they had to join
congregations that had no connection with their historical places of origin. Romaniots had to pray in Sephardic congregations and vice
versa 192 They were not only cut off from their physical roots, but also had to change their mode of prayer. Thereis sufficient evidence
to show that the Sephardic liturgical mode soon overtook all others. Already in the mid-sixteenth century, Romaniot sages experienced
astrong Sephardic pressure to change their ritesin favour of the Sephardic ones.162 And if, in the late sixteenth century, Romaniot
congregations did not hesitate to accept the Sephardic R. Eliyahu Ibn Hayim as their Leading Rabbi, by the mid-seventeenth century,
Sephardic congregations had no qualms about accepting Romaniots as their rabbinical leaders. This meant that these Romaniot Rabbis
werewilling to adopt, or had already adopted, the Sephardic ways.1%* By the early eighteenth century, the Romaniot liturgical style
began to disappear altogether, so much so that by the early nineteenth century, one could no longer be certain that a congregation that
was ostensibly siirglin was truly so. It may have belonged to this category in name only, while its members actually prayed according
to the Sephardic liturgy.1%® The first annual prayerbook based on the Romaniot liturgy, compiled by Eliah Halevi, was published in
Istanbul in 1510,66 reprinted in Venice in 1574-1575, and reprinted again in abridged form in Venicein 1665.167 In 1547, the
Soncino Printing House published the Pentateuch with Greek and Spanish trandlations, ‘the two languages common among our people
in this exile ...who dwell in the kingdom of Togarma [the Ottoman Empire]’.1%8 In 1576, an unknown printing house printed the Book
of Jove in Greek and Hebrew characters.16? In 1575-1578, the prayerbook for the High Holidays according to the Romaniot rite was
printed in Istanbul by Eli‘ezer son of Yitzhag Ashkenazi, together with David son of Eliya Qashti, not without financial difficulties. The
work was completed in the Y osef Y & abetz printing house.1’° To the best of my knowledge, after 1665, no Romaniot prayerbooks or
other books with Greek and Hebrew characters were printed in Istanbul.1”! Data on the poll tax indicate that the prohibition on
leaving the capital no longer applied at the end of the seventeenth century.1’ Indeed, already in 1661 there was a rumour in the
Ukraine that about ten well-established Karaite families from Istanbul had immigrated to the Crimea.1”® Before the eighteenth century,
Jewish inter-ethnic marriages were infrequent,1”# and in most of these marriages, Sephardic culture superseded Romaniot culture.

Given the city’s Greek cultura background, the assimilation of the Romaniots into the Iberian society appears somewhat surprising. At

|least three factors help explain this phenomenon, the first being the overwhelming force of Jewish-Spanish culture.1”® Already Rabbi
Eliyahu Mizrahi, the Leading Rabbi of the Romaniots (1498-1526), complained about the scarce regard for scholarship among the

Romaniots, 1’6 while waves of Sephardic scholars were arriving in Istanbul. 17 Since the Judaeo- Spanish liturgy was by far the most
beautiful of the various liturgical styles prevalent in the Jewish diaspora, the adoption of this style as well as many other Sephardic
cultural assets, was not surprising. However, language is another matter. In the first half of the seventeenth century, there were still
Romaniot Jews who communicated with their Sephardic neighbours in Turkish or Hebrew only, this meant that the Judeo Spanish had

still not taken the place of the Greek among the first.1’® Greek became extinct anong the Romaniots after their mass relocation from
their traditional dwellings around Emindni, to Haskdy. | found no written evidence on the use of spoken Greek among the Jews of
Istanbul after the late seventeenth century. Although this, in itself, does not constitute clear proof that they never used the language in
that period, it is certainly indicative. The geographical blend of the two groups however was not the only reason for the Romaniots’
disappearance. There is another reason that is common to Jewish diasporic culture in general. As arule, Jews identified culturally with
the winners, not the losers. In this case, the Greeks were the losers. By speaking Greek, the Romaniot Jews would be identified with a
section of the population that was considered subjugated and vanquished. The Jews opted for Ottomanization. Although they spoke
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only afaltering Turkish, a certain command of the language was necessary to earn a living.1’® At the same time, they began to prefer
Judaeo- Spanish over Greek or Turkish astheir daily language. Judaeo- Spanish became their ‘secret’ language, the language they
spoke at home. By speaking Judaeo-Spanish at home, they were also able to prevent their womenfolk from fraternizing with Muslim
and Christian men.

The 1660 fire, that eventually sounded the death knell for the ancient Jewish intra muros settlement around Eminént, may have served
asatrigger for further changes in the community’s internal organization. During the fifteenth and sixteenth centuries, the Jews (both
Romaniots and Sephardim) who settled in Istanbul, enjoyed two advantages: As foreigners to the city, they could offer it the know-
how and skills it lacked.189 Moreover, their settlement occurred during the heyday of the Ottoman Empire, and thus they, like
everyone else who lived in the capita at the time, reaped the fruit of the economic boom resulting from the war loot that poured into
the capital. This, in turn, led to increased consumption, an abundance of work opportunities, and a higher standard of living. Such
conditions favoured the proliferation of separate congregational organizations with their own services. According to Ottoman
estimates, the economic situation of Istanbuli Jews continued to improve even until 1623.181 After 1660, however, things were never
quite the same as before. 182

Once the momentum of the Ottoman conquests subsided, various signs of stagnation within the government machinery began to
emerge. Life was no longer a bed of roses. Therich, increasingly reluctant to pay the high taxes demanded of them by their
congregations, tried to shift most of the community tax burden on to the poor, through indirect taxes on kosher meat, dairy products,
wine, and unleavened bread (matzah) for Passover. By the mid eighteenth century, these taxes comprised as much as 45.15% of the
community’s budget.183 Some synagogues were forced to close down, while others survived as neighbourhood rather than as
congregational synagogues. Advanced Torah study took place in private institutions that were still founded by the rich,18* while
elementary schooling became shallow and patently inadequate. It is not by chance that the issue of schooling is hardly mentioned in the
sources from the late sixteenth century on. During the tenure of R. Eliyahu Ibn Hayim, as Leading Rabbi of the Romaniots, a dispute
still existed regarding a building for a Talmud Torah. The plan was to house the Talmud Torah on the third floor of an old building, the
grounds of which had been allocated during the reign of Sultan So leyman the Magnificent. However, the poor people who lived in the
first two floors of the building wanted the third floor for themselves, and so a new site had to be found for the Talmud Torah. The new
site, bequeathed by Mosheh Zalman (obviously an Ashkenazi Jew), became the subject of a dispute between the administrators of the
Talmud Torah and the congregation of Cordova. 18> By the eighteenth century, there was no sign of any organized schooling by the
various congregations. Increasingly, the issue of schooling was left up to the parents, and was contingent on their economic
resources.'8 The more fortunate children studied until their Bar Mitzvah (thirteenth year), while the children of the poor were given no
more than four to six years of schooling, barely enough to learn to read the prayers and do basic sums. 187 In such circumstances, it
became imperative to curtail communal expenditure. Apart from the general court for property rights, other legal matters were
channelled into general courts, rather than congregational ones, which ceased to exist. At the dawn of the seventeenth century, another
ultra-congregational court was established to adjudicate matters pertaining to the dietary laws, laws of persona status, and laws of
purity (in Hebrew Dinei Issur ve-Heter).188 At the beginning of the eighteenth century or even earlier, congregational judges no longer
existed and the inhabitants of *Greater Istanbul’ had no choice but to turn to the nearest rabbinical authority instead. Consequently, the
city was divided into severdl judicia chapters: Haskdy and Galata (one chapter), Balat, and Kuzguncuk. Above them was a higher
instance that dealt with appeals and matters of importance to the entire community, presided over by The Supreme Rabbi (in Hebrew
Ha-Rav Ha-Kollel). When the post of hahambagi was reinstated in 1835,189 the question of whether he was the rabbi of the
Sephardim or Romaniots no longer applied. The Romaniots had ceased to exist as a distinct group, except for certain inheritance laws.

As aready stated, differences existed between the Romaniots and the Sephardim in certain aspects of marital and inheritance law.
Generally speaking Jewish law gives priority to male offspring over female in matters of inheritance, since men are the ones who

perpetuate the family’s name. 1% This created many problems for affluent fathers who were torn between the wish to provide
adequately for their daughters and the knowledge that if their daughter died without issue, their entire ‘investment’ would go to her
husband and his family. Moreover, even if she had live offspring, her husband, not her child, would inherit her wealth, and if he
remarried and had children from his second wife, it would be his lawful right to split the assets he had inherited from hisfirst wife as he
saw fit. In thirteenth-century Spain, the regulations of Toledo and Molina pertained. According to these regulations, if awoman died
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with issue, her legacy was divided between her husband and children. If she died without issue, the inheritance was divided between
her husband and her heirs. If the deceased’s mother had given her the dowry, she was entitled to half her daughter’s legacy. If the

deceased mother had no other children, her heirs were entitled to split the remainder of her legacy among themselves, 1

Because of the ethnic diversity of the Jewish community of Istanbul, at least until the late sixteenth century, two different customs
regarding the inheritance of married women prevailed, and continued to prevail, well into the nineteenth century. Surprisingly, the
Romaniots developed, independently, a similar regulation to the Toledo one. At the same time, the Iberians who settled in Istanbul
diverged from the original Toledo regulations in a manner that discriminated against the wife's family in case of her premature death.
The differences between these regulations and the way they were applied in sixteenth-century Istanbul can be summed up as follows:
(a) If awife died with offspring, the Iberian Jews awarded the husband the entire legacy, while the Romaniots divided it equally
between the husband and the offspring; (b) If the deceased wife had children, the Spanish Jews allowed the husband to keep the
wedding presents along with any assets the bride brought with her to the marriage for her husband’ s use (in Hebrew nikhsei melog),
whereas the Romaniots divided these assets equally between the husband and offspring; (c) If the wife died without issue, both groups
divided the dowry equally between the husband and the wife’s heirs.

We see from the above that, for some reason, the inheritance regulations of the Iberian immigrants in Istanbul were tailored to favour
husbands even more than in Spain, and more than was customary among their Romaniot or even Muslim compatriots. It its worth
noting that the small Ashkenazi community in Istanbul tended, like the Sephardim, to favour the husband in this respect, abandoning the
customs devised by their sagesin Speyer, Worms, and Mainz in the thirteenth century that minimized the loss to the wife’'s family in the
case of her premature death. The Ashkenazim adopted the Romaniot custom, that was less favourable to the wife's family than the

Ashkenazi custom, in such cases.19 The above indicates that the premature death of a young Istanbuli woman represented a
considerable financial loss to members of her father’s family. They could never enjoy the capital taken from the coffers of the male

branch and now invested in the welfare and prosperity of another family.1% By contracting a match between a girl and her paternal
cousin or uncle, her father was able to give her a generous dowry, killing two birds with one stone: Ensuring her future, and ensuring
that the family assets would not be diverted elsewhere. Since the deceased wife's heirs fared better under Romaniot law, proving ones
Romaniot origins was a matter of extreme economic consequence. As late as 1841, alengthy entry in the Istanbul rabbinical court
register explained all the minute differences between the inheritance laws of the various groups, and specified how the deceased wife's
legacy isdivided in each case. Thislong explanation is followed by two columns, comprising alist of the siirgiin congregationsi.e., the
Romaniots, (right-hand column) and alist of the kendi gelen, i.e., al others congregations (left-hand column). This list, drawn up by

Judge Eli’ ezer de Toledo,’®* did not signify that anyone claiming to belong to the Okhrida congregation in that year spoke Greek or
prayed according to the Judaeo-Greek liturgy. Culturally, they were Sephardim. The rationale for preserving their roots as members of
a Greek-speaking congregation that could be traced back to Byzantine times was simply economic. With the promulgation of the

Tanzimat (the Reforms) in the Ottoman Empire, and especially the new family laws enacted by the ‘Y oung Turks' ,1% it became
possible to settle these matters in a state court, thereby rendering even the economic rational e superfluous and erasing this ancient relic
of the Romaniot past, too. It should be noted that the legal complexities of the inheritance law did not affect the Karaites at dl, since
they observed the ancient Biblical regulations that prohibited the transfer of immovable assets from one patrilineal family to another.
Thus, when a Karaite woman died, all the immoveable assets she brought to the marriage reverted to her father’s house. The only way
aKaraite woman could ensure that her children would inherit her assets was to set up a trust under Muslim law, and appoint her

children trustees. 19

Another vestige of the Romaniot past that was evident even during the Republican era, was the long period of betrothal customary
among the Romaniots. According to Jewish law, the formal union of a couple comprises at least three stages: (a) An engagement, at
which a general agreement is drawn up between the two families, and sometimes even put in writing and signed by alega authority; (b)
abetrothal ceremony, at which the groom gives the bride an object of value (usualy aring) and pronounces the betrothal formula: ‘By
thisring you are consecrated to be according to the Laws of Moses and Isragl.’ in the presence of two adult, male witnesses. From
this point on, until the wedding ceremony, the bride is legally forbidden to her betrothed as well as to any other man, and (c) the
wedding ceremony, performed under the canopy, where the marriage blessings are recited and the marriage contract (ketubah) is read
out. Only after these three stages can the marriage be consummated. Whereas the Ashkenazim and Sephardim conducted the
betrothal and wedding ceremonies as one ceremony, thereby avoiding the situation of limbo triggered by the interval between the two
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ceremonies, the Romaniots, at least until the end of the seventeenth century, still conducted them as separate ceremonies. Moreover,
the couple was permitted to spend time together between the two ceremonies, to get to know each other. In light of the above, and
because Romaniot-Sephardi marriages became more prevalent from that period on, the Romaniots, as well as the Sephardim in
Istanbul, considered the engagement presents that the groom gave the bride (in Hebrew, sivionot, from the Greek cuppéiato,

contract, deed), 197 even before the betrothal, as binding. This meant that a young woman, or rather, a young girl, who received
presents from her groom-to-be, supposedly understood that they were given for her betrothal and consented to it. Such presents - in
Istanbul were considered binding. After their receipt, the annulment of the match necessitated a formal divorce, even if the wedding
ceremony itself had not taken place and the marriage had not been consummated. Echoes of this custom still existed among the Jews
of Istanbul at least until the 1980s. A girl who accepted presents, such as jewellery, from her boyfriend was considered as formally
engaged to him. Since this was not a true betrothal according to the letter of the law, a divorce was not called for in the event that one
of the parties changed his’her mind. However, such a change of heart caused a huge scandal, and damaged the reputation of both
bride and groom in away inconceivable to any western, or westernized, Jewish community such as Istanbul community had been at
that time.

Given the fact that, at least until the late seventeenth century, Romaniot-Sephardi marriages wererare, it is rather surprising to see that

in the Issur ve-Heter Court registers for 1710-1903, only 10% of the names specified were Romaniot.1% Furthermore, of 234
headstones in the Haskdy cemetery for the years 1961-1984, only five had Romaniot surnames and none had Romaniot first names.
True, first names are influenced by fashion, but surnames are not. It is highly unlikely that the Jews changed their surnames prior to the
nineteenth century, and even until 1923, changing ones surname was quite rare in Turkey. So what led to the disappearance of the
Romaniots as a distinct group? A possible answer is that the 1660 fire that caused the Jewish population of old Istanbul to move to the
suburbs, broke the old ban on the movement of the siirgtin, and many of the Romaniots exploited this opportunity to try their luck
elsewhere. If this were so, however, one would have expected them to resurface elsewhere, in or outside the Empire. This was hardly

the case. The surname Politi, which first appeared in the mid-eighteenth century in Kuzguncuk, the Asiatic suburb of Istanbul,1% and in
the late eighteenth century in the cemeteries of 1zmir (Girgesme and Burnova), may indicate sucha migration. However, whereas this
name in Kuzguncuk could indicate the relocation of a member of the Poli congregation (probably a Romaniot) to another
neighbourhood, this was not the case in Izmir, where the name Politi indicated a person who hailed from Istanbul (the capitd city). In
any case, of 61.000 tombstones throughout Turkey, only thirty-three bore this name. Of these only six were in Kuzguncuk and onein
Haskdy, while the remainder were in Izmir. Therefore the emigration from the Poli would not appear to provide a convincing answer
to the riddle of the Romaniots disappearance. A more plausible explanation was genetic deterioration as a result of endogamous
marriages over the generations, with the import of little new blood through immigration or marriage outside the group or even the
family. Viewed from this perspective, the very same factor (endogamy) that might have acted as a catalyst for their continuation as a
Greek-speaking group, led to their extinction. Indeed, after the seventeenth century, they became obsolete.

One should till take into account one important factor that might help explain the disappearance of the Romaniots from the Istanbuli
landscape, namely the fact that several cemeteries, some of them very ancient, such as the Kasim Pasa cemetery, ceased to exist in the
late sixteenth century. Two of these cemeteries, Egri Kapi, and Edirne Kap, that existed almost throughout the Ottoman period, may
have been the final resting places of many Romaniots, whose existence can no longer be traced. Had these cemeteries not ceased to
exist, we may have been able to assign the disappearance of the Romaniots to a later period, and might have ascribed them a much
more conspicuous role within the Istanbuli community, at least well into the eighteenth century. At the same time, sources such as the

|ssur ve-Heter court registers, as well as the Istanbul marriage registers (1903-1922),2®support the findings of the cemeteries to

date. 201 This means that new material is unlikely to change the dating of the assimilation and even extinction of the Romaniots in
Istanbul.

The situation among the Karaites is of special interest. Whereas female Greek names among the Karaites were rather fashionablein
the fifteenth through seventeenth century, this tendency was less marked in the eighteenth century. From 1583-1697, 17% of female
Karaite names were Greek. From 1700-1800, only 12% were. From 1800-1900, 4% were Greek, and from 1900-1989, the date
on which | conducted my survey, this percentage (4%) remained constant. Thisis rather surprising in view of the fact that the Karaites
seldom intermarried with Sephardic or Rabbanite Jews, simply because both sides considered it, and till consider it, inappropriate. In
1627, Greek was still the Karaites' daily language, as attested by R. Eliyah Afeda Beghi, author of a Greek commentary to the Bible

caled Meirat ‘ Einayim.2%2 At the same time, there was ongoing emigration from the Crimea to Istanbul. The number of these Krimgak
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immigrants, is unknown. Their immigration to Istanbul was originally part of an ongoing connection between the Karaites, as well as the

Rabbanites, of Istanbul, and the Crimea, which included migration in both directions.2%3 Evidently, sending young boys from the
Crimeato study in Istanbul was not a rare occurrence. Thus, we find the tombstone of a young scholar, Simhah son of Mordekhai
‘learned and distinguished, from the city of Kaffa, who died an untimely death on 24 May 1662,2%* as well asthat of Y€ udah son of
Avraham, whose father was a rich and well-respected member of the Karaite community of Gozleve, who was sent to study in
Istanbul and died prematurely on 6 June 1724.2% On the other hand, by the late seventeenth century, the Istanbuli Karaites argued
that since al the Crimean Karaites were descendants of Istanbuli Karaites, and since the Istanbuli Karaite community had dwindled
due to its enforced relocation from its old neigborhood near the ‘ Jewish Gate’ to Haskdy as well as to massive emigration from
Istanbul to the Crimes, the Crimean Karaites should help them financially.2% Irrespective of whether this argument was sound, it
reflected the reality of an ongoing bi-directional migration, that continued into the eighteenth and nineteenth centuries. In the mid-
eighteenth century, especialy, alarge number of Istanbuli Karaites left for the Crimea 207 Conversely,the Karaite community absorbed
immigrants from the Crimea, who migrated in the wake of the wars between the Ottomans and the Russians, especially after the
Crimean Peninsulafell into the hands of Tsarist Russia (1783). This emigration from the Crimea might have been triggered by the new
opportunities for trading between Russia and the Ottoman Empire.2%® A later wave of Crimean emigrants arrived in Istanbul impelled
by the hardships of the Crimean War (1854-1856) rather than by the economic prospects that the Ottoman capital offered them.209

Among these Crimean emigrants were some descendants of a Kipcak tribe who spoke a Turkic dialect.1% Most of them, however,
spoke a unique language of their own that was specific to the Crimean Karaites. Karaim, as this language was known, was a Turkic
language that contained grammatical constructions peculiar to the Karaites that did not exist in any other Turkic language.?** The
Karaim-speaking Karaites were probably descendants of Karaites who immigrated to the Crimea from Istanbul and the Middle East.
Their arrival in Istanbul may have contributed to the growing use of Turkish among the Istanbuli Karaites. The size eighteenth-century,
and even nineteenth-century, influx is hard to estimate. Studies on the Crimean Karaites do not refer to it in numerical terms, and the
cemetery data alone does not support the assumption that this influx was the only reason for the turkification of the Karaites. Out of
414 stones dating from 1770 to 1880, thirty were clearly identified as those of Crimean Karaites, bearing the surname Kirimi, or
Manguvi. They may have been even more numerous than their tombstones suggest, as indicated by the fact that a Pentateuch with a

"Tatar" (in Hebrew ‘leshon Qedar’) commentary was published in 1833-1835.212 During the years 1831-1832, the Karaite scholar
and traveller Avraham Firkovich (1787 Luck, then Poland-Lithuania, 1873 Cufutkale, then Russia, both places currently in the
Ukraine) stayed in Istanbul and apparently tried to convince the local Karaites that they, too, were descendants of a Turkic tribe. The
publication of the Tatar Pentateuch may have been connected with his activities there, but not only. His teaching activities among
Istanbuli Karaites brought home to them the need for a Pentateuch trandation into what may already have been their main language,
namely, the Istanbuli version of vernacular Turkish as spoken by non-Muslims, interspersed with special non-Turkish Karaim
syntactical constructions. The fact that such a book would be purchased by the Crimean Karaites, as well as by East-European
Karaites, made its production worthwhile. Eventually, Firkowicz fell out with the Istanbuli Karaites and returned to the Crimea. A.
Danon’s suggestion that he was expelled from Istanbul because he tried to convince the local Karaites that they, too, were
descendants of a Turkic tribe that should speak Turkish instead of Greek, is hot borne out by the recently-discovered documentation.

All his conflicts with the local Jews, Karaites and Rabbanites alike, were over issues of honor and money.213 Change, however, wasin
the air before Firkowicz's short stay in Istanbul. The Karaite female onomasticon changed radically aready from the eighteenth
century. The Karaites simply resorted to Hebrew biblical names, Sephardic names (such as Luna, Rosa or Perla), or Turkish names
(such as Kadin or Sultana). However, here, too, one should bear in mind the enormous influence of fashion on all aspects of life,
including the onomasticon. The issue of the Karaites' use of Greek is far more complex. Although the publication of the ‘ Tatar’
Pentateuch in 1832-1835 points strongly to their use of Turkish, this does not mean that Greek disappeared atogether. Some of their
archives were destroyed, while the remainder are inaccessible. In 1984, afew elderly Karaites could still communicate in their ancient

Byzantine dialect.21 The younger generation speaks Turkish, just like their Rabbanite counterparts, marking the end of the Romaniot
presencein Istanbul.

1. Inthisarticle, | refer to places by the names that were used in the period under discussion, followed by their current names, and the countriesin
which they exist today. The fieldwork for the Documentation Project of Turkish and Balkan Jewry, Goldstein-Goren Diaspora Research Centre,
Computerized Database of Jewish Cemeteriesin Turkey, Tel Aviv: Tel Aviv University, referred to in note 28 ff., was made possible thanks to the
financial assistance of what was then The Annenberg Research Institute, Philadelphia (today, The Center for Advanced Judaic Studies [CAJS],
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University of Pennsylvania), and the Jewish Community of Istanbul.

2. On the Jewish settlement in this area, see Bowman, S.B., The Jews of Byzantium, 1204-1453 (Tuscal oosa, Alabama 1985), p. 20; Rozen, M., A
History of the Jewish Community in Istanbul: The Formative Years, 1453-1566 (Leiden 2002), pp. 5-6.

3. Bowman, S.B., The Jews of Byzantium, 1204-1453 (Tuscaloosa, Alabama 1985), p. 55; Rozen, M., A History of the Jewish Community in Istanbul:
The Formative Years, 1453-1566 (Leiden 2002), pp. 6-8.

4. Bowman, S.B., The Jews of Byzantium, 1204-1453 (Tuscaloosa, Alabama 1985), p. 55; Rozen, M., A History of the Jewish Community in | stanbul:
The Formative Years, 1453-1566 (Leiden 2002), p. 6.

5. Bowman, S.B., The Jews of Byzantium, 1204-1453 (Tuscal oosa, Alabama 1985), p. 55; Rozen, M., A History of the Jewish Community in Istanbul:
The Formative Years, 1453-1566 (Leiden 2002), p. 9.

6. Rozen, M., A History of the Jewish Community in Istanbul: The Formative Years, 1453-1566 (Leiden 2002), pp. 9-10.

7. Cf. Kritovolous, History of Mehmed the Conqueror, trans. C.T. Riggs (Princeton NJ 1954), p. 76, with Tebaldi, G., The Siege of Constantinople 1453:
Seven Contemporary Accounts, trans. J.R., Melville-Jones, (Amsterdam 1972), p. 4, and Rozen, M., A History of the Jewish Community in Istanbul: The
Formative Years, 1453-1566 (Leiden 2002), p. 5 and the relevant references.

8. Seeespecially Inalcik, H., “The Policy of Mehmed 11 toward the Greek Population and the Byzantine Buildings of the City’, Dumbarton Oaks Papers
23 (1969-1970), pp. 229-249.

9. Kritovolous, History of Mehmed the Conqueror, trans. C.T. Riggs (Princeton NJ. 1954), p. 83.
10. Tursun Beg, The History of Mehmed the Conqueror 11, trans. H. Inalcik - R. Murphey (Chicago, Minneapolis 1978), p. 55a.

11. Michael Ducas, ‘Byzantine History’, in: The Siege of Constantinople 1453: Seven Contemporary Accounts, trans. J.R. Melville-Jones (Amsterdam
1972), p. 112; Rozen, M., A History of the Jewish Community in Istanbul: The Formative Years, 1453-1566 (Leiden 2002), p. 45, note 1, and
bibliography cited there.

12. Michael Ducas, ‘Byzantine History’, in: The Siege of Constantinople 1453: Seven Contemporary Accounts, trans. J.R. Melville-Jones (Amsterdam
1972), p. 112. Kritovoulos, History of Mehmed the Conqueror, trans. C.T. Riggs (Princeton NJ 1954), p.105.

13. See, for example, Kritovolus, History of Mehmed the Conqueror, trans. C.T. Riggs (Princeton NJ 1954), pp. 83, 93-94.

14. On the siirgiin system, see Murphey, R., * Siirgiin (lit. ‘expulsion’)’, in: P. Bearman, T. Bianquis, C.E. Bosworth, E. van Donzel, W.P. Heinrichs (eds.),
Encyclopaedia of |slam (Leiden 2008), Inalcik, H., ‘The Policy of Mehmed |1 towards the Greek Population of Istanbul’, in: Dumbarton Oaks Papers,
xxiii-xxiv (1969-1970), pp. 231-249.

15. Rozen, M., A History of the Jewish Community in Istanbul: The Formative Years, 1453-1566 (Leiden 2002), pp. 45-46, and the bibliography in the
respective notes.

16. Rozen, M., A History of the Jewish Community in Istanbul: The Formative Years, 1453—1566 (L eiden 2002), pp. 326-327.
17. Rozen, M., A History of the Jewish Community in Istanbul : The Formative Years, 1453—-1566 (Leiden 2002), pp. 10-12.
18. Rozen, M., A History of the Jewish Community in Istanbul: The Formative Years, 1453-1566 (Leiden 2002), pp. 12-15.

19. The dataon this survey are garnered from Inalcik, H., ‘Istanbul’ El, 2nd ed., Vol. 4 (Leiden-Paris 1978), p. 248; idem, * Ottoman Galata, 14531553, in:
Varia Turcica 13 (Colloque Galata), p. 43.

20. Danon, A., ‘ Documents Relating to the History of the Karaites in European Turkey’, Jewish Quarterly Review, NS, 17 (1926), pp. 168-169.
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21. Tapu ve-Tahrir defterleri, 210 and 240 respectively, at the Turkish Republic Prime Minister’s Office, Ottoman Archivesin Istanbul.

22. The names are given as they appear in the Ottoman documents, together with the date of the Ottoman conquest where applicable, the present-day
name and the geopolitical location of the place.

23. Yerasimos, S., ‘Lafondation d’Istanbul ottoman’, in: N. Akin, A. Batur- S. Batur (eds.) Seven Centuries of Ottoman Architecture: A Supra-
National Heritage (Istanbul 2001), pp. 207, 212.

24. Rozen, M., A History of the Jewish Community in Istanbul: The Formative Years, 1453-1566 (Leiden 2002), pp. 111-179.
25. Rozen, M., A History of the Jewish Community in Istanbul: The Formative Years, 1453-1566 (Leiden 2002), pp. 133-139, 326-328.

26. Rozen, M., A History of the Jewish Community in Istanbul: The Formative Years, 1453-1566 (Leiden 2002), pp. 132—-138,164, c¢f. Kovotavtivog
Appevomoviog, E&afifrog (Athens 1971), book 4, title 1, “on contraction of betrothal,” title 3, “on donations during the betrothal.” And see below.

27. Rozen, M., A History of the Jewish Community in Istanbul: The Formative Years, 1453-1566 (Leiden 2002), p. 139.
28. Seebelow.

29. See, for example, Danon, A., ' The Karaites in European Turkey’, Jewish Quarterly Review, NS, 15 (1924-1925), p. 327, and the tombstone of
‘Panorea, widow of the departed sage, Meir of Lirea, d. 4 April 1730, Documentation Project of Turkish and Balkan Jewry, Goldstein-Goren Diaspora
Research Centre, Computerized Database of Jewish Cemeteriesin Turkey, Tel Aviv: Tel Aviv University (hereafter DP), Kuzguncuk Cemetery, Lot C-3,
Stone 187, Film #86 (12 April 1989); ‘ The child, Panorea, daughter of Y a agov Gibor’, d. 20 November 1705, DP, Karaite Cemetery, Lot 15-1, Stone 14,
Film #77 (3 November 1989); ‘ Panorea, daughter of Shelomoh Beni, wife of Y € udah Gibor’, d. 9 June 1638, DP, Karaite Cemetery, Lot 15 1, Stone 17, Film
#77 (3 November 1989). Altogether, this name appears on fifteen out of 43,103 headstonesin the Haskdy, Ortakdy, Kuzguncuk, Egri Kapr and Karaite
cemeteries of Istanbul. The latest inscription is dedicated to Panorea, wife of Y € udah Leon, d. 8 November 1855, buried in Ortakdy Cemetery, Lot G-8,
Stone 9, DP, Film #42 (9 February 1989). Cf. R. Y osef ben Mosheh Mi-Trani, Responsa (in Hebrew) (Lvov, 1861), Part 2, Even ha-‘Ezer, §11.

30. This name appears on twelve of the 43,103 headstones in the af orementioned cemeteries of Istanbul, the earliest inscribed to: ‘the pleasant girl Irini,
daughter of Papulaben Mosheh’, d. 17 March 1604, Haskdy Cemetery, Lot 2-1, Stone 72, DP, Film #71 (31 August 1988), and the latest inscribed to
‘Irini, daughter of Hayim Basso, wife of Yom-Tov Basso’, d. 14 January 1860, Haskdy Cemetery, Lot 5-4, Stone 2OMA, Film #20 (15 August 1988).

31. This name appears on five of the 43,103 headstones. Unusual because of its Christian connotation, it appears on afragment of a headstone from
the demolished cemetery of Egri Kapi that was transferred to the new cemetery of Etiler. The inscription is dedicated to: ‘ The beautiful girl Anasta,
daughter of Yitzhag HaKohen'. The headstone appears to be from the mid-eighteenth century, Lot A-1, Stone 2, DP, Film #14 (9 May 1989). Another
exampleisthe headstone of ‘Lady Anasta, wife of theillustrious and worthy Mosheh Nasi, and daughter of the worthy Shabetai Gerona’, who died in
childbirth on 12 April 1656, DP, Haskdy Cemetery, Lot 6-4, Stone 17L, Film #6 (5 September 1987). An example of the hispanization of a Romaniot girl
who married into a Sephardic family can be found on the headstone of ‘ Anasta, also named Sefioro, wife of Avraham Ibn Basat, and daughter of Nisim
Katzavi, who died prematurely on 10 May 1710 from aseriousillness’, DP., Haskdy Cemetery, Lot 1-2, Stone 177, Film #126 (16 September 1988).

32. On the Karaite name, Arkhondopoula, see my paper ‘The Trust of Lady Khrisulaof Istanbul: Urban Reality and Dynastic Continuity’, Turkish
Studies Association Journal (2004) 28.1-2: 29-80. There are eleven instances of this name in the aforementioned Istanbuli cemeteries, of which eight are
inthe Karaite Cemetery. The earliest tombstone bearing this name isinscribed to: ‘ The pleasant maiden, Arkhondopoula, daughter of the honourable
Avraham Meshulam’, d. September 1609, DP, Karaite Cemetery, Lot 2-4, Stone 116, Film #93 (5 September 1988); the latest isinscribed to: ‘ The woman
of valour, an only child to her mother, who died childless, the wife of the sage Eli‘ezer Puqi, and daughter of Y a'agov Gibor’, d. 31 March 1844, DP,

Karaite Cemetery, Lot 15-1, Stone 15, Film #77 (3 November 1989).

33. There arefiveinstances of this name in the Istanbuli cemeteries, the earliest inscribed to: ‘ The worthy woman, beautiful and good, adiamond... a
pure woman of valour contaminated [by the plague?], the glorious woman, Lady Manaka, may her soul walk in Paradise, wife of the honourable and
illustrious Yitzhag Bigi’. Thislady, who was a descendant of the Y efet House, died on 6 March 1694, DP, Karaite Cemetery, Lot 14-2, Stone 8, Film #46
(31 October 1989). The latest stone bearing this name isinscribed to a Karaite woman (judging by her father’s name), who married a Sephardic Jew who
was not an Ottoman subject (Franji), which may explain thisirregularity: ‘Manaka, also named Vida, wife of Reuven Franji, and daughter of Eliyaben
Aharon’, who passed away after delivering her first child, d. 16 April 1763, DP, Haskdy Cemetery, Lot 3-2, Stone 24MA, Film #55-56 (25 August 1988).
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34. On the Karaites names K hrisulaand Khrisulaki, see Rozen, M., ‘The Trust of Lady Khrisulaof Istanbul: Urban Reality and Dynastic Continuity’,
Turkish Studies Association Journal 28.1-2 (2004), pp. 29-80; there are seven instances of the name Khrisi, all in the Haskdy Cemetery, and all from the
seventeenth and eighteenth centuries. The earliest isthat of Khrisikali (Golden and Good) the wife of Mordekhai Gerona, d. 29 December 1657, DP,
Haskdy Cemetery, Lot 6-6, Stone 12MA, Film #10 (11 August 1988). A more common pronunciation of the name was Khursi. There are 180 instances of
this name in the aforementioned | stanbuli cemeteries. Unlike all other Romaniot names, this name was found also in the Italian Cemetery in Sisli (six
instances). The earliest occurrence of this name was ‘Khursi, honourable and chaste woman, widow of the illustrious venerable Shelomoh Benveneste’,
d. 1 January 1641, DP, Haskdy Cemetery, Lot 4-2, Stone 67L, Film #47 (14 September 1987), and the latest: ‘ The Karaite woman, Khursi, daughter of
Eliyah Sinani, and wife of Y osef Tzadiq, who passed away at the ripe old age of 89, d. 17 February 1952, DP, Karaite Cemetery, Lot 16-3, Stone 28, Film
#104 (8 November 1989), and ‘Khursi, wife of Shabetai Bekhar’, d. 9 March 1954, (Kuzguncuk Cemetery, DP, Lot K1-1, Stone 12, Film #* 350 (21 June
1989).

35. There are 29 instances of this namein Istanbul cemeteries (excluding the Italian), and 33 outside Istanbul . There are 236 instances of the name
Boulissa, alone, or in conjunction with another name, in Istanbuli cemeteries, including the Italian cemetery, and in various other Jewish cemeteries
throughout Turkey. A booklet compiled by Rabbi Avraham Mutal of Salonika, the Hakham of the Lisbon Congregation (d. 1658), gives a detailed
rendering of the correct Hebrew transliteration of names, intended to assist Rabbisin writing accurate bills of divorcement. This booklet was cited
several times by various rabbinical scholars, such as Hayim Y osef David Azulai, Mosheh I1bn Haviv, and thelike. It isalso cited by A. Rozanes, History
of the Jews in the Ottoman Empire (in Hebrew) Vol. 1 (Tel Aviv 1930), pp. 209-212. Page 211 states: ‘BoulaKhursi —aname given by the Gregos
(Romaniots) to their daughters. The nameis also found among the women of the gentile Greeks...| have heard that they write the name [that is the name
Khursi] with a‘Khaf’[x]. Since this name is taken from the Greek gentiles, when written for a Jewish woman it should be written with akhaf....and Boula
isan adjunct name while Khursi isthe main name, and in aplace where it is customary to write adjuncts[in the bill of divorcement], it makes no
difference if the name Boulais written before the name Khursi or after it’ (i.e., the bill istill valid, my emphasis, M.R.). In short, the name Boulawas
originally added as atitle to a Greek or Romaniot first name, and then became aname in itself. The name appears often simply as afirst name, and
sometimes as atitle, mostly, but not always, in a Romaniot context. Examples of the name Boulain conjunction with other names are: Zimrah Boulissa,
Leah Boulissa, BoulaMenorah, and Boula Esteroula. Boulissais adiminutive of Boula. | was unable to find this name in a Greek dictionary. However,
Redhouse Dictionary (1968) states: Bula: elder sister, provincial, in other words, the equivalent of the Turkish abla. It was not uncommon in Ottoman
Jewish society for an adjunct name to evolve into afirst name. For example, the Greek adjunct Kira (Lady), which normally appears as Kira Esther, Kira
Irini, KiraAnasta, etc., appears on some Jewish tombstones simply as afirst name (see below). Thelast Boulissal recorded was Boulissa Bekhar, who
was born in 1882 and passed away on 12 June 1964, DP, Haskdy Cemetery, Lot 12-4, Stone 126, Film # 367 (16 November 1988).

36. There were only two instances of this name, both in Haskéy Cemetery, dating to the mid-seventeenth century (exact date unknown). Evidently, the
wish to stop bearing children was not considered acceptable. One of the headstones was that of Lady |stamata, wife of Shelomoh Ashkenazi, DP,
Haskdy Cemetery, Lot 6-4, Stone 39MA, Film #6 (10 August 1988), and the second was that of the girl Stamata (sic!), daughter of Yitzhaq de Sotil, DP,
Haskdy Cemetery, Lot 6-4, Stone 34MA, Film #6 (10 August 1988).

37. Kalomirawas one of the most popular Greek names to enter the Jewish-Ottoman onomasticon. There are 114 instances of this name in Istanbul
(excluding the Italian Cemetery), and 38 throughout Turkey, especially in the Gurgesme Cemetery in Izmir. The earliest headstoneisthat of the girl
Kaomira, daughter of Y& agov Peretz (date unspecified); the style of the stone (avertical half moon) and its material (limestone from the Kéfeke quarry
west of Istanbul), however, suggest the late sixteenth century (see Erent6z, C., ‘A General Review of the Geology of Turkey’),
(http://www.mta.gov.tr/english/dergi/dergi_pdf/48/2.pdf), and Rozen, M., Haskdy Cemetery: Typology of Stones (Tel Aviv and Philadelphia 1994 ), Part
1, p.14; Part 2, p. 7, stone type 1Xb4. The latest instance of thisname in Istanbul is on a headstone inscribed to Lady Kalomira, widow of ‘the great and
illustrious sage’ Meir Tzontzin, d. 9 September 1880, DP, Ortakdy Cemetery, Lot D-5, Stone 4, Film #51 (3 February 1989), #121* (8 March 1989). On the
Tzontzin family, which hailed from Italy and was one of the four most affluent families of the |ate seventeenth century, see Rozen, M., "Metropolis and
necropolis: the cultivation of social status among the Jews of Istanbul in the 17th and 18th centuries’, in V. Costantini and M. Koller (eds.), Livingin
the Ottoman Ecumenical Community. Essaysin honour of Suraiya Faroghi (Leiden-Boston 2008), pp. 89-114. The name Kalomira appears well into the
twentieth century, in the Gurgesme Cemetery in |zmir.

38. Thisisby far the most popular Greek name to appear in the Jewish cemeteries of Istanbul and the provinces (excluding the Italian Cemetery of
Istanbul); 732 instances of this name were found.

39. Thereisonly oneinstance of the Greek title Kira (Lady) in the database: Kira, daughter of Eliyau Hilel, wife of Eliyau Tzadig, who died in childbirth.
Although her burial dateisillegible, the style of the headstone (a coffin-like stone decorated with a stylized frame, vases, tulips, arosette and afloral
decoration) and its material (Marmaramarble) points to the mid-eighteenth century (see Rozen, M., Haskdy Cemetery: Typology of Stones (Tel Aviv
and Philadelphia1994 ), Part 1. pp. 34-47,70-78, Part 2, p.196, stone type 12Eb4, and see the types of the edge sides of these coffin-shaped stones on pp.
202-203) . DP, Karaite Cemetery, Lot 16-3, Stone 40, Film #105 (8 November 1989). See a so below, notes 115-120.

40. There are thirteen instances of this namein the I stanbul cemeteries, excluding the Italian one. The earliest isthat of Afedra, daughter of Avraham
Ibn Shemaryah |bn Hayim, who died on 31 March 1648. Afedra sinscription reads: ‘ The pleasant girl, graceful, a perfect beauty, an innocent dove, pure
asthe sun’ (DP, Haskdy Cemetery, Lot 6-6, Stone 10L, Film #13 (7 September 1987). The lack of a surname points to a Romaniot family on both sides.
The latest inscription with the name Afedrareads: ‘ The precious woman, housewife, a good mother, worthy (kesherah in Hebrew), Lady Afedra, spouse
of Barukh Y erushalmi, daughter of Aharon Gabai the elder, may herest in peace’, d. 22 June 1966, DP, Karaite Cemetery, Lot 14-5, Stone 72, Film #26 (27
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October 1989). Note the use of the term ‘spouse’ (zugah) instead of the more common ‘wife’ (eshet). Cf. R. Y osef ben Mosheh Mi-Trani, Responsa (in
Hebrew) (Lvov, 1861), Part 2, Even ha-‘Ezer, §11.

41. | was unableto trace the origins of this supposedly Greek name which appears only once: ‘ The honourable, venerable and modest Lady Filistra,
widow of theillustrious sage, Mosheh ‘Anavi’, d. 11 December 1704, DP, Kuzguncuk Cemetery, Lot F-9, Stone 38, Film #196 (30 May 1989). The
surnameis also typical of Romaniot Jews.

42. Thisname occurs only oncein all the Istanbul cemeteries: ‘ Despina, wife of Eliyahu Hilel, daughter of Kalev Tzoref’ who died an untimely death in
the plague on 4 March 1697, DP, Karaite Cemetery, Lot 15-1, Stone 10, Film #76 (2 November 1989).

43. This name appearsin the Karaite Cemetery only (six instances). The earliest inscription is dedicated to: ‘ The pleasant girl, the graceful Girasopoula,
daughter of the precious and illustrious M enahem Polisoti’, who died an untimely death on 19 November 1671, DP, Karaite Cemetery, Lot 15-4, Stone 6,
Film #98 (7 November 1989). The surname, Polisoti, alludesto the family’s originsin Istanbul (Poli = The City). The latest inscription is dedicated to:
‘The child orphaned from her father, Girasopoula, daughter of the wise and illustrious Eliyahu Tzadiq'. The material of the stone (Marmaramarble), and
the style of the inscription point to the second half of the eighteenth century. DP, Karaite Cemetery, Lot 14-5, Stone 19, Film #21 (27 October 1989). Cf.
R. Y osef ben Mosheh Mi-Trani, Responsa (in Hebrew) (Lvov 1861), Part 2, Even ha-*Ezer, §11.

44, There are eight instances of this namein Istanbul cemeteries, excluding the Italian one. The earliest headstone isinscribed to: Qsati, wife of

Y eshu’ah Salti, daughter of the venerable and illustrious Y eshu‘ah Adim (sic!), d. July 1666, DP, Haskdy Cemetery, Lot 10-6, Stone 298, Film #395 (13
December 1988). The latest isinscribed to: ‘the venerable, modest, precious and honourable woman, Lady Igsati, may her soul rest in Paradise, widow
of the venerable, wise and illustrious Avraham Shami [from Damascus) may herest in Paradise’, d. 27 July 1749, DP, Kuzguncuk Cemetery, Lot B-3,

Stone 51, Film #63 (7 April 1989).

45. There are only two instances of this name, both in the Karaite Cemetery. The earlier inscription is dedicated to: ‘ The modest, honourable |ady
Saropoula, wife of the venerable and honourable Mosheh Mahali, may he be remembered in the next world’, d. in 1620 (day and month illegible), DP,
Karaite Cemetery, Lot 15-4, Stone 21, Film #99 (7 November 1989). The later inscription is dedicated to Saropoula, ‘the precious, wise, and gracious wife
of thewise and illustrious Michael Yefet’, d. 14 April 1759, DP, Karaite Cemetery, Lot 16-3, Stone 66, Film #107 (8 November 1989). On the dispute
concerning the origins of this name, see R. Y osef ben Mosheh Mi-Trani, Responsa (in Hebrew) (Lvov 1861), Part 2, Even ha-‘Ezer, §11.

46. There are only four instances of this Greek namein the Istanbuli cemeteries (excluding the Italian one), the earliest in an inscription to ‘the
betrothed girl, gracious and of perfect beauty, Miqri, daughter of R. Shelomoh Y erushalmi’, d. 6 August 1618, DP, Karaite Cemetery, Lot 13-4, Stone 14,
Film #14 (26 October 1989), and the latest, in an inscription to ‘the beautiful and wise woman, Migri, wife of R. Hayim Avin’, d. 1 May 1747, DP, Ortakdy
Cemetery, Lot D-10, Stone 32, Film #20* (2 February 1989).

47. *The God-fearing, modest and precious Lady Mugali, wife of theillustrious sage Ele azar HaK ohen, may God save him and redeem hinv', d. 27
March 1601, DP, Haskdy Cemetery, Lot 5-6, Stone 18MA, Film #23 (16 August 1988); ‘ The honourable woman ...Mugali, daughter of R. Eliya Kvira, may
God save him and redeem him, wife of R. Mosheh Hazan', d. 1 September 1597, DP, Karaite Cemetery, Lot 15-4, Stone 14, Film #98 (7 November 1989).

48. The cibayet defteri (income registers) of the Aya Sofiavakif for 1520, which contain the details of two former registers dating back to the Mehmet
Il period, refer to awoman named Arkhondissa as the owner of Hamam Nisanci Paga. The reference can be found in the second of the two registers
dating back to the Mehmet Il period, entitled ‘Fatih 2' by D. Akyal¢in. The hamam was apparently leased from the Mehmet 11 vakif (D. Akyalgin, The
Jewish Communitiesin the Making of Istanbul Intra Muros: 1453-1520 (MA Thesis, Sabanci University, Istanbul, 2003), p. 47. An Arkhondissais
mentioned as an occupant of a property in the ‘Edirne quarter’, i.e., the Karaite quarter between the Bahge Kapi and the Yildiz Hamami, near the Y ahudi
Kapis’ (Akyalgin, 53) in the cibayet defteri of Aya Sofyafor 1489 (Akyalgin, 48). Women of the same name (possibly the same woman) are mentioned
several times as neighbours or property-ownersin the same quarter in this defter, aswell asin that of 1520, that cites earlier defterswhere sheis
mentioned as the owner of asingle-storey mansion (seeibid, 100). The Arkhondissa of the Ottoman registers may be the Arkhondopoula of the
aforementioned Hebrew epigraphic data.

49, Thisfemale name is mentioned only in the aforementioned Ottoman registers see. Akyalcin, D., The Jewish Communities in the Making of | stanbul
Intra Muros: 1453-1520 (MA Thesis, Sabanci University, Istanbul, 2003), pp. 46, 48, 100, 101, 144.

50. The only instance of this name is the inscription to Parthi, widow of Shelomoh Istamati, d. 14 December 1583, DP, Haskdy Cemetery, Lot 1-2, Stone
92, Film #123 (15 September 1988).

51. There are thirteen instances of this name in the Haskdy, Karaite, and Kuzguncuk cemeteries. At |east one of the Haskdy headstonesisinscribed to
aKaraitegirl, Pustira, daughter of Avraham Tzadiq, d. early seventeenth century, DP, Haskdy Cemetery, Lot 6-6, Stone 22 MA, Film #44 (23 August
1988). Her stone was found among the debris of the bypass road that was built around I stanbul (¢evre yolu), most probably thrown there by workers,
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who did not differentiate between the Rabbanite and Karaite plots. The latest inscription isto Pustira, wife of Yitzhag Cirimi (the Crimean), daughter of
Yitzhaq Y efet, d. 25 July 1915, DP, Karaite Cemetery, Lot 14-3, Stone 43, Film #36 (30 October 1989).

52. There are seven instances of this name (six in the Haskéy Cemetery and one in the Kuzguncuk Cemetery). The earliest inscription is dedicated to:
‘The God-fearing, honourable, and modest, lady Kokona, widow of the venerable, illustrious, and wealthy Y a agov Finzi’, d. 30 October 1631, ibid.,
Haskdy Cemetery, Lot 6-2, Stone 42MA, Film #566 (18 January 1989). The latest inscription is dedicated to: ‘ The gracious and benevolent K okona, wife
of Y€ udah Mizitrano’, d. 2 June 1749, ibid., Kuzguncuk Cemetery, Lot D-5, Stone 283, Film #* 139 (25 April 1989).

53. See Auxiliary Chart 1.
54. See Auxiliary Chart 1.

55. Of 24 instances of this name in Istanbul, the earliest appearsin an inscription to: ‘ The delightful, precious and pleasant child’ who died before he
reached his third birthday, Polokhrono, son of Avraham Y oav, d. 21 September 1671, DP Ortakdy Cemetery, Lot F-5, Stone 9, Film #109 (14 February
1989) and the latest appears in an inscription to the venerable man, Meir Bekhar Y oav, d. 25 February 1829, DP, Kuzguncuk Cemetery, Lot C-01, Stone
181, Film #16 (19 March 1989). All names have typical Romaniot features, i.e., a Greek first name, and a patronymic for a surname, testifying to the
distribution of the Romaniotsin the Haskdy, Ortakdy and Kuzguncuk suburbs of Greater |stanbul.

56. Of nine such namesin Istanbul, eight are of Romaniot origin. Note especially the inscription: ‘A precious, wise woman, who stood firm asawall to
protect her house, her great deeds acclaimed by her brothers and reaffirmed vigorously by her daughters, her soul perfectly God-fearing, Bino, for her
virtues shall shinein Paradise like an amethyst, al people from babe to old will praise her, and the Scriptures (in Hebrew ha-katuv) have already equated
woman with man according to the greatness of her deeds, and she (this woman) will be given her reward as one of the men.... Bino, widow of Avishai
Bekhar Eliyah’, d. April 1739, DP, Haskdy Cemetery, Lot 2-4, Stone 124, Film #93 (5 September 1988). The earliest inscription isthat of Avishai Tzadiq,
who died in the mid- seventeenth century, DP, Karaite Cemetery, Lot 14-4, Stone 32, Film #30 (30 October 1989), and the |atest is that of Mosheh
Avishai who died on 5 February 1940, DP, Haskdy Cemetery, Lot 4-14, Stone 5, Film #65A (5 December 1988).

57. There are ten instances of this name, nine of them in the Haskdy Cemetery. Five of the names belong to the same family, namely, that of Doctor

Y agtan Mizitrano (from Mezistra), who lost hisfirst-born child Shemaryah, on 17 August 1725, DP, Haskdy Cemetery, Lot 1-4, Stone 220, Film #158 (23
September 1988). Several years later his second child, Y € udah, passed away DP, Haskdy Cemetery, Lot 1-6, Stone 564, Film #224 (11 October 1988).
Thiswas followed by the death of hisfirst wife, Pola, on 20 April 1729, DP, Haskdy Cemetery, Lot 1-3, Stone 435, Film #145 (20 September1988), and the
death of his second wife, on 17 September 1739, DP, Haskdy Cemetery, Lot 1 3, Stone 407, Film #144 (20 September 1988). Finally, his grandson Y agtan,
Shemaryah'’s son, died of smallpox in the mid-eighteenth century, DP, Haskdy Cemetery, Lot 1-4, Stone 232, Film #158 (23 September 1988). The latest
stone bearing this name isthat of Sarah, wife of Y agtan Furmon, who died on 3 April 1773, DP, Haskdy Cemetery, Lot 3-2, Stone 87L, Film #72 (17
September 1987).

58. Thisisone of the most popular Romaniot male names. There are 607 instances of this name throughout Turkey, of which about 90% in Istanbul.
The earliest isthat of the ‘venerable and honourable’ Kalev Bekhar David, who died on 16 January 1586, DP, Haskdy Cemetery, Lot 5-11, Stone 35MA,
Film #63* (8 November 1988), and the latest isthat of Vitali Kalev Hal evi who died on 8 November 1969 and was interred in the Italian Cemetery in Sisli
neighborhood of Istanbul, DP, Lot 2, Stone 176, Film #18 (7 August 1987).

59. Thisisby far the most popular Romaniot name. There are no less than 2134 instances of this name, of which about 90% in Istanbul. Its popul arity
derives from the fact that the prophet Elias has a special placein the Greek Orthodox Church. Thus, by giving a child that name, one would ensure his
acceptance in the ambient society, without transgressing Jewish tradition. The earliest headstone is probably that of Kalomira, daughter of Mosheh
Meiriaand widow of Elias Piece, d. 19 September 1587, DP, Haskdy Cemetery, Lot 4-11, Stone 169, Film #57* (11 April 1988), and the latest is that of
EliyaHal evi, d. 2 May 1975, DP, Haskdy Cemetery, Lot 12-11, Stone 95, Film #108* (20 November 1988).

60. Y efet was a popular surname among the K araites as well as among other Romaniots. All in all, there are 424 occurrences of this name throughout
Turkey, 90% in Istanbul (of these, 170 in the Karaite Cemetery). The name Y efet or Japheth was prevalent among the Karaites at |east since the tenth
century (Danon, A., ‘TheKaraitesin European Turkey’, Jewish Quarterly Review, NS. 15 (1924-1925), p. 290. The Karaite Y efet family can boast an
uninterrupted chain in Istanbul since at least 1345 (Danon, A., ‘Documents Relating to the History of the Karaitesin European Turkey’, Jewish
Quarterly Review, NS. 17 (1926), p. 165. The last of the Y efets buried in the Karaite Cemetery is Avraham son of Shelomoh Y efet, who was eighty when
he passed away on 13 December 1969, DP, Lot 15-3, Stone 79, Film #95 (7 November 1989). To the best of my knowledge, this nameis prevalent only in
one community of the Jewish diaspora, namely, among the Y emenite Jews.

61. There are 46 instances of this name in the Haskdy, Karaite, Ortakdy and K uzguncuk cemeteries. The earliest inscription reads: ‘ The handsome boy,
the most charming of lads’, Mosheh son of EliyaBdli, d. 26 August 1678, DP, Haskdy Cemetery, Lot 4-5, Stone 74L, Film #262* (18 January 1989), and
the latest is dedicated to Lea, widow of Avraham Bali and mother of Nisim Shabetai Bali, d. 8 December 1938, DP, Ortakdy Cemetery, Lot E-7, Stone 126,
Film #101 (14 February 1989).
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62. The most famous person of this name was Kalev son of Eliyahu Afendopoulo, author of the second part of the Karaite Sefer Ha-Mitzvot, also
known as Aderet Eliyahu (Book of Commandments, or Elijah’s Mantle), printed in Istanbul ca. 1532 (Y & ari, Hebrew Printing, 88). A treatise written by
him, and completed in 1497, was published by Danon, in Karaite Documents, 167-173; his preface to Y ehudah Hadassi’s Eshkol Ha-Kofer, writtenin
1523, was published by Danon, ibid., 175. For fragments of his other works, attesting to his knowledge of Greek philosophy and its Arabic
commentators, seeibid., 184-189. | found only oneinstance of this name in the Karaite Cemetery of Istanbul: ‘Pomia, daughter of Afedopulo (sic!) Ligi,
widow of Shabetai Hilel’, d. 16 May 1656, DP, Lot 14-4, Stone 16, Film #28 (30 October 1989).

63. The vakif register of the Mehmet 11 Mosque for 1495 mentions Elhapoul os (a Turkish distortion of Eliyapoul o), a Jew from Edirne, as the owner of a
mansion comprising one storey and an attic room ( Akyalcin, D., The Jewish Communitiesin the Making of Istanbul Intra Muros: 1453-1520 (MA
Thesis Sabanci University, Istanbul 2003), p. 46). Five tombstones were found in the Karaite Cemetery, all connected to Eliaupoulo Tzadig: ‘The
child...daughter of Eliaupoulo Tzadiq’, d. 8 January 1651, DP, Karaite Cemetery, Lot 14-5, Stone 4, Film #19 (17 October 1989); the boy Y € udah, son of
Eliaupoulo Tzadiq, d. 15 June 1660, DP, Karaite Cemetery, Lot 14-5, Stone 5, Film #19 (17 October 1989); Mordekhai, son of Eliaupoulo Tzadig, d. 3
February 1705, DP, Karaite Cemetery, Lot 13-4, Stone 21, Film #14 (26 October 1989); Manaka, daughter of Eliaupoulo Tzadiq, wife of Ya agov Avraham,
who died in childbirth on 3 March 1710, DP, Karaite Cemetery, Lot 13-4, Stone 23, Film #14 (27 October 1710); Fustira, daughter of Y ehudah Y efet and
wife of the venerable and illustrious Eliaupoulo Tzadiq, d. 9 January 1737, DP, Karaite Cemetery, Lot 13-4, Stone 16, Film #14 (16 October 1989).

64. There are twelve instances of this name in Haskdy, Ortakdy and Kuzguncuk. The earliest inscription is dedicated to the student Y a agov, son of
Yitzhag Polikhrono, d. 8 September 1583, DP, Haskdy Cemetery, Lot 5-4, Stone4 MA, Film #19 (14 August 1988), and the latest to Refael Polikhron
Carmona, d. 18 August 1899, DP, Ortakdy Cemetery, Lot N-10, Stone 47, Film #182 (1 March 1989). The fact that this Greek name was adopted by this
famous Sephardic family may not indicate Greek blood in the family, but simply the wish to bless the child with along life.

65. There are 37 instances of this name in the Haskdy, Ortakdy, Kuzguncuk and Italian cemeteries. The earliest inscription is dedicated to Kokona,
widow of Yitzhag Papo, d. 12 September 1658, DP, Haskdy Cemetery, Lot 4-5, Stone 73L, Film #59 (16 January 1989), and the latest, to Jamila, wife of
Nisim Papo, d. 4 April 1964, DP, Haskdy Cemetery, Lot 12-5, Stone 98, Film #373 (17 November 1988).

66. This name appears both as a male name (two instances) and as a surname (ten instances), in the Haskdy, Karaite, and Kuzguncuk cemeteries. The
earliest inscription is dedicated to: 'Ezra, son of Avraham Papula, who died of a snake bite on 20 September 1726, DP, Haskdy Cemetery, Lot 4-12, Stone
48, Film #52A (1 December 1988), and the latest, to: Rivgah, wife of EzraMenahem Papula, d. 4 August 1865, ibid., Haskdy Cemetery, Lot 9-4, Stone 114,
Film #299 (31 October 1988).

67. Inacik, H., ‘Istanbul’ El, 2nd ed., Vol. 4 (Leiden-Paris 1978), p. 248; idem, * Ottoman Galata, 14531553, in: Varia Turcica 13 (Colloque Galata), p. 43.
All inall, there are 27 instances of this namein the Istanbul cemeteries. Note in particular the group of ancient tombstones in the Haskdy Cemetery,
dedicated to: Parthi, widow of Shelomoh Istamati, d. 14 December 1583, DP, Haskdy Cemetery, Lot 1-2, Stone 92, Film #123 (15 September 1988); the
child David, son of Shelomoh Istamati, d. early seventeenth century, DP, Haskdy Cemetery, Lot 5-4, Stone 13MA, Film #20 (15 August 1988); ‘The
honourable and esteemed David Istamati’, d. early seventeenth century, DP, Haskdy Cemetery, Lot 5-4, Stone 16MA, Film #20 (15 August 1989); the
student Eliya, son of Shelomoh Istamati, d. early seventeenth century, DP, Haskdy Cemetery, Lot 2-14, Stone 59, Film #482 (6 January 1989); ---- wife of
Shelomoh Istamati, d.1 January 1752, DP, Haskdy Cemetery, Lot 2-14, Stone 54, Film #482 (6 January 1989). Note the incredible monument dedicated to
Esther, wife of Shelomoh Istamati ‘from the house of Mosheh Tzontzin' (apparently an emancipated slave) by her loving husband, d. 11 November 1738,
DP, Haskdy Cemetery, Lot 1-11, Stonel31, Film #536 (15 January 1989). Thelast of the | stamatis was Esther Estamati (sic!), whose epitaph wasinscribed
in Judaeo-Spanish in Latin characters, d. 13 December 1960, DP, Kuzguncuk Cemetery, Lot K1-1, Stone 1, Film #* 350 (21 June 1989).

68. There are ten instances of this name in the Haskdy and Kuzguncuk cemeteries. The earliest isthat of Yitzhag, son of Asher Igreki, d. 24 October
1740, DP, Haskdy Cemetery, Lot 6-11, Stone 112MA, Film #77* (13 November 1988). The latest isthat of Clara, wife of Yitzhaq Igreki, whose tombstone
was inscribed in Judaeo-Spanish, and who passed away on 29 May 1936, DP, Haskdy Cemetery, Lot 11-5, Stone 64, Film #349 (10 November 1988).

69. There are nine instances of this name in the Haskdy and K uzguncuk cemeteries. The earliest inscription is dedicated to: ‘ The venerable and
honourable Tzadig, son of Mordekhai Greki’, d. 6 August 1586, DP, Haskdy Cemetery, Lot 6-11, Stone 120MA, Film #77* (13 November 1988), and the
latest, to: Asher Greki, who was murdered on hisway home from work on 10 March 1752, DP, Kuzguncuk Cemetery, Lot E-6, Stone 15, Film #*170 (2
May 1989).

70. DP, Kuzguncuk Cemetery, Lot H-8, Stone 2, Film #+329 (16 June 1989).

71. There arefifteen instances of this name in the Karaite, Haskdy and K uzguncuk cemeteries, the earliest in an inscription dedicated to: Yitzhag
Kastoryano, d. 16 February 1686, DP, Haskdy Cemetery, Lot 1-2, Stone 134, Film #125 (16 September 1988), and the latest in an inscription dedicated to:
Dulca, widow of Nisim Kastoryano, d. 20 January 1801, DP, Kuzguncuk Cemetery, Lot G-11, Stone 90, Film #231 (2 June 1989).

72. There are only five instances of this namein the Haskdy Cemetery, and one in the Kuzguncuk Cemetery. The earliest inscription is dedicated to:
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‘The sweet, betrothed lad’, Shabetai, son of Avraham Salonigiou, d. 18 May 1662, DP, Haskdy Cemetery, Lot 1-5, Stone 704, Film #201 (6 October 1988),
and the latest to: Hayim Shabetai Salonigiou, who died at aripe old age on 11 June 1795, DP, Kuzguncuk Cemetery, Lot E-7, Stone 40, Film #*214 (15
May 1989).

73. There were 31 instances of the surname Mizitrano (hailing from Mezistra), 21 in Istanbul, and 10 in Gelibolu. The Gelibolu branch of this family were
undoubtedly scions of the Romaniot families who were permitted to leave I stanbul despite their siirgiin status, and settlein Gelibolu (which was to the
Empire’s advantage) shortly after their transfer to the capital (see below note 101). The latest tombstoneis dedicated to: Kali, wife of Shelomoh
Mizitrano, d. 31 March 1644, DP, Gelibolu Cemetery, Lot A-1, Stone 25, Film # 2 (27 July 1989). Nineteen of the Istanbul headstones are located in the
Haskdy Cemetery, and two in the Kuzguncuk Cemetery. The earliest of these was probably the first person to be buried in the Haskdy Cemetery,
namely, the student Shelomoh, son of Y osef Miztrano, d. 8 August 1582, DP, Haskdy Cemetery, Lot 4-6, Stone 4AMA, Film #48 (24 August 1988). The
|atest headstone, the inscription of which was, naturally, in Judaeo-Spanish, is dedicated to: Leah, widow of Avraham Albert Mizitrano, d. 22 August
1975, DP, Haskdy Cemetery, Lot 4-4, Stone 57MA, Film #40 (22 August 1988).

74. There are only four instances of this name, three in the Haskdy Cemetery and one in the Kuzguncuk Cemetery. The earliest inscription is dedicated
to: ‘“The modest, delightful, important, betrothed Aharon, son of Shabetai Verioti’, d. 17 February 1647, DP, Haskdy Cemetery, Lot 4-4, Stone 57MA,
Film #40 (22 August 1988). The latest inscription is dedicated to the youngster Eli‘ezer Verioti, d. 21 June 1778, DP, Kuzguncuk Cemetery, Lot B-4, Stone
113, Film #77 (11 April 1989).

75. There are 29 instances of this name in the Haskdy and K uzguncuk cemeteries, the earliest in an inscription dedicated to: ‘ The young, gentle lad
who resembles a cedar tree, and is strong as an oak’, Yitzhag, son of Avraham Poliastro, d. 2 August 1637, DP, Haskdy Cemetery, Lot 5-7, Stone 16L,
Film #39 (11 September 1987).

76. On hislife and work in Edirne, see: Attias, J.C., Le commentaire biblique Mordekhai Komtino ou I’ herméneutique du dial ogue (in Hebrew)
(Jerusalem 2007), pp. 12-14. Attias’ discussion of the hypothesisthat he arrived in Constantinoplein the years preceding the siege, and escaped to
Edirne during the siege, is superfluous, since there is no evidence to that effect.

77. Attias, J.C., Le commentaire biblique Mordekhai Komtino ou I’ herméneutique du dialogue (in Hebrew) (Jerusalem 2007), pp. 13.
78. Attias, J.C., Le commentaire biblique Mordekhai Komtino ou I’ herméneutique du dialogue (in Hebrew) (Jerusalem 2007), pp. 14-18.
79. Gourland, H., Judischen Literatur in St. Petersburg (in Hebrew, German title-page) (St. Petersburg 1866), pp. 1-13.

80. Attias, J.C., Le commentaire biblique Mordekhai Komtino ou I’herméneutique du dial ogue (in Hebrew) (Jerusalem 2007), pp. 23-24.

81. Gourland, H., Judischen Literatur in St. Petersburg (in Hebrew, German title-page) (St. Petersburg 1866), pp., 13-27; Attias, J.C., Le commentaire
biblique Mordekhai Komtino ou I’ herméneutique du dialogue (in Hebrew) (Jerusalem 2007), pp. 32-40.

82. See Rozen, M., A History of the Jewish Community in Istanbul: The Formative Years, 1453-1566 (Leiden 2002), pp. 72—73, 246252, 254, 280, and
339-355.

83. Rozen, M., A History of the Jewish Community in Istanbul: The Formative Years, 1453—-1566 (Leiden 2002), pp 56-57; Akyalcin, D., The Jewish
Communitiesin the Making of Istanbul Intra Muros: 1453-1520 (MA Thesis Sabanci University, Istanbul 2003), pp. 36,39. Akyalgin’s detailed study
of the early registers of the Mehmed Il and Aya Sofia Vakfiyes for the years 14781520, mentions only the Jews of Edirne as being identifiable by their
origin.

84. For traditions on the existence of this settlement, see Inalcik, H., ‘Jews in the Ottoman Economy and Finances, 14501500, in: C.E. Bosworth, C.
Issawi, R. Savory, A.L.Udovitch (eds.), The Islamic World from Classical to Modern Times: Essays in Honour of Bernard Lewis (Princeton NJ 1991),
pp. 513; Heyd, U., “ The Jewish Communities of Istanbul in the Seventeenth Century” ,Oriens 6/2 (1953), p. 311.

85. Rozen, M., A History of the Jewish Community in Istanbul: The Formative Years, 1453-1566 (Leiden 2002), pp 56-57, and notes 6-7.

86. Akyalcin, D., The Jewish Communities in the Making of Istanbul Intra Muros: 1453-1520 (MA Thesis Sabanci University, Istanbul 2003), pp. 35,
43, 54-55.

87. While Arslan might well be atranslation of the Hebrew Aryeh, the name Sha' aban is the name of aMuslim month, and is usually given to someone
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born in that month. It has no Hebrew equivalent or translation, and suggests a certain degree of Turkish acculturation among these people.

88. Inacik, H., ‘Jews in the Ottoman Economy and Finances, 1450-1500', in: C.E. Bosworth, C. Issawi, R. Savory, A.L. Udovitch (eds.), The Islamic
World from Classical to Modern Times: Essaysin Honour of Bernard Lewis (Princeton NJ 1991), pp. 534-535.

89. Indcik, H., ‘Jews in the Ottoman Economy and Finances, 14501500, in: C.E. Bosworth, C. Issawi, R. Savory, A.L. Udovitch (eds.), Thelslamic
World from Classical to Modern Times: Essaysin Honour of Bernard Lewis (Princeton NJ 1991), pp. 535; cf Akyal¢in, D., The Jewish Communitiesin
the Making of Istanbul Intra Muros: 1453-1520 (MA Thesis Sabanci University, Istanbul 2003), pp. 34—36.

90. Akyalgin, D., The Jewish Communities in the Making of Istanbul Intra Muros: 1453-1520 (MA Thesis Sabanci University, Istanbul 2003), pp. 37.

91. Akyalgin, D., The Jewish Communities in the Making of Istanbul Intra Muros: 1453-1520 (MA Thesis Sabanci University, Istanbul 2003), pp. 42,
47, 65, 79.

92. Indlcik, H., ‘Ottoman Galata, 1453-1553', in: Varia Turcica 13 (Collogque Gal ata) (Istanbul-Paris 1991), pp. 43, 47, 56.

93. Indlcik, H., ‘Ottoman Galata, 1453-1553', in: Varia Turcica 13 (Colloque Galata) (Istanbul-Paris 1991), pp. 43, 47, 56.; see Rozen, M., A History of
the Jewish Community in Istanbul: The Formative Years, 1453—1566 (Leiden 2002), pp 12-15.

94. Topkap: Palace Archives N.D. 9524, cited by Inalcik, H., Ottoman Galata 1453-1553 (istanbul 1991), pp. 96-97; Epstein, M.A., Ottoman Jewish
Communities and their Rolein the Fifteenth and Sixteenth Centuries (Freiburg 1980), p. 105.
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Bon6. Katdroyot

Chart 1: Inter-ethnic Marriages among the Jews of Istanbul
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Years Number of burials Romaniot female |Romaniot male Marriage inside
spouse+ other spouse + other the group, or
male spouse female spouse between

Ashkenazim and
Sephardim

1583-1591 380 4 0 376

1591-1601 76 1 0 75

1602-1612 96 2 1 94

1613-1623 132 1 0 131

1624-1634 114 1 0 113

1635-1645 190 5 0 185

1646-1656 1558 18 2 1540

Chart 2: Distribution of wealth among the Jews of Istanbul according to their Poll-Tax Assesment 1603-1623

Poll tax level Kendi gelen Kendi gelen Surgln (deportees) [Total 1623
(voluntary (voluntary 1623
settlers) 1603 settlers) 1623
(TCBA Maliyeden |((TCBA Maliyeden
Mudevver 2060) |Mudevver 286)
Evla (rich) 42 87 188 275
Evsat (average) 305 480 474 955
Edna (poor) 575 532 537 1069
Total 922 1099 1200 2299




