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The original idea for this thesis was derived from my own personal interest in the
areas of Reformation History and Judaism which naturally led to a merging of the
two. It was then carried out by means of library-based research over a period of
two years (the first of these comprising full-time study) under the careful and

patient supervision of Dr, W.I.P. Hazlett.

Generally, the scope of the thesis encompasses the differing views held by key
figures within the Early Reformation Era (Reuchlin, Erasmus, Zwingli, Luther,
Bucer, etc.) with regard to the "Jewish Question" of the day. It is already well
documented that medieval theology had not been kindly disposed towards the
Jewish people up to the eve of the Reformation. = However, having examined the
most recent relevant material pertaining to this epoch of history, I felt that the way
in which the Jewish question has been handled was often overlooked. Perhaps the
reasons for such an omission are related to a need to assess the more pressing
concerns of the time, i.e. why did the early protagonists require to "reform" the
Christian Church at all, what kind of new theologies were formulated in the light of

this etc.? - all of these of course being very valid and indeed crucial pursuits.

Naturally, no argument is ever one-sided and, to this end, I have provided an
overview of Jewish reaction to the Reformation itvself in order to provide a more
balanced picture to the bulk of the thesis, being devoted as it is to the outlook of
the Reformers.  Finally, the Conclusion pulls together the various themes and
pertinent strands of the work and offers an overall assessment of "The Jewish

Question in the Early Reformation Era".
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PREFACE

With the advent of the Protestant Reformation in the sixteenth century, the Jewish
people within Europe now stood at a new crossroads. For centuries they had
been viewed with suspicion, at best, and, in many cases, treated with outright
intolerance and contempt throughout the continent. Indeed, forced expulsions
during the Middle-Ages from places such as England (1290), Spain (1492), and
France (1394) had reduced the number of Jews living within Christendom.
Those who remained faced severe restrictions in their means of employment,

general living conditions, etc..

However, at the outset of the sixteenth century a new sense of hope prevailed.
More positive messages were perceived by the Jewish people to be emerging
from a movement which took a fresh interest in the Old Testament in its original
tongue of Hebrew - the sacred language of the Jews. In addition to this, the
focus for the first wave of Reformers, initiated by Martin Luther's (1483-1546)
initial spark at Wittenberg in Germany, was the Roman Catholic church, which
itself had been the chief pérsecutor of the Jews throughout the Middle-Ages.
How then did the main Reformers regard the Jews? Was their outlook to be
more positive than what had gone before or would it merely be a re-working of
old suspicions and prejudices? Additionally, in the light of all this, how did the
Jewish people themselves react to the Reformation, both at the beginning and, as

the new movement developed, in the proceeding decades of its early era?

The aim of this thesis then is to answer those key questions. In order to do this it

will//
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will be necessary to consider the stances of a wide variety of central characters
from the Early Reformation Era, drawing upon a range of primary and secondary
literature to establish their view of the Jews. These figures will include
Reuchlin, Erasmus, Zwingli, Bucer, Luther, Osiander and Carlstadt, etc. who
provide the Reformed stance. In contrast to this, the opinions of Jewish writers

of the time such as Halevi, Rosheim etc. will be forwarded.

Firstly, we will look at the position of the Jewish people on the eve of the
Reformation, so that something of the background to the problems they had faced
in previous centuries may be highlighted. Within this area, the work of Hayim

Hillel Ben-Sasson in his The Reformation in Contemporary Jewish Eyes is

particularly useful, contributing as it does selections from key primary Jewish
sources. Given the fact that many of these sources are derived from old, out of
print texts, and that others are in Hebrew or German, two languages which are
unfortunately largely closed to me, I was still able to gain an understanding of the
Jewish position due to the wide variety of writers whom Ben-Sasson cites. In
addition, a cross section of reaiciing was drawn upon for this Chapter with perhaps

the most important secondary material including Cecil Roth's Short History of the

Jewish People, H. Graetz's Popular History of the Jews, Paul Johnson's A

History of the Jews, as well as various Jewish Encyclopedias, all of which proved

valuable in building up this pre-Reformation background picture.

Having set the scene, it is then possible to examine two key figures within the
Humanist camp, viz. Johannes Reuchlin (1455-1522) and Desiderius Erasmus
(1465-1536) both falling within the early Reformation era and preceding Martin
Luther//



Luther. For the Reuchlin material I was again largely reliant upon two central
secondary documents to provide an outline of the original works, viz. Heiko

Oberman's The Impact of the Reformation and The Roots of Anti-Semitism, this

because the primary sources were again only available in German.  Erasmus
provides an interesting comparison and contrast to Reuchlin in regard to their
outlook towards the Jews. Indeed, as many of his letters and other documents
contain references concerning the Jews, I was able to examine a cross section of
these from the different volumes of the Correspondence of Erasmus, ranging from
the years 1515 to 1530 (and published in English). It may also be noted that the
best summary of his stance was to be found within Shimon Markish's Erasmus and
the Jews. Before considering the position of Martin Luther who unquestionably
produced more comment on the Jews than any other on the Reformed side, we will
look at a different area of Reformed thought - that emerging from Switzerland.
This next Chapter will again provide a contrast and balance to the picture painted
both by the Humanists as well as Luther and the other German Reformers, as the

movement within Switzerland developed independently.

The principal figure to be exiamined here is Huldrych Zwingli (1484-1531) (in
Zurich).  Although it must be admitted that Zwingli did not concern himself too
widely with the Jews, his strong interest in ‘the Old Testament and covenant
theology means that he is worthy of mention. To this end, we will look at his
original writings which do contain references to the Jews, these being : Concerning

Choice and Liberty Respecting Food (1522), Solemn Warning against the Control
of Foreign Lords (1522), Commentary on True and False Religion (1525) and

Refutation of Baptist Tricks (1527). (These again being published in English by

Samuel Jackson). Additionally, the secondary literature provided by Louis

Newman//
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Newman in his Jewish Influence on Christian Reform Movements, as well as
biographical accounts of Zwingli by authors such as G:'ibler, Potter, Stephens and

Rilliet, were helpful reading in the compilation of this Chapter.

Having considered this initial spectrum of opinion, it allows us to directly examine,
again from the original sources, the writings of Luther himself. The most space is
devoted to this section simply because he was the most prominent writer on the
Jews. In 1523, he produced That Jesus Christ Was Born a Jew, a rather positive
document which, at this stage, seemed to provide genuine hope for the Jewish
people that the Reformation would indeed free them from the shackles of the past.
However, when comparisons are drawn with the polemical works of the later
Luther, we shall see that such early optimism was soon to be cruelly eclipsed. By
considering Against the Sabbatarians (1538), On the Jews and Their Lies (1543)
and finally Von Schem Hamphoras (1544), a balanced picture of Luther's stance

toward European Jewry can be painted. Much has been written over the years
concerning Luther and the Jews, particularly since World War II, and, to this end,
a variety of secondary material will be considered. Of particular value here are
the biographical sketches of L)uther with Bornkam, Brecht and Brandler devoting

the most attention to this topic and therefore carrying the most weight.

After rounding off the Luther section with a brief look at Von Schem Hamphoras,
the last treatise on the Jews before his death, we turn to consider the opinions of
other contemporary Lutheran Reformers. This will include the view of men such
as Ulrich von Hutten (1488-1523), Philip Melanchthon (1497-1560), Andreas
Carlstadt (1480-1541), Andreas Osiander (1498-1552), and Sebastian Munster, thus
providing//
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providing a broad sweep of Reformed input on the Jews.

Another early Reformation character to emerge in the 1530's with comments upon
the Jews, was Martin Bucer (1491-1551) of Strasbourg. Here I am indebted to the
Rev. Lindsay Schluter for her kind work in translating Bucer's 1537 treatise On
Whether a Government Can Allow Jews to live Among Christians from the original
German. This allowed me to gain a valuable insight into Bucer's polemical stance
towards the Jews, which was to evoke a direct response from the Jewish camp by
Josel von Rosheim. Indeed, this Bucer document probably provides the most
aggressive early Reformed work on the Jews, outwith Luther's diatribes of the

1540's.

It is perhaps worth pointing out that John Calvin (1509-1564) has been excluded
from this survey due to his main work being considered among the "second

generation" and therefore "later" Reformation.

Before reaching a final concluslion, we can regard the thoughts of the Jewish people
themselves, noting the change in attitudes towards the early Reformation as the

various Protestant writers gradually formulated their opinions.

Here we shall also consider an important and interesting contrast between the
outlook of those within and outwith Germany with men such as von Rosheim for
instance, taking a more fervently opposed stance towards the Reformation,
presumably because of his closer proximity to Luther in Germany, than say Italian

Jews//



Jews such as R. Abraham Farissol.

Again, a wide variety of predominantly secondary literature (due to the plethora of
out of print and Hebrew originals) will be taken into account with Ben-Sasson,

Roth and Johnson according most attention on this subject.

Finally, a conclusion will pull together the different strands:- of opinion from both
the Reformed and Jewish camps providing an overall summary of the position of
the Jews in the Early Reformation Era, in line with the aforementioned key
questions, as well as considering the implications for the Jews within Reformed

circles in future generations.



CHAPTER ONE
JUDAISM ON THE EVE OF THE REFORMATION
THE DAWN OF A NEW ERA?

By the time the time the Reformation had emerged into view upon the spiritual
and social horizon of the Jews, several Jewish thinkers had already devised
certain explicitly defined concepts on the basis of which they patiently and
eagerly awaited revolutionary changes in Christian outlook. Underlying such
notions there may be perceived the dim traces of former Jewish struggles against
early Christianity, when the phrase "If they fail to return to Thy Law" (1)
constituted a qualifying clause in the twelfth century benediction of the
'Amidah' prayer against the Christians (Minim), according to an earlier and
sharper version of this benediction. Singularly enough, it is during the twelfth
century, when social and religious tension between Jews and Christians had
become almost unbearable, that we witness the emergence of a systematic
evaluation of Christianity, prompting the use of the aforementioned benediction.
In his evaluation, the author of this prayer elaborates Christianity's position and
its relative significance in the unfolding of the Divine purpose in history.
Another unamed author of the same era likewise offers a muted prayer, as it
were, for a future transformation of Christian outlook and sentiment. In his
Code, which is located in the section on the Messiah and his times, the famous
Jewish philosopher, Moses Maimonides (1135-1204) states:

But when King Messiah will arise in truth and will triumph and be greatly
exalted, they will all immediately retract and realize that their 'fathers had

inherited lies' (Jer 16 : 19) and that their prophets and ancestors had led
them astray. (2).

Here Maimonides is presenting a strong defence of the place of Torah within the
Jewish faith, in the process overruling the claims of "that certain man" (3) (the
term given to Jesus in Jewish usage). One can imagine then that such a work

would//
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would be inspired by a religion which was facing a contemporary threat from
outwith its own bounds, i.e. in the shape of Christianity, prompting the need to

re-emphasize its own position.

Furthermore, as the present day Jewish scholar, Ben-Sasson informs us, (4)
Maimonides is seen here to be taking a leaf from the Christian world view : the
concept of "praeparatio evangelica", which seeks to explain ancient Israel's
existence within the course of history until the advent of Jesus.  Thus he
transformed this concept into a Jewish doctrine, according to which the religions
which had emanated from Judaism, i.e. Christianity and later Islam, claiming
boastfully to both fulfil and replace its message, were, by the mysterious
workings of Providence, no more than "praeparatio legis" (5). Both Jesus and
Mohammed, therefore, entered history for no other purpose than "that of
preparing humanity for the acceptance of the sovereignty of the Torah and its
precepts” (5). The Gentiles' feeling that their biblical studies corroborated their
own erroneous viewpoint, and that they were dealing with something which had
lost its original plain sense, could not, according to this view, be altered in line

with the final outcome.

Viewed from such an angle, any change or uphéaval in a world that inherited
delusion so that it might obtain the truth, would naturally, as Ben-Sasson argues
(7) kindle the hope that the preliminary stage of the Redemption was beginning
to yield the desired fruits. Messianic symptoms would therefore be perceived
in any movement that could possibly be construed as a Christian or Moslem

inclination towards Judaism.

As//



As Ben-Sasson then continues to assert in the notable, though by no means
exclusive, instance of Maimonides, this concept is "linked to the belief that
contemporary Jewry's adherence to the Torah served as an example designed to
win the hearts of the Gentiles to the Jewish outlook and way of life" ( 8). Thus
we later find Maimonides' son Abraham, explaining the biblical concept of a
"Kingdom of Priests" (Exod. 19 : 6) as denoting that ... the priest was the leader
of his community, its dignitary and its exemplar, so that the men of his
congregation should follow in his footsteps and thereby attain to righteousness.
[God] said:
May you, by keeping My Torah, be leaders of the world : may your
relationship to the rest of the world be like that of the priest to his
congregation. Let humanity walk in your ways, imitating your deeds and

adopting your standards {9).

Indeed, the very same century was to witness a supplication for vengeance upon
the Crusaders uttered by R. Shelomo B. Shimshon of Germany, who set out to
recount the dreadful attrocities perpetrated by them against the Jews and the
"kiddush ha-Shem" (martyrdonjl) of his people. At the same time, there is an
ardent request that he may live to see a change of heart on the part of these
murderers, that they may of their own accord, admit their error and mend their
ways and “"So that all creatures may realise their sins and misdeeds towards our

people ... Stultifying their wisdom and trusting in their false idols ..... " (10.)-.

Such notions which encouraged an anticipation that providentially induced
changes would occur within Christendom continued to mark Jewish speculation.
They were also to come to the fore with added force at a time when apparent

symptoms//
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symptoms of transformation manifested themselves in the Christian camp.

With a hard-hitting article, another contemporary scholar, one R. Nathan,
accuses Christianity of leading the Gentiles astray - to the detriment of their
souls. However, a message of unity then pervades his position, as he states "the
Exile will be prolonged, until we return to the Lord in complete penitence” (11).
R. Nathan then proceeds to question the key Christian doctrine of the Trinity,
"They use against us dubious and false arguments ... it is distinctly stated 'the

Lord will be One and His name One' " (12).

These arguments within this context were intended to account for the long
duration of the Exile, a fact to which the Christians pointed as justifying their
own case against Judaism. As Ben-Sasson goes on to assert, it is possible that
the exercise of spiritual influence upon Christianity, i.e. “"strength and power,
wisdom and understanding to lead the errant peoples back to the true faith" ('13)
was a necessary precondition to any act of redemption. As Jewry's
transgression lay in the misleading evangelism, some of its sons had undertaken
in order to diesseminate Christianity among the Gentiles, it followed that this had
to be balanced by a missionary propagation of the true faith designed to re-assert
monotheism in. its pristine purity. Some of the.points made by R. Nathan seem

therefore specifically aimed at a Christian audience.

The potency and range of such sentiments is further demonstrated by their
reappearance some generations later in a far-removed and entirely different
sense, viz. in Bohemia during the rise of the Hussites in the fourteenth century.

Here//



Here traditional Jewish ambitions of a more positive Christian outlook seemed
to be on the point of imminent realisation. The eventual failure of this
movement however, rendered it even more plausible for disappointed and

embittered Jewish thinkers to construe Hus and his followers as a movement of

"return to Judaism", as pointed out by Cecil Roth (14).

Indeed, due it would seem to their opposition to the church, the Hussites during
the life ministry of Jan Hus (1372-1415) are depicted by this Jewish author as

essentially a Judaizing movement. As Ben-Sasson cites from Sefer Maharil :

Now the above mentioned rabbi (Hus) would compose liturgical song in
Hebrew and German with the exaltation of monotheism as the theme.
These hymns would be sung in public, to the glory of the Jewish faith.
'One and only God unique' ran the caption of one among many similar

songs (15 ).

The again unnamed author goes on to denounce the actions of the "Emperor
from Hungary" (i.e. Sigismund) who broke all the "weighty guarantees"
accorded Hus on his appearance at Constance, where he was executed, an event
which was regarded as an act of martyrdom by this Jewish writer. Indeed, for
the author, the "Judaizing" tendencies of these fighters (the Hussites after the
death of their leader) were of central significance. He recounts at length the
sufferings of the Jews at the hands of the anti-Hussite crusaders. However, he
also appears to have overlooked both the strong political andsocial elements of
the Hussite movement (particularly after 1416) as well as the fact that it was
utterly steeped in the Christian spirit. But the Jews, at this stage, wanted to

believe//
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believe otherwise.  So strong was their revulsion against the aggregation of
"statues, altars, icons and priests!" (16), and so intense their desire to behold the
shedding of Christian forms in favour of Judaism, that they began to discern
trends and moods that represented their own wishful thinking, rather than the

more concrete reality of the day.

Ben-Sasson goes on to make the conjecture that Jews debating with Christians in
this environment may have registered dissenting voices within the Hussite
community that were more extreme in character than those preserved in
traditional Christian sources. Such instances, isolated even in the revolutionary
camp, could have supplied Jewish imagination and aspirations with a basis for
their sanguine expectations. An example of this may be found in the Italian
scene on the eve of the Reformation where we see that, in this turbulent period,
sensitive Jewish ears were able to register at their meetings with Christians a
profusion of discordant notes and events even in this staunch pro-Catholic area of

Europe.

R. Abraham sums up these developments in his book (of the late 1300's) of

polemics under the heading Concerning Some Strange Doctrine Deviating From

Those of the Generality of Believers Whose Way I Have Observed and with

Whom I have Conversed.

Ben-Sasson then citing R. Abraham's opening background impressions:-

"after//
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"after I had spent a long time in debates with many wise men ... I chanced to
hear the shrill notes of strange doctrines deviating from the centre, uttered by
men arguing their extraordinary doctrines ... until they expressed utterly
corrupt views not enjoined by their religous teaching; and they went so far as
to base their opinion on premises drawn from the words of the four apostles
[i.e. the Evangelists] and upon some of the utterances of Moses voicing ideas

never dreamt of by the ancestors (17).

With considerable discernment, R. Abraham here distinguishes between two kinds
of heresy, the one proceeding from Christianity towards Judaism and the other

issuing from Judaism to Christianity. The latter containing

some other false doctrines, held by a few errant men who during my own days
forsook the Jewish fold, acting heretically against the foundations of the

flawless Torah, and went up in smoke because of their false opinions (18).

These "men" had therefore, whilst forsaking Judaism, evolved a path of their own

in Christianity, for which they were punished severely.

Additionally, R. Abraham regards the laws of the Torah as being associated with
the Christian mysteries.  Both are equally important to the believer, since one
applied to the physical and the other to the spiritual aspects of man. Against this
view, we are presented with the arguments of "many of the children of Israel who
defected from their fold because they espoused the doctrines that follow. (19). R.
Abraham then continues by citing their theories and refuting them at length. In
other words, the latter joined the Christian camp on account of the very Christian

heresy//
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heresy that was in their mind at the time of their departure from Judaism.
Once within the precincts of Christianity, they continued to pursue their own
peculiar concept of Christianity. Their cardinal error as Jews thus lay in the
spirituality they employed as a criterion for distinguishing between various
types of believers and the modes of faith appropriate to each of them.
Accordingly, there emerged, on the one hand, a spiritual "elite" destined for
genuine Christianity, as against the vulgar masses for whom Judaism with its

laws and statutes was the proper faith. They would therefore

erroneously contend ... that intentions of mind and heart, rather than
deeds, were the essence. Thus ... in their view ... the practical Torah of
Moses pointed to the theology of the new teaching, which was devoid of
these practical injunctions. As they further claimed ... that the Torah of
Moses and its basic observances were limited in time and locality to the land

of Israel. (20).

Ben-Sasson also informs us ‘that evidence shows this line of thought was
objectionable to the Christian church on the basis of the punishments meted out
to the protagonists (21). It may well have been branded by the church as a
"Marcionite-Judaic" heresy. In it, the Torah' of Moses was rejected in
stronger terms than customary on account of its very constitution and terrestrial
limitations. Thus we have been made aware of this scholar's evident
discovery of prevalent areas of tension between contemporary Jewry and
Christendom, wherein attraction and aversion existed side by side.
Additionally, R. Abraham reveals to us two further phenomena that emerged
from the Christian camp which remained entirely within its precincts and

strove//
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strove to effect a reform from within. First there is the incident of 'a
"reformer" who acted as leader of an overtly functioning circle in Italy :

A singular man followed by many who ... proclaimed that the true religion
consisted in the observance only of the new religion as taught by Jesus and
his disciples; in fulfilling it literally, without addition or subtraction, and in
accordance with the doctrine pursued and formulated by the illustrious
leaders who founded the faith ... However, the contemporary views and the
interpretations originating from the Roman curia circles since the days of the
Emperor Constantine until our own times did not, in his opinion, agree with
earlier doctrine. He therefore disliked the doctrines of their new
interpreters, preachers and priests with their differing sects. They almost
considered this a heretical doctrine, like those of Zadok and Boethius in

regard to our own Holy Torah. (22).

The unnamed man, it is evident, was appealing for a return to the pure
apostolic faith, a fairly prevalent phenomenon in early sixteenth-century Italy,
which, as yet, had not materialised into a clear-cut programme of reform.
Doctrinally, it was known as i“theologia positiva". The other development is
presented by R. Abraham, where he cites the example of a man who was a
"great celebrity at the time" (23), calling himself "Son of God, Mercurius
Trismegistes, Enoch and Methuselah" (24). It seems that this figure believed
that whoever "elevated himself and endeavoured to gain perfection would
attain, in his opinion, to the status of a son of God" (25). Again this
individual understandably met with opposition from the Church and is deemed

worthy of mention by R. Abraham at some considerable length.

From//



From a very early period then, there existed spiritual grounds for Jewish interest
in developments within Christianity. These, it was hoped would eventually
lead Christian believers within their own inherent constellation of ideas onto the
road to Judaism. Indeed, there were, as Ben-Sasson informs us, circles within
Jewry who considered their own redemption as dependent upon such a basic
transformation. The first major upheaval in the European continent prior to the
Reformation (26), that of the Hussites, had deeply impressed Jewish observers
by the intense cleavage between the heretics and the leadership, traditions and
ritual of the church. Jews considered the anti-hierarchical, anti-monastic, and
iconoclastic tendencies of the Hussite movement, as a whole or in parts, to be a
change in the right direction. In their eager minds, such trends wove
themselves into an image of Hus and his followers as men who had chosen a
road that led to the goal of Jewish Monotheism. The subsequent failure of the
Reformers to join the Jewish faith was ascribed to the absence of a worthy

leader after the burning of Hus.

The later rise of Luther in Germany occurred at a time when Jews were in
particular in need of encouragement. The slightest spark of hope therefore
naturally drew their eager attention. In 1517, a mere 25 years had elapsed
since the expulsion from Spain (1492) and a bare 20 years since the brutalities
of forced conversion in Portugal (1497), R. Abraham Farissol (1451-1526) like
many who came before and after him, interpreted the unspeakable horrors of
this period as intimating the imminent advent of the Messiah :

...And it is evident that when 'the shattering of the holy people' under the
blows of the 'fourth beast', i.e. Rome, comes to an end, and they set out for
Israel's lovely land in the East all these things shall be finished (27).

In//

CG307522.453

e



In Germany, the breeding ground of the Reformation, the Jews were at this time
fighting for their very existence. = The year 1519 saw their expulsion from
Regensburg. This was indeed the climax in a campaign of frequent and closely-
related urban expulsions. One must bear in mind here the traditional accusations
levelled at the Jews in the Middle-Ages. We can particularly cite the problem of
the "blood libel", i.e. the sacrifice of children and the host, connected with
magical practices. As Hsia asserts
Well before the twelfth century before the first ritual murder accusastion
was raised in Europe, Jews had already acquired a firm magical reputation
in the medieval world.
As fortune tellers, healers, physicians and sometimes as charlatans, some
Jews peddled their magical arts just as other practised their mercantile and
artisinal trades in the Roman Empire. (28)
This view still pervaded the world of the early Reformed theologians.
Jewish sensibilities were thus alive to the course of events in the various regions
of their host country.  Their minds could certainly grasp the revolutionary
significance in the rise of Luther and all that it implied. They now, therefore,
felt themselves to be faced with an ever-growing process of profound and far-

reaching change.

It seemed as if religious and social developments had been urged on by an inner
dynamic, threatening to destroy hitherto accepted Christian institutions and
customary patterns of life.  The initial reaction was one of astonishment at the
very phenomena of the transformation. It is evident, as Ben-Sasson informs us
(29) that Jewish eyes were fixed on the more extreme and dynamic elements of
this movement. = The robust vigour, as we shall discover, inherent in the
Reformation, gave rise to the optimistic feeling that the movement was destined

to//
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to be brought within the confines of Judaism and to give rise to universal
salvation, in accordance with traditional Jewish aspirations. = The very same
manifestations that had infused Jewish hearts with sympathy for the Hussites,

were likewise in evidence here.

Moreover, the Reformation displayed an uncompromising repudiation of
monasticism and an outspoken reversion to the authority of the Bible. Not least,
the movement was able to claim persistence as well as success. In Germany
itself, however, Jewish communal leadership soon changed their views of Luther.
His fanaticism and disenchantment with the Jews after his missionary activities
had failed to attract them to his own brand of Christianity, and this, coupled with
the wave of popular violence unleashed by the Reformation had rendered the
Jewish position in Germany ever more precarious. With the passage of time and
the cooling down of reactions and initial passions, when it was possible to look at
the scene from a great distance, Jewish thinking began to be coloured by the
reaction to the every-widening division and shading of the Christian world as
Johnson points out. (30).  As we shall see, the evolution of this Jewish
viewpoint, which had remafned firm in the teeth of official persecution would

continue to do so in the decades to come.

Having sketched in something of the background to the Jewish position on the
eve of the Reformation, we can now examine some early Reformed opinion - that

of two key Humanists, viz. Johannes Reuchlin and Desiderius Erasmus.



CHAPTER TWO

THE HUMANIST BREAKTHROUGH

In assessing the period before Luther, it is necessary to sketch in the prevailing
views of other theologians concerning the Jews. Here we may consider two
figures within the humanist camp, viz. Johannes Reuchlin (1455-1522) and
Desiderius Erasmus (1469-1536). Overfield offers us an important overview of
the Humanist movement stating:
Scholasticism was facing a challenge by the 1450's, albeit a weak one at first
from a handful of individuals who viewed the humanist educational programme
as a superior alternative to existing scholastic priorities. During the next seven
decades humanism in Germany steadily gained adherents, until by the 1520's
and 30's humanist reformers were able to achieve fundamental changes in the
goals and methods of university studies (1).
This then was the world in which Reuchlin and Erasmus moved.
For Heiko Oberman, the previous views of Reuchlin have been "shaped and mis-
shapen in three distinct, historical phases” (2). In each, true insights have been
articulated, revealing critical aspects of the primary sources; to this extent, each
phase has passed the test of time.
First, Reuchlin has been portrayed as a forerunner of Martin Luther and as a
herald of the Reformation. While Reuchlin was yet alive, a pamphlet appeared
in Strasbourg entitled The History of the Fbur Heretical Dominicans (1521).
The title page not only presents the scandal of Dominican heresy, but especially
highlights the common stance of three heroes, allies in their love of truth, the
heroes being Reuchlin, von Hutten and Luther. The three men stand together;
capital letters boldly proclaim their identity as "Patroni(i) libertatis, Champions
of Liberty." (3). This Strasbourg pamphlet then calls for emancipation and
religious freedom, asking for mobilization against the obscurantist conspiracy of
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the Dominican Order.

In recent times, the inner connection shared between Reuchlin and the
Reformation has been rightly called into question. Less than one year before the
Strasbourg pamphlet, Luther had proclaimed the "libertas christiana" as a
spiritual liberation through faith. = Reuchlin, ironically a favoured guest of
Johannes Eck (1486-1543) Luther's fierce opponent, left no room for doubt or
rumour; he had no sympathy for Luther's view, in his eyes a position
threatening public order and private discipline. The Strasbourg portrayal of the
united triumvirate reflected the hopes of many, but, while both took pride in their
stance as biblical scholars, Reuchlin and Luther did not stand side by side on the

same front aganst "Rome".

Yet, the common ground shared by Reuchlin and Luther cannot be overlooked,
On the way to Worms in April 1521, Luther rejected the offer of an alliance with
the German-national movement of Ulrich von Hutten and Franz von Sickengen
(d1523). Likewise, Reuchlin did not support the plan of these German knights for
armed intervention on his behalf. Clearly, Luther and Reuchlin agreed on one

crucial issue - the rejection of a militant, nationalistic solution.

For the portrayal of Reuchlin in modern times, Heinrich Graetz's monumental
history of the Jews has proved to be most ihﬂﬁential (4). Alongside Graetz
stands Ludwig Geiger's three formidable volumes: a history of Hebrew language
studies (5), a still unsurpassed biography of Reuchlin, and an edition of
Reuchlin's correspondence (6). As Guido Kisch has convincingly argued, this
scholarly tradition "has been moulded by a sentimental optimism among
nineteenth century Jews in Germany, who looked back on the Enlightenment as
the torch bearer of emancipation. On this basis, Reuchlin could be perceived as

a/l
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a bold forerunner of the Enlightenment, far ahead of his own time." (7). To this
day, when the name of Reuchlin is mentioned, one hears the echo of Graetz's
lofty assessment of Reuchlin's courageous brief on 6 October 1510: "Reuchlin's
defence of the Jews was the first stuttering statement on the way to that liberating
declaratidn of full equality; it took over three hundred years for this development
to be fully articulated and to gain the force of the law" (8). Indeed, this view
was favoured by the widely held Burckardtian interpretation of the Renaissance as

the re-discovery of the individual and the human dignity (9).

Since World War II and the horrors which we have come to associate with the
Holocaust, the reconstruction of the complete history of Jewish rights has
acquired a further dimension unknown to Reuchlin. Whereas the “"Forerunner”
interpretation positioned Reuchlin and Luther shoulder to shoulder, since the
1940's, they have been placed in opposite camps. At times, a continuous
"German" tradition, reaching from Luther to Hitler, was suggested, and, indeed
during the Nuremburg Trials, Luther's name was invoked in order to justify and
legitimate antisemitism. In fact, Reformation scholarship had been criticised by
the Nazi's for omitting from the record Luther's demonization of the Jews.
While some Luther scholars lhastened to correct this oversight, after the war, the
general tendency was to de-emphasize Luther's antisemitism. Luther's
previously privileged passages were now marginalized, while the spotlight turned
brightly to Reuchlin, the authentic German defender and advocate of the Jews.
Accordingly, in this third and last phase of Reuchlin research, the fundamental
thrust of the first phase has been completely reversed. Reuchlin the "opposite
number" to Martin Luther has been replaced by Reuchlin the “significant other"
of Martin Luther but, in so doing, Reuchlin is again read out of context. For
Oberman to do justice to Reuchlin, we have to restore him to his historical

setting.//
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'HOMO TRILINGUIS' : REUCHLIN AGAINST DOMINANT HUMANISM
It was only late in his life - when he was already fifty five and for his time an old
man - that Reuchlin became embroiled in a dispute with the converted Jew,
Johannes Pfefferkorn (1469-1521) and the Dominicans of Cologne, an episode
which has subsequently pre-occupied Reuchlin scholarship. After the Dominicans
sided with Pfefferkorn and opened litigation against Reuchlin, a virulent reaction
united those German humanists whom Reuchlin came to designate as his own
party and praised as the "poetae et historici” (10). Admittedly, Reuchlin fully
shared the enthusiasm and aims of his fellow humanists for the rediscovery of the
ancient languages. He even used the phrase "Second Pentecost" to celebrate the
rebirth of the true humanism to be disseminated by a newly united republic of
scholars. But for Reuchlin, this Pentecost designated more "tongues" than Latin
and Greek, it had to be widened to include Hebrew.

Both Reuchlin's prominent predecessor, Rudolf Agricola (d1485) and his eminent
successor, Desiderius Erasmus (d1536), insisted on Latin and Greek as the sole
requirements for the revival of learning. For Reuchlin, these two languages
were acutely inadequate, as to learn Hebrew is to master God's own language.
An interesting pointer to Reuchlin's ecumenical spirit appears in a fictional
dispute between the Greek philosopher Sidon, the Jew Baruch, and the Christian
Capnion (interestingly the Greek version of the name Reuchlin). As Oberman
points out, the debate has led to a lofty praise of Reuchlin as the torch bearer of
tolerance to be compared with both Giovanni Boccaccio's (d1375) and Gotthold
Lessing's (d1781) Ring Parable, although it must be said that it would be more
relevant to point to Nicholas of Cusa's (d1464) account of religious debate
involving a Jew, a Muslim and a Christian (11).

For Oberman, however, by focusing enthusiastically on Reuchlin's "ecumenical"
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spirit scholarship has overlooked critical elements in his éccount. The dispute in
Pforzheim culminates symbolically in Pythagorean initiation rites but de facto in
the consummation of the two central Christian sacraments - penance and baptism.
After Capnion has established the superiority of the Christian faith, he demands
conversion and achieves the repentance of Sidon and Baruch : the latter
renounces the Talmud : the former repudiates Epicurus and Lucretius. Both
obey his command: "Let yourselves be washed, be cleansed" (12). Hence a

ritual clearly representing Christian baptism seals Capnion's triumph.

Before this climactic conversion scene, Capnion (Reuchlin) assails the unbaptized

Baruch, unleashing the full fury of medieval anti-Jewish ideology: "The saving

power of the World has forsaken you and chosen us. As all can see, God stands

with us and on our side." (13). Why has God rejected the Jew and embraced the

Christian?
Because you Jews have perverted and obscured the secrets of salvation; in
vain you perpetually mumble your prayers, in vain you cry out to God; you
do not honour God as he commands. You flatter yourselves with forms of
worship you yourselves ir;wented; you persecute us with eternal hatred
because we are the true servants of God. But from the beginning of time
God has condemned hatred and what he wants to find in the human soul is the
love of peace. (14) |

This amazing and revealing usage of the biblical commandment of love was and

will continue to characterize Reuchlin's view of the Jews, a portrayal which does

not fit with the Enlightenment idealization of Reuchlin's life and thought.

THE POSITION OF THE JEWS

What is the mere background in Reuchlin's The Miracle-Working Word with its

story of the conversion of the Jew becomes the principal theme of his Tutsch

Missive//



Missive (1505). In this "Open Letter", written in German, Reuchlin explains the

exile (elland) of the Jews as an affliction sent by God, a punishment for their
collective guilt : they repudiate God, they are God-haters. Such severe blindness
besets the Jews that only a severe hand can thrust them toward the path of
repentance. "True penance means both repentance and suffering; harsh
treatment of the Jews and true conversion to the Christian church are necessary
for their eternal salvation." Reuchlin ends the letter by invoking the traditional
Good Friday prayer for the "Perfidi Ludaei" : "I pray to God that he may
enlighten them and lead them to genuine faith, so that they might be released
from the prison of the Devil" (15).

While fifteen years later Luther would assail the Bablylonian Captivity of the

Church.  Reuchlin is concerned with the Babylonian Captivity of the Jews.

Whereas the biblical Jews were punished with an exile of seventy years, the

modern Jews remain in the "Devil's prison as long as they are Jews" (16).

These findings are therefore confirmed : for Reuchlin the Jews stand collectively
under the wrath of God. Further to this idea, in a cloister near Denkendorf in
1502, Reuchlin pointed out that a successful sermon style is dependent "upon a
vivid use of illustrations" (117). In one of these illustrations, the Jews appear,
quite surprisingly, in an unexpected allusion not demanded by text or content: if
you want to have an impact on the congregation,‘ the Brethren are told, you must
display Christ's crown of thorns as a striking example of the crimes perpetrated
by the Jews in order to stir up passion against the Jews, a stance known as
"contra Judaeos".

However, one statement from 1506 appears to contradict our findings. "I am
well aware of the miserable condition of the Jews in our time, expelled not only
from Spain, but also from the German Empire so that they are forced to emigrate

all//

CG338762.713

- - "



all the way to Turkey" (18) yet, even here, the Jews emerge once again merely as
the bearers of previous wisdom:" .... secret knowledge is disappearing with them
completely, jeopardizing the study of Holy Scripture." (19). In order to make
Jewish help redundant, Reuchlin wrote his Hebrew Grammar, thus enabling
Christians to learn the holy language without the need for Jewish tutors. Such
grammar instruction is essential, he adds in conclusion, because 6ur German Jews
("nostrates Judaei") refuse to initiate Christians in their language (despite
Reuchlin himself having been taught by a Jew), be it from "envy or ignorance"
(20).

CITIZENS IN THE EMPIRE-ALIENS IN THE KINGDOM

On July 26, 1510, Emperor Maximilian I ordered four universities and three
independent scholars, including Reuchlin, to write an expert opinion on the
toleration of 'Jewish' books, a task to be completed three weeks later. (21).
Here begins the third phase of Reuchlin's life. Reuchlin research has
traditionally regarded this period as the most significant (22) and, appropriately
enough for Oberman, insofar as this "opinio" marks an important shift towards
Jewish emancipation. Yet Reuchlin's stance vis-a-vis the Jews does again, for
Oberman, deserve another look since before his article Reuchlin and the Jews, it
had not been noticed that R.euchlin had to wage a two-front war in his attack

against Johannes Pfefferkorn and the Cologne Dominicans.

THE CONFRONTATION WITH PFEFFERKORN

The campaign of Johannes Pfefferkorn - to confiscate and burn Jewish books in
order to further the Christian mission among the Jews evoked a fierce response
from Reuchlin against "that baptised Jew" (23) (Taufjuden), his preferred
designation for Pfefferkorn.  After all, this convert had dared to make two
absurd charges : he claimed Reuchlin had only a superficial knowledge of
Hebrew//



Hebrew and had been bribed by the Jews to support their cause (24).

This assault on his good name by a converted Jew arouses Reuchlin to exploit the
traditional mode of slander against the Jews in general and converted Jews in
particular.  Reuchlin now questions the motivation of all converted Jews by

f

calling them " 'vagabundi' whose 'treachery' draws them back to their own
vomit" (25). It is interesting to note at this point, as Overfield does, that "other
humanists such as Conrad Mutian, Willibald Pirckheimer and others wrote to
Reuchlin éfter the appearance of the Augenspiegel. Rather than offering their
support for Reuchlin they expressed dismay that the humanist had bothered with
Pfefferkorn at all" (26). Therefore his contemporaries felt that Reuchlin had
devoted an inordinate amount of time to this issue, which they perhaps deemed
unnecessary. However, Reuchlin's harsh judgement of contemporary Jews still
does not diminish his appreciation for the historical role of the Jews as bearers of
divine wisdom.

It would seem, however, that the subsequent condemnation of Reuchlin by the
Dominicans was prompted, not by his defence of Jewish books, but rather by his
critical views which were to parallel Luther on the authority of the "Magistri
nostri", i.e. the church and the church alone interprets scripture.
CHARACTERS OF LATE-MEDIEVAL ANTISEMITISM

In Oberman's opinion, Reuchlin was deeply immersed in the antisemitism of the
"cultured elite" (27). Indeed, as far as Reuchlin himself is concerned, the
evidence from his third and last writing period shows that the paradoxical tension
between tolerance and hostility in his earlier phases remains unchanged.
Tolerance denotes the defence of civil rights for the Jewish Minority pertaining to
the protection of property and life - but not unconditionally to religious freedom.
While Imperial censorship must establish which Jewish books are to be burned,
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those books passing inspection should be retained as a resource for the conversion
of the Jews. The bottom line continues to be that, for Reuchlin, there is no
place for the Jews as Jews but only insofar as these "fellow citizens" are en-route
to the baptismal font.

However, in order to properly discern Reuchlin's view of the Jews, we have to
realize that his stance appears in variable modes and disguise.  Again, for
Oberman, it is like a snake which sheds its skin only to re-appear in an ever new
"Gestalt", recognizable in its continuity and skillfully adjusting to the new
environment provided by cultural change.  Indeed, the full implications of
Reuchlin's increasingly articulated position vis-a-vis the Jews can only be
assessed properly within the context of escalating antisemitism in the later
Middle-Ages. This frame of reference offers the historically reliable gauge for
the measurement of the extent of antisemitism. Oberman categorizes such a
diagnosis of late-medieval and early-modern antisemitism into four areas: (a) the
criminalization of the Jews; (2) the polemic against usury; (3) the suspicion of
baptized Jews; and (4) the charge of falsifying Holy Scripture.

THE CRIMINALIZATION OF THE JEWS

The myth of Jewish well-poisoning emerged in the wake of the plague which had
scourged Europe since 1348. This superstition was by no means confined to the
common man or to the naive piety of the uneducated. The influential Swiss
humanist and admirer of Reuchlin, Joachim von Watt (Vadianus) (d1551)
inserted horrifying stories into his chronicles, presenting them as "Factual"
reports: that many Jews in Zurich, Schaffhausen, Winterthur, Wil and St. Gallen
"were burned as punishment for their terrible deeds - the poisoning of the wells."
(28).

Furthermore, belief in Jewish ritual murder extended to all social circles in
Reuchlin's day - including leading scholars such as Johannes Eck, Reuchlin's
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host in Ingostadt. In 1267, residents of Reuchlin's birthplace, Pforzheim had
accused the Jews of the outrageous crime of kidnapping a young girl named
Margaretha, draining her blood and discarding her body in the river. In
Reuchlin's own lifetime (1507), Dominican sisters opened Margaretha's grave
and, with Cardinal Bernadino Carvajal as witness, reported discovering that
Margaretha's corpse had not yet decomposed - full proof of her saintly
martyrdom at the hands of the Jews.  This "miracle" encouraged ever new
accusations of ritual murder - even until 1931! It is perhaps worth noting here,
however, as Hsia does, that : "although ritual murder accusations were quite
widespread by the thirteenth century and reached their climax in the fifteenth and
sixteenth centuries ......... Hapsburg authority had a clear limit" (29) when
prosecuting such cases. This was due to the social and financial importance
which the Jews had on central European communities.

Indeed, "accusations of ritual murder were were explicitly condemned by Charles
V in 1544, renewed by Ferdinand I in 1562, Rudolf II in 1577. This provided

the legal bulwark in the Jews' defence against the blood libel" (30).

THE PROBLEM OF USURY

Recent research has shown how the sermons of the mendicant friars, in particular
the Franciscans of the fourteenth and fifteenth centuries, spread anti-Jewish
propaganda to a European-wide audience. 'Pdisoned wells and ritual murder
became living legends which grew even deeper in the soil of popular piety. It is
thus tempting to assume that these legends rose from "below" to the "top" of
society. This model, however, does not do justice to the evidence. For the
educated elite not only disseminated such “"evidence" uncritically, but also
embraced it as part of their own personal convictions; in unison the civic elite
and the common man charged the Jews with extortive money-lending practices -

the//



the vicious crime of usury. The leading humanists were proud to be laymen
living no longer under monastic vows. But a great many of them, especially
humanists living north of the Alps, retained the basic concepts of their mendicant
predecessors, perpetuating their animosity toward the Jews. The expulsion of

the Jews was therefore supported by all classes of society, including the educated.

THE MARRANOS : SUSPICION OF THE BAPTIZED JEW

Two new developments emerge at the beginning of the sixteenth century. After
the expulsion of the unconverted Jews from Spain (1492) those prepared to be
baptized, the Marranos, fell increasingly under suspicion. Baptized Jews were
accused of concealing their opportunistic and diabolical motives. They secretly
reverted to their previous faith, returning to their own "vomit" because they had
"swallowed" the Christian faith unwillingly.  This ugly caricature was to be
found among Reuchlin's opponents and allies; Reuchlin himself subscribed to
this view. Erasmus of Rotterdam also offered a variant of the same malicious
charge when he suggested that countless unbaptized Jews would spring forth if
Pfefferkorn were to be split open (31).

Here we encounter not just anti-Tudaism, as Erasmus scholars insist, but touch
upon one of the roots of antlisemitism, as Gavin I. Langmuir has proposed (32).
Yet, for Oberman, he rightly disagrees with the position of Hannah Arendt (33)
that antisemitism only replaced anti-Judaism in the modern era. The fatal shift
from anti-Jewish sentiment to racial antisemitism can already clearly be
distinguished when in the later Middle-Ages, the cleansing waters of baptism are
no longer believed to purify the sinful Jew. Hence, holy baptism is no longer

"colour blind".

THE VERITAS HEBRAICA : VILIFYING THE RABBIS
When//



When speaking about his own place in history, Reuchlin points to his discovery

of the "veritas hebraica" as his greatest service to posterity. Indeed, Reuchlin's

Hebrew Grammar had made the self study of the language possible.

Yet this achievement unleashed two kinds of polemic : one defending Christian
"orthodoxy", the other attacking Jewish religion. The first assault Reuchlin had
expected. With regard to the literal meaning of the Hebrew text and the reaction
such a stance would receive, he said "they will cry", 'What a disgusting
disgrace!' (34).

But this very advance in biblical studies, the discovery of the "veritas hebraica",
had unexpected implications for the development of antisemitism. The
enthusiastic recovery of the most ancient biblical language produced a growing
suspicion.  Apparently the Rabbis had been untrustworthy guardians of the
treasures entrusted to them : they had been intentionally withholding from
Christendom the holy writings and mysteries entrusted to them. Luther
expressed this view in particularly harsh fashion in On the Jews and Their Lies
(1543). For Luther, the corrupt men are not this time the scholastics, but rather
the Rabbis who have knowingly distorted the text of the Old Testament. Thus
Luther advocated a severe'restriction of any toleration for the Jews. He
supported both the burning of synagogues and the confiscation of Rabbinic books
in order to eliminate the centres from which Jewish lies were spread. At the
same time, Luther justifiably considered himself Reuchlin's pupil by insisting on
the original meaning of the Hebrew text. However, as we shall discover, his
antisemitic recommendations separate him from Reuchlin.  Although Luther
never shared Pfefferkorn's hope for Jewish mass-conversion, like Pfefferkorn at
the end of his life, he did propose a pogrom-like policy for the Jews and called
for a silencing of the Rabbis (35). It was thus this Christian discovery of the

"veritas hebraica"//
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"veritas hebraica" which led to his vilification of the Rabbis.

Therefore, Reuchlin's view of the Jews can now be examined in light of the four
crucial factors mentioned above.

Traditional accusations against the Jews - the poisoning of wells and ritual
murder - were rife among the educated elite of upper Germany.  Of these

charges no trace appears in Reuchlin's work.

The dread of the Jews, propagated by the preaching mendicants, spread like
wildfire. This again is not echoed by Reuchlin. But widespread approval of
Jewish expulsion touches on a sensitive point, which, as Oberman addresses, has
until now not been properly acknowledged. Contrary to the view of Ludwig
Geiger and Guido Xisch, Reuchlin did indeed support a policy of forced
expulsion. In his Augenspiegel (1511), he discusses the usual charge that Jewish
usury damages the common good. Reuchlin does not question this charge at all
and, indeed, makes it the basis for an awesome alternative : the Jews must desist
from their usury or face expulsion. Here then, one must lodge an important
fact. Reuchlin, like Zwingli and other "Reformed" Christian Hebraists did not

consequently favour the Jews or Judaism as a result of their academic pursuits.

1t is noteworthy that in determining the grounds for this, he advocates a principle,
radical for its time : in each case, individual guilt should be established since
Jews are legally "concives"; just as the Christians, they are subject to imperial
law and the penalties based upon it (36). It should also be noted that Reuchlin
designates the legal status of Jews not as "cives" but as "concives", as subjects of
the Emperor, but the status of "resident aliens". In Florence, for example,
three-quarters of a century earlier the Jews were already designated as "cives",

This//



This "equality before the law" is a marked advance : but Reuchlin is also
exceptional as the only Christian author of his time to grasp the tragedy of the
Spanish expulsion for the history of European Judaism. Indeed, his perspective
points to the wider significance of the year 1492; under the reign of Ferdinand

and Isabella not only was America "discovered", but also the Jews were expelled.

Despite his opposition to the burning of Jewish books, Reuchlin did not take the
critical step of opposing this fundamental flaw of Christianity. His horizon was
rather limited to the world of scholarship. Expulsion of the Jews meant, for
him, the loss of that expertise and knowledge absolutely necessary for de-coding

the sacred sources.

Insofar as the "Pfefferkorn dispute" brought home to Reuchlin the threat posed
by the "baptized Jews", he shared a suspicion of the Marranos who had fled
Spain, a view likewise held by Reuchlin's humanist allies. At the same time, it
should be granted that his personal bitterness towards the 'Taufjuden’ Pfefferkom
is quite understandable. It must be borne in mind that Pfefferkorn's attack had
ravaged the last ten years of Reuchlin's life. It even lamed his interest in his
precious library, one of the great private holdings in Europe, a rich collection,
which contained at its peak 250 volumes in Latin alone; after 1512, he would not
add a single volume,

We find no evidence whatsoever that Reuchlin ever suspected the Rabbis of
consciously distorting the biblical texts.  Yet he is in full agreement with the
view that the discovery of Cabalistic truth not only confirms the superiority of the
Christian faith, but also "crushes the stubbornness of the Jews of our time

convicting them of their perfidy" (37).

CONCLUSION//
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CONCLUSION

Reuchlin's significance lies in his insistence that the Jews should not be
dependent on Christian charity but on secular law. Indeed, the lasting part of his
high view of Renaissance humanism is the insistence that "humanism" is to be

transferred from the realm of ideas to the rule of law.

Reuchlin has long been regarded within scholarship as a friend of the Jews.
Thus the scholar from Pforzheim, the first true German humanist, served the
cause of "humanity" befitting "Menschlichkeit", (to use Reuchlin's own term) in
word and deed; notwithstanding his own theological reservations, social
prejudices and personal antipathy toward the Jews of his time. No doubt
Reuchlin stood "contra Judaeos" - holding up Christ's crown of thorns to the
unbaptised Jews. At the same time, he stood "contra Christianos", against every
form of coercion distorting Christianity into tyranny. In sum, Reuchlin was
indeed a "forerunner" but of a Reformation and Enlightenment still to be

achieved.

From this point we are now able to turn and look at another key Humanist of the

i
early Reformation era, viz. Desiderius Erasmus.
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ERASMUS

Not once in the five hundred years following his birth did Erasmus' judgements
on the Jews and Jewry attract any special attention. 'f‘he first work on the
subject appeared exactly in the jubilee year 1969, when the legal historian,
Guido Kisch, published a brochure concerning this issue entitled Stellung zu
Juden and Judentum. In it, he argued that Erasmus was a "convinced and
fundamental anti-semite, able and ready to share the views and programme of
the later Luther, the same programme which, a good many years afterward, the

Nazis so warmly approved.” (38).

For the more recent Jewish historian, Shimon Markish, this long scholarly
silence is wholly understandable; Erasmus left no works specifically dedicated
to the Jews, while his remarks about the past and present of the Jewish people -
their religion, culture, language, customs, and so on - are incidental and

unsystematic in nature. In fact, as Markish goes on to point out, the same

thing might be said of Calvin, citing from the collection Christen und Juden :
"If someone should wish to study the Jewish question of the sixteenth century,
he should turn to anyone but Calvin; whatever Calvin may have said on the

subject has no real substantive meaning." (39).

However, Guido Kisch's accusations are equally understandable, since Erasmus
(like Calvin) belongs to the ranks of those great leaders from whom answers are
sought to all questions, even to those which they themselves have not posed.
This means that, if Erasmus truly was an overt anti-semite, the fact is very
important for both the present and the future (since even now people speak of
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the alternatives "Lutheran Europe" and "Erasmian Europe"), even though he
never published anything which remotely resembles Luther's inflammatory

pamphlet On the Jews and their Lies.

The increased interest in Jewry, particularly in Judeo-Christian relations, which
followed World War II, cannot be considered wholly academic. It was born
first of all in a feeling of guilt and responsibility among members of the
Christian world. From here, it follows for Markish, that Erasmus and
"Erasmism", which have played so great a part in the history of toleration in
modern times, "belong to the history of European Jewry regardless of the scope

of Erasmus' thoughts about the Jews per se." (40).

From the perspective of a starting position, Luther and Erasmus were from a
different stance, as pointed out by Lewin, Luther was a reformer, politician, a
practical man, while Markish prefers to term Erasmus "a theologian and
moralist who effaced all chronological boundaries, mixing all temporal planes in

allegorical exegesis." (41).

Indeed, the point of compatison is important in posing the problem, the
standard of this or that attitude to Judaism. As Markish asserts in his
approach to the problem of Erasmus and the Jews, Kisch has compared Erasmus
with his friend and model anti-semite, Ulrich Zasius (1521 - 1570), contrasting
him with the equally model philo-semite Reuchlin. Unlike Zazius,
Erasmus never considered the Jews to be slaves, finding the idea of forcible
baptism of Jewish infants deeply alien, and never approached even close to
Zasius' unrestrained cruelty and “scabrous style". (42).

Despite Reuchlin's seemingly pro-Jewish stance, Markish puts forward a
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more sceptical note that, in this case, like others of the era, it seems "premature

to speak not only of friendliness but even of the rudiments of toleration" (43).

From this point, he goes on to suggest that the point of departure must therefore
be intolerance and (the inescapable consequence of intolerance), missionary

zeal.

It is the view of Heiko Oberman, however, that the case made by Kisch against
Erasmus "has not been overstated" (44) . In fact, Erasmus actually suspected the
Jews (including Pfefferkorn) of collective conspiracy, and he held them as
culpable as the wirepullers of the Peasants War. In a letter dating from 1516
(15177), Erasmus could note as a praiseworthy accomplishment that France is
the "purest blossom of Christianity, since she alone is uninfested with heretics,

Bohemian schismatics, with Jews and half-Jewish Marranos" (45).

Another observation which Oberman makes of Erasmus concerns the limits of
toleration and the shape they assumed in his case. He makes the conjecture that
Erasmus would have had no patience with the modern enlightened ideal of
toleration - of indivisible hulman rights, that extend to every acre and creed.
What concerned him was not the freedom of the individual scholar - not the
risky freedom of a Christian being such as Luther conceived it, but rather the
protected free range of a Christian intellect, such as would allow him to publish
the results of research unhampered by schools and their persuasions,
unthreatened by Church and politics.  Set in this context, the apparently
contradictory judgements Erasmus passed on Reuchlin, within the brief span of

three years became intelligible. In 1519, in the first of his Colloguia (Louvin),

Erasmus//
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Erasmus flatly asserts : "I am not a Reuchlinist. I have never backed him, and
he would never have wanted me to do so" (46). However, when Reuchlin died
in the summer of 1522, Erasmus héstily appended his Apotheosis Capnionis, the
assumption and beautification of Reuchlin, to his expanded, second edition of
this same Colloquia, while it was still in press at Basel. In this "in
memorandum”, the deceased is venerated as a second Jerome, as the successor,
in other words to that great philologist and undaunted Biblical exegete among
the Fathers - for Erasmus no doubt the highest accolade imaginable.  For
Oberman, Erasmus was undoubtedly an advocate of "tolerance" - in the face of
inquisitional animosity toward higher culture. His tolerance was, however, of
too purely an intellectual cast for him to exert a moderating influence on anti-
Jewish elements.  Academic freedom and Christian tolerance do not bring
Erasmus to the threshhold of acceptance, not, at least, where toleration and
emancipation of Jews are concerned. The church critic Erasmus coined the oft-
repeated phrase, "If to hate the Jews is the proof of genuine Christians, then we

are all excellent Christians". (47).

Oberman, like Kisch and falk, thus maintains that Erasmus' thought is
permeated by a virulent theolé)gical attitude of anti-Judaism. By this, however,
is not meant a social or political hostility to Jews. Falk does blame Erasmus'
prejudices on his being a "son of his times" (48); and sides with Kisch's view
that his anti-Judaism is an inevitable result of "the centuries old theological
interpretations concerning the Jews begun in the main by St. John Chrysostom

and St. Augustine and continued ever after " (49).

However, this form of anti-Judaism, presented by Erasmus is not regarded by

these//
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these authors as racial anti-Semetism. In the course of his campaigns against
religious formalism and its host of prescriptions and proscriptions, "Pharisee"
and "scholastic", become synonymous for Erasmus, as did terms such as
"Judaic" and "legalistic". For Oberman, the immediate target of all this anti-
Judaism was not the Jews at all, but rather "a fundamental, and in those days,
burning topic of the Reformation : the tension between the superficial expression
of religious sentiment and the inner search for truth, between lighted candles and
burnings hearts” (50). Still he goes on to argue, the matter-of-fact and
ubiquitous use of the term "pharisaic", "Judaic", and "Jewish" in polemical
contexts betray "the abject susceptibility of linguistic usage to customary frames
of reference and experience" (51) : the "experience" in this case being that of a
Christian society continually faced with the menace of an "obdurate Israel" (52)
In the mind of Erasmus, this threat could stifle the most basic values :
knowledge, the social order, and religion. As a result, he advanced the causes
of independent research, an educated society, and genuine devotion.
Tolerance, however, was a Christian virtue which did not take place in society
for the "most pernicious plague and bitterest foe of the teachings of Jesus
Christ" (53)~ Judaism, .

When Erasmus made a public profession of the fact that he was not a
Reuchlinist, he obviously feared a heresy pro'ceéding. He spoke out of fear,
and, even so, he spoke the truth : he was not a Reuchlinist, despite his change
of attitude in the Apotheosis Capnionis. Above all, Erasmus was concerned
with the renaissance of classical letters, with paganism and Judaism being
regarded as a threat to this objective. As we noted earlier, although he never
produced a single work dedicated solely to the Jews and certainly never reached

the//
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the polemical boundaries of the later Luther, the views of Erasmus, coming as
they do on the eve of the Reformation, from an influential figure, form an
important part of the equation. Having sketched in the background to
Erasmus's views concerning the Jews, it is now possible to examine his

corespondence in more detail.

CONTEMPORARY JEWS OF ERASMUS' ERA
Erasmus first speaks of Jews contemporary to him in his famous essay on the

adage Dulce bellum inexpertis (1515) : "When has the sword, murder, arson,

plundering, turned people into good Christians. Openly to be a Turk (Muslim)
or a Jew is a lesser evil than to pretend to be a Christian" (54)  As Markish
asserts, this remark may be considered to be typical of Erasmus' ideals of non-
violence, and the boundaries of genuine and false Christianity, characteristics of
his work throughout. At this early stage, the humanist's view of Judaism

would appear to be non-controversial.

The first edition of his New Testament Commentary (1516) leaves the subject of
contemporary Jewry almosti untouched, with only two exceptions, in the
foreword, and a later remark on Matthew 1 : 21, which includes reference to the
"madness of Jews of our day" (55) who claimed that Christ had a name other
than Joshua ben Nun (from the Book of Joshua) and Joshua the High Priest
(Ezra3:2, 10 : 18, et al).

However, the initial hostile remark from Erasmus concerning the Jews was
rather to be found in a letter (1516) to Wolfgang Capito (1478-1541), in praise
of//



of Capito's theological and philological work :

There is still one misgiving in my mind : that under cover of the reborn
literature of antiquity paganism may try to rear its ugly head ... or that the
rebirth of Hebrew studies may give Judaism its cue to plan a revival, the
most pernicious plague and bitterest enemy that one can find to the teachings
of Christ ... Lately there have been published several pamphlets which
breathe the unadulterated air of Jewry. I watch our great hero Paul (the
Apostle) toiling to defend Christ against Judaism, and I feel that some men
are slipping back into it secretly. Then I hear of people who have other
schemes afoot which can add nothing to our knowledge of Christ but merely
throw dust in men's eyes (56).

For Markish, this context shows primarily that this is "Judaism", the tyranny of
rituals in the Church, not the living Judaism of the living Jews; after all, "no
one can doubt that what Erasmus means here by paganism is not the worship of
Athena Pallas or Jupiter on the Capitoline but the “"neopaganism" of the
"Renaissance" (57). However, it would appear that the tone set in this passage
shows Erasmus to be of the medieval mind which had viewed Judaism with
suspicion for centuries and, indeed, it is this kind of thinking which Luther was

to build upon.

In contrast to this, it is interesting to note the comments of Erasmus in regard to
Paolo Ricci ( d. 1451 ) in Antwerp in 1516 or 1517. Ricci was a Hebraist
and physician, as well as personal surveyor to Emperor Maximilian and had
been converted to Christianity and baptized. Erasmus wrote:
I was so attracted by Paolo Ricci in our recent conversation that I have a
kind of great thirst for more frequent and intimate talk with him. Besides

his//

C(G304842,505



his knowledge of Hebrew, what a lot of philosophy he knows, and theology
too! And such an upright character, a great desire to learn, an open
readiness to teach, a modest manner in debate. Personally, I liked him long
ago at first sight in Pavia (Erasmus had met Ricci in 1506) ... and now that I
see him at close quarters, I like him still more. At last I find in him an
Israelite indeed (58).
Such remarks would suggest that Erasmus did not perhaps harbour a continuing
grudge against baptized Jews per se, but rather considered them on individual
merit. In the light of his reaction to Pfefferkorn : "If one were to operate on
him, six hundred Jews would spring out"(59), ,coupled with an apparent view
that a baptized Jew could never become a "fully-fledged Christian"(6G),we find
an inconsistency in Erasmus. The theory that baptized Jews would be judged in
Erasmus' eyes on their individual merit, is strengthened by evidence which
would suggest that his attacks on Pfefferkorn stemmed from the converts'
disrespect toward Erasmus, describing him as a "runaway monk"(61)..
Whereas Erasmus had a poor personal relationship with Pfefferkorn (although
admittedly he did not concern himself with Pfefferkorn for long), his admiration
for Ricci and Matthias Adrian (another converted Jew), led him to paint a far
more positive picture. On‘e wonders at this point how far the humanist's
viewpoint was obscured by grounds of intellectual superiority, treating Ricci and

Adrian more as equals, in contrast to Pfefferkorn.

Furthermore, Pfefferkorn was regarded as having infiltrated Christianity in
order to serve Judaism from within. In Erasmus' view : "As a Jew in disguise
he could throw peace among Christians into confusion" (62) ,-further suggesting
that a motive for conversion was also questioned in individual cases. In view

of//
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of this lack of a uniform policy, it could be argued at this stage that Erasmus'
polemic toward Pfefferkorn bore the hallmark of a personal vendetta rather than

an overall view of converted Jews.

Another issue which arises from Erasmus' diatribe toward Pfefferkorn is the
notion of Jewish conspiracy. In keeping with other medieval suspicions of the
Jews, this concept held sway in the mind of Erasmus, as he sought to portray
Pfefferkorn as the enemy within attempting to overthrow Christianity.
However, although Markish argues that Erasmus presents a consistent ideology
of conspiracy, it would seem, from his letters, that this is once again a ploy
applied to Pfefferkorn, in order to destabilize his opponent, and, as such,

presents an isolated case.

With regard to Jewish studies (in particular the pursuit of Hebrew language and
literature and an adherence to the Old Testament), Erasmus would appear to
hold reservations, due to a firm Christological conviction. With his
background influenced by the Brethren of the Common Life, the movement
founded by Gerard Groote, which held an influential following in the Low
Countries, Erasmus continued to observe a sense of practical worship, free from
distraction. Markish suggests that Erasmus regarded Judaism and the Cabalistic
philosophies propounded by Reuchlin to hold such distractions. However, he
continues to argue that, on this point, Erasmus is not "manifesting hatred ... but

rather disaffection on the grounds of principle" (63).

THE ISSUE OF JEWISH CONVERSION - A COMPARISON WITH
LUTHER

What then were Erasmus' views with regard to the need for Jewish conversion,

aside from his acceptance or otherwise of those who had already made the

switch?//

CG298682.398



switch?

A statement from his Ratio Verae Theologiae (1518) would seem to indicate an
indifference to the subject. Erasmus writes : "Once, in order to bring the Jews
to faith, it was necessary to turn to the authority of the Old Testament; now we
are attached to the Jews only to an insignificant degree" (64). This apparent
disinterest continues in the second edition of Erasmus' New Testament
Commentary (1519). Commenting on Matthew 23 : 15, he states:-

The bad pagan made a worse Jew. If you will, this speaks to our ways;
after all, we consider it a great business to bring a Jew to baptism. Of
course we are all obligated to desire that all the Jews should come to their
senses, but some men seek their personal glory in this and so lead the new
convert along the wrong roads, teaching them something other than real
Christianity. In truth, how can we make other Christians if we aren't
Christians ourselves? ... There are those too who act on a new plane,
making Christians by force of arms, and under the guise of spreading the
faith they trouble only to enrich themselves. However, you gain nothing in
this way, save sorrow in pure Christian souls (65).

For Markish, this text not only "uncompromising condemnation of forced
conversion (Erasmus decidedly follows the "soft" line of the Western Church,
represented by Pope Gregory the Great, the Venerable Bede, Bernard de
Clairvaux, Eugene III's papal bull Sicut Iudaeis, and Thomas Aquinas) but also

doubts the goal of Christian missionary work among the Jews" (66) .

This stance contrasts Luther's early approach contained in his 1523 work That

Jesus//
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Jesus Christ Was Born a Jew, (which I shall deal with in greater depth later on).

At this point, the German reformer, rather than showing indifference to the
matter, calls for a wider Jewish conversion : "we in our turn ought to treat the
Jews in a brotherly manner in order that we might convert some of them
... Therefore I would request and advise that one deal gently with them from
Scripture, that some of them may come along."(67). Comparisons may be
arguably drawn here that, just as Erasmus was opposed to a forced conversion
of the Jews, pointing out the flaws of this approach in Spain, Luther also
advocated a subtle, understanding proselytisation (in 1523). However, whereas
Luther regarded such conversion as desirable, and in need of encouragement,
Erasmus, as we have seen, invested in it no such necessity, preferring to offer

an outlook of indifference.

THE ISSUE OF ERASMUS' JEWISH "TOLERATION"

In a 1526 response to an accusation by the Parisian theologian Noel Bedier
(1470-1537) that his views concerning a repetition of baptismal vows at an adult
stage, and toleration of those who refused to do so, was heretical, Erasmus
answers with regard to the Jews:

No one should be forced to a profession of Christianity. After all, we
don't do that with the Jews (and in my opinion should not), and they are
greater foes of our religion ... But if someone falls away all the same, let
him live among us as the Jews do, for whom (even) entrance to Church
sermons is not forbidden ... All this intends to give us true and real

Christians, not coerced and hypocritical ones. (68) ..

Here we see Erasmus not only condemn the forced baptism of Jews, but also

state//
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state that they have the right to "live among us", as long as they do not slander
Christianity. Markish argues, on the basis of this text, that "Erasmus sees here
the Jewish question in the context of (or in agreement with) his entire moral
system, as a result of which the results are wholly Erasmian."(69). Therefore,

the anti-semitic remarks of Erasmus contradict this system.

However, despite advocating toleration for Jews "living among us", at this
stage, Erasmus still does not regard mixed marriages as permissible, and, as

such, continues a policy of enforced segregation. In his Institutio Christiani

Matrimonii (also in 1526), he refers to the injunction of the Church which
forbade a Christian woman "to marry a pagan or a Jew", to the Apostle Paul,
who permitted marriage solely in the Lord", and he concludes : "So I am
astonished how certain writers of our day affirm that one may marry with a Jew
or pagan. If it is sufficient condition to be man and woman, why a brother and

sister are man and woman." (7G).

Again, in his Vidua Christiana of 1529, Erasmus, despite his toleration of Jews

in society, purports that there need be no direct contact with them :

Their company is to be avoided, save when necessity requires or the hope
beguiles that bad might be turned into better .... There are also closer
relationships, which are called ... friendships. -~ And it is to friendships that
they should not be admitted, those who suffer from heavy sins and who give
no hope for correction. (71)..

However, there is not really an anti-semitic tone in this passage as such, no
hatred. Rather, as in the case with Erasmus' earlier writings, it displays a lack

of understanding of Judaism.

However,//



However, there is a continuing differentiation in Erasmus' stance toward the
Jews, with regard to toleration. On the one hand, he states that there need be
no social contact or intermarriage with the Jews, but, on the other, upholds their

right to freedom from physical persecution.

In addition to his earlier pronoucements dealing with forced baptism, in his
Interpretation of Psalm 28 ("Must There Be War with the Turks?", printed in
March 1530), Erasmus presents us with a further indication of his thought :
" The Christian authorities punish the Jews if they commit a crime against the
civil laws to which they submitted themselves, but no one kills for the
difference in faith, since the Christian religion is inculcated, not imposed by
force ... The right by which Jews carry punishment equal to that of the
Christians was once applied by pagan rulers to the Christians and would now
be so applied by the Turks ... And they are cruelly mistaken who believe
that they shall fly directly up to heaven if they should fall in battle with the
Turks; if your conscience is not clear, then you can't get to heaven even if
you were, in the name of Christ, to lay your head on the block before a
tyrant who demands that you bow down before idols. (72).
From this, we may ascertain that Erasmus advocated an equal application of the
civil laws to all, regardless of belief. Being of another faith is therefore not
grounds for violence against the individual; the illegal murder of someone of
another faith is not a service but a sin.  This outlook again would seem to
originate from Erasmus' intrinsic view of toleration in general, and in the
process, deflect accusations of anti-semitism from authors such as Kisch and
Falk.

Having//
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Having completed this survey of the available Erasmus materials, it is also
important to note a phrase from a letter of 30 January 1523, which "has often
served as the major (if not the sole) grounds for seeing Erasmus as sympathetic

to Jews."(73),and which Guido Kisch eliminates from consideration entirely:

I have never refused anyone friendship because the man was sympathetic
to Luther or kept aloof from Luther. I have a temperament such that I
could love even a Jew, if only he were well mannered and friendly, and did
not dig up blasphemy of Christ in my presence. Such decorum I consider

especially useful in ending dissent. (74).

As Markish points out, this is "said with a certain facetiousness, if only because
Erasmus almost certainly never encountered Jews close up and showed no desire

ever to do so." (75).

Overall, as scholarship has been divided on whether or not Erasmus exuded an
air of anti-semitism, we must make a careful examination of the original sources
of Erasmus himself. Although, as we have seen, there would appear to be an
element of inconsistency in his views at times, the whole picture does seem to
present an outlook of general indifference, especially with regard to attempts at
Jewish conversion, Erasmus leaving such a possibility open to the grace of God,

rather than deliberate concerted efforts on the part of others.

Having considered the views of two key Humanists, we may now examine a

different area of Reformed thought - that of Ulrich Zwingli in Zurich.
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CHAPTER THREE
ULRICH ZWINGLI - "JUDAIZER IN ZURICH"?

With the spread of Reformation ideals in the early 1520's, following Luther's
initial spark at Wittemburg, the new wave of theology was to reach Switzerland,
and, in particular, Zurich. The key figure in this area in those early days was
Ulrich Zwingli (1484-1521). Indeed, under Zwingli's leadership and his
successful working relationship with the city authorities, Reformed doctrine
gained ground more radically than in Germany. (1). A central event in this
process was the abolition of the mass at Zurich in 1525, in addition to such
measures as the introduction of clerical marriage and the removal of images and
statues from churches in the area. The Zwingli revolt in Zurich then originated
in a combination of cause celebres, yet, in the eyes of the Catholic Christendom,
and even in certain Reformed circles, the "Judaic" influence was one of
paramount importance. The Zurich Reformation itself was marked by a return
to the authority of the Bible, with particular regard to the Old Testament;
Zwingli and his contemporaries developed the Hebrew language and literature;
as in the case of other Reform movements a translation of the Bible from its
original Hebrew into the velinacular was made. Several of Zwingli's doctrines
were called "Judaic", his ideas concerning the nature of Christ, his opposition to
images and the Eucharist.  Additionally, it was alleged that his theories of
government (an integral part of his theology) arose from his prejudice in favour

of the Old Testament, and his instruction at the hands of various Jewish scholars.

The occasions on which the charge of "Judaizing" was raised against Zwingli and
his followers are numerous. His occupation with the original text of the
Hebrew Bible placed him under the suspicion of Judaic heresey at Marburg in

1528,/1
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1528, where he was compelled to deny an affiliation to "humanitarian" or
"Jewish" views on the nature of Christ. This did not, however, as Newman
informs us, prevent Luther from comparing Zwingli to Arius, the famous heretic
of the early church. Furthermore, Zwingli's attack on the veneration of images
was compared to the practice of the Jews, with the direct implication that the

iconoclastic stance of the Zurich reformers was derived from Jewish sources.

So strong was the suspicion of his Jewish associations that Zwingli was compelled
to issue a defence on June 25th 1524, against the charge that he had derived his
knowledge of the Scriptures from a certain Jew of Winterthur, named Moses.
Zwingli requested the Jew himself to deny the truth of the accusation. The
Reformer confesses, however, to a knowledge of Hebrew and admits that he had
debated with this Jew concerning the Messianic prophecies. It is notable that, as
Newman points out, in the same tract he takes occasion to refute another charge,
namely that in a sermon he had denied the divinity and atonement of Christ.
These facts are sufficient to indicate that there was some basis for the assertion by
Catholic groups in German-speaking Switzerland that Zwingli not only inclined
towards the Jewish Old Testament, but also had direct relations with the local
Jews. i

To estimate the extent and ifnportance of the evidence thereon is our task in this

assessment. As Zwingli, unlike Luther, did.not write a specific treatise on the

Jews, our original sources for this purpose are comprised primarily of:-

Concerning Choice and Liberty Respecting Food (1522),Solemn Warning against

the Control of Foreign Lords (1522) Commentary on True and False Religion
(1525) Refutation of Baptist Tricks (1527). However, before embarking upon

an examination of these sources, we must sketch in the background to Zwingli's
Judaic influences.

ZWINGLI//



ZWINGLI AS A HEBRAIST

Although Zwingli had acquired a thorough knowledge of the Vulgate and the
Septuagint, this did not satisfy his inquisitive mind. Therefore,<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>