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          The year 2017 marked the five-hundredth anniversary of the eruption of the Protestant Reformation. Among the thousands of events commemorating the occasion was a conference that took place in Jerusalem, dedicated to 500 years of interactions between Protestants and Jews. The conference was organized by the Leo Baeck Institute Jerusalem, together with the Hebrew University of Jerusalem, the Martin Buber Chair in Jewish Thought and Philosophy at the Goethe University in Frankfurt as well as the Frankfurt research hub “Religious Positioning: Modalities and Constellations in Jewish, Christian and Islamic Contexts,” the Evangelical Church in Germany, the Center for the Study of Christianity at the Hebrew University, the Institute for the History of the German Jews in Hamburg, the Stephen Roth Institute for the Study of Contemporary Antisemitism and Racism, Tel Aviv University, and the Minerva Institute for German History, Tel Aviv University. Some of the papers that were first presented at the conference comprise the core of this volume.
 
          Since 1996, discussions of Protestant-Jewish relations, the impact of the Reformation on the history of Germany, Jews, and German-Jews, and, in fact, European history tout court, have been shaped by Daniel Jonah Goldhagen’s best-selling and controversial Hitler’s Willing Executioners: Ordinary Germans and the Holocaust.1 While many, if not most, historians reject the book’s main thesis, that, in its own way, revived the Sonderweg explanation of German history, in public opinion and the media Goldhagen’s book reaffirmed the alleged persistence, in German history, of an eliminationist German type of antisemitism. Martin Luther stands at the beginning of this uniquely German and German-Protestant trajectory, a straight historical path that led from Luther’s call to destroy the material presence of Jews in the Holy Roman Empire to Hitler’s actual destruction of the Jews in modern Germany. In tracking the spread of modern antisemitism in nineteenth- and twentieth-century Germany, Goldhagen reminds his readers of the reluctance of some segments of the Catholic Church under Nazism to adopt racist theories while positioning Protestant churches, the Protestant media, and especially the Protestant Sonntagsblätter, the weekly Sunday newspapers, as active agents in shaping antisemitic public opinion.2
 
          There is no denying Luther’s own antisemitism, nor the immense influence of his antisemitic writings on Protestant theology and theologians in later periods. Lutheran theology concerning Jews and Judaism was, in its turn, molded by the Pauline theology of supersession, and by Luther's own trajectory from hoping to bring about a mass conversion of the Jews following his purported purification of Christianity of foreign pagan elements, to the vicious and even exterminatory theology of his later years. It is equally self-evident that Luther’s personal struggle with the Jewish refusal to accept his purified theology had an inestimable impact on later generations of Lutheran theologians. This was true throughout the past half a millennium and even more so since 1945. In fact, as Thomas Kaufmann rightly observes, “[Luther’s] attitude to the Jews has become a sort of pivotal issue in understanding his character and theology.”3
 
          Just as Luther’s own virulent antisemitism should not be whitewashed, one ought never to dismiss or forgive the brutal, racist, and in many cases eliminationist antisemitism of large segments of the Protestant hierarchy in the modern period. Nonetheless, the articles in this volume posit that there was no direct line leading from Luther to Hitler. And while some papers in the collection address Luther’s antisemitism as well as the Glaubensbewegung Deutsche Christen, we have sought to broaden the scope of the investigation. Protestant-Jewish theological encounters shaped not only antisemitism but also the Jewish Reform movement and Protestant philosemitic post-Holocaust theology; interactions between Jews and Protestants took place not only in the German-speaking sphere but also in the wider Protestant universe – in Poland, Bohemia, the Low Countries, England, and the United States; theology was crucial for the articulation of attitudes toward Jews, but music and philosophy were additional spheres of creativity that enabled the process of thinking through the relations between Judaism and Protestantism. Generally speaking, Luther and Lutheranism spelled trouble for the Jews, but there were times that they constituted an attractive model of ‘purified’ Christianity that could potentially lead to a rapprochement between the faith communities. For a few generations of secularized Jews in Germany, conversion to Protestantism was a means of acculturation into Deutschtum, Protestantism’s essence as a belief system brushed aside. Thus, rather than a single history of Protestant-Jewish relations and a single history of the theological mis/understandings between the two religions, it is, in fact, multiple histories and engagements that have helped to fashion both the religions and their peoples over the past 500 years. The collection aims to disentangle some of the intricate perceptions, interpretations, and emotions that have characterized contacts between Protestantism and Judaism, and between Jews and Protestants. As the presence of Dr. Martin Hauger, the Referent für Glaube und Dialog of the Evangelical Church in Germany, at the conference in Jerusalem, and some of the articles below make clear, Jewish-Protestant relations are an on-going project, a project to which this collection hopes to contribute.
 
          In 1523, Martin Luther published his first major tract on the ‘Jewish Question’ under the title That Jesus Christ was Born A Jew.4 Considering the anti-Jewish stance advocated by Luther in earlier theological writings,5 and particularly in light of the deeply rooted anti-Jewishness that characterized medieval society and culture, the new treatise of the young reformer was marked by a surprisingly tolerant tenor, and even evinced a certain congenial tone toward the Jews. To be sure, Luther did not promote any tolerance toward the Jewish religion itself, nor did he call to accept Jews as Jews. The explicit aim of this work was to encourage mission among the Jews, with the goal of bringing about their conversion to the new Protestant Church. Yet, some of the main notions Luther presented in the text clearly broke from the hitherto prevalent attitudes toward the Jewish minority. To begin with, Luther laid the blame for the Jews’ persistent refusal to convert to Christianity squarely at the feet of the Catholic Church. It was the centuries-old Catholic perversion of Christianity that had kept the Jews from joining this corrupt, half-pagan religion, he maintained. Moreover, the Catholic Church had treated the Jews so badly, persecuted and exploited them, “that anyone who wished to be a good Christian would almost have had to become a Jew. If I had been a Jew and had seen such dolts and blockheads govern and teach the Christian faith,” Luther admonished, “I would sooner have become a hog than a Christian.”6
 
          Recommending the termination of the harsh and obviously futile traditional methods used by the Catholic Church to achieve Jewish conversion, Luther endorsed a fresh, twofold strategy. Christians would instruct the Jews kindly and carefully in Scripture, according to its ‘true Christian’ (namely, Lutheran) understanding, and allow the Jewish minority to integrate into Christian society, as a means of exposing them to Christian belief and way of life.7 Luther was certain that, when offered the option of converting to a pure, correct, and unadulterated form of Christianity, and after existing barriers and obstacles had been removed, many Jews, if not all, would choose to convert to the new confession.
 
          Yet Luther’s hopes for Jewish conversion did not materialize, and from the late 1530s we witness the publication of several anti-Jewish tracts from the pen of the aging reformer, the most notorious of which was On the Jews and Their Lies from 1543, three years before Luther’s death.8 In this work, which became a hallmark of Luther’s – and Lutheran – antisemitism, Luther warns his Christian readers of their most dangerous, indeed devilish, eternal enemy – the Jews residing among them. “Therefore, dear Christian,” Luther writes, “be advised and do not doubt that next to the devil, you have no more bitter, venomous, and vehement foe than a real Jew who earnestly seeks to be a Jew.”9 And elsewhere he writes,
 
          
            They are real liars and bloodhounds who have […] continually perverted and falsified all of Scripture with their mendacious glosses […] The sun has never shone on a more bloodthirsty and vengeful people than they are who imagine that they are God’s people who have been commissioned and commanded to murder and to slay the Gentiles.10

          
 
          Fortunately, Luther states, they lack the power to do so. Yet the threat posed to Christian society by the Jewish minority is no less real: since the Jews habitually lie and blaspheme, they might implicate the entire society – both Jews and Christians – in their depravity. If we tolerate the Jews and their calumnies, Luther exhorts his readers, the wrath of God shall be upon us all.11
 
          What do we do then, asks Luther, with the Jews? We are unable to convert them, yet we cannot tolerate their presence among us. The solution he now suggests to the Christian authorities is the mirror opposite of the one he offered twenty years before. Instead of integrating the Jews into Christian society and approaching them with compassion, Luther advocates applying to them “sharp mercy”: burning their synagogues and schools, destroying their homes, confiscating their books and forbidding their rabbis to teach, denying them safe conduct, prohibiting their dealing with finance and putting them to hard labor. But the best solution, Luther advises, would be to follow in the footsteps of other European countries and expel the Jews from the German lands altogether.12
 
          Scholars have long attempted to account for what seems to be Luther’s dramatic change of heart regarding the Jews and the ‘Jewish Question.’ First and foremost, Luther’s disappointment concerning the continued refusal of the Jews to convert to his new confession clearly drove him to the conclusion that they were entirely under the wrath of God. Thus, as he makes explicit at the beginning of On the Jews and Their Lies, it is impossible – and therefore useless – to try and convert them. Indeed, considering the anti-Jewish stance he advocated already in his early writings, the 1523 text would seem to be the exception, as though Luther had ‘suspended’ his animosity toward the Jews in order to give their conversion a chance.13 Once this opportunity was not partaken of, the old animus could make a horrifying comeback.
 
          But the rancor of Luther’s attacks from the 1540s, which were considered exceptionally severe even in the anti-Jewish atmosphere of the sixteenth century, also merits inquiry. Here scholars have proposed, alongside Luther’s conversionary letdown, his increasing decrepitude; his bitterness in the face of Reformation setbacks; his apocalyptic set of mind; and the fact that during those years Luther spoke ruthlessly about all his enemies – the ‘papists,’ the Anabaptists, the Turks, and basically anyone who did not affirm his theology as the one and only true understanding of Christianity. Specifically, with regard to the Jews, it has been suggested that what Luther perceived as ‘Judaizing’ tendencies within the Protestant camp (Sabbath-observing sects, certain circles within Protestant Hebraism, etc.) sharpened his view of the ‘Jewish danger’ that he perceived as placing his Reformation in peril. Finally, it is important to note the influence of the book Der gantz Jüdisch glaub (The Entire Jewish Faith, first published in Augsburg, 1530) on the stance taken by the older Luther toward the Jews.  Written by Antonius Margaritha, the son of a rabbi and a convert from Judaism, the book claimed, among other things, to expose the Jewish blasphemies and anti-Christian sentiments allegedly contained in their religious books and daily prayers. Luther referred to Margaritha’s influential and highly popular book on several occasions as a crucial source of knowledge for contemporary Judaism. It appears that the work contributed to the reformer’s view of the hostility of the Jews toward the Christians and of their outrageous blasphemies against God and the Christian religion – two prominent motifs in his 1543 antisemitic tract.
 
          While the aforementioned factors may well have contributed to Luther’s antisemitic attacks, one thing is certain: his existential fear of the Jews, and his profound conviction that they must be converted or otherwise banished entirely from Christian Germany, persisted up to his very final days. On February 7, 1546, less than two weeks before his death, Luther added to one of his last sermons, preached at St. Andrew’s Church in his hometown of Eisleben, An Admonition against the Jews.14 As he noted in two letters to his wife from February 1 and 7,15 Luther was quite upset by the presence of a small Jewish community in Eisleben and in a small town close by. He decided to encourage Count Albrecht in their expulsion – by advocating it from the pulpit. “More than others, you still have Jews in your land who do great harm,” he warned his listeners, emphasizing again the great sin of tolerating Jewish slander and blasphemy, as well as the eternal enmity of the Jew toward the Christian religion and its adherents. In conclusion to his final will with regard to the Jews Luther wrote:
 
          
            This is the final warning I wanted to give you, as your countryman: […] If the Jews will be converted to us […] we will gladly forgive them. But if not, then neither should we tolerate or endure them among us.16

          
 
          Luther died in 1546, leaving his newly founded Church with a Janus-faced legacy concerning the Jews and their prospective conversion. The legacy of the younger Luther, advocated most clearly by the Pietist movement of the late seventeenth and eighteenth centuries, emphasized the responsibility of Christians to convert Jews via friendly engagement. The legacy of the older Luther, by contrast, which characterized Lutheran Orthodox circles from the mid-sixteenth until the early eighteenth century, denied the possibility of converting the Jews through human efforts and stressed the need for Christians to defend themselves in the face of the Jewish threat.
 
          As the eighteenth century drew to a close and the nineteenth century opened, the anti-Jewish part of Luther’s legacy seems to have fallen into oblivion. The Pietistic roots of German Enlightenment contributed considerably to the diffusion of a relatively pro-Jewish stance among German theologians of the time, and to the image of Luther as a proponent of tolerance toward the Jews. Anti-Jewish writings from this period and throughout the nineteenth century tended to cite the sinister work of the Calvinist scholar Johann Eisenmenger, Entdecktes Judentum (Judaism Unmasked, 1700) as their source of inspiration and authority, rather than Luther’s later works. Only in the 1830s, following the first modern edition of Luther’s writings,17 did Luther’s anti-Jewish writings gain renewed attention. While some Lutheran scholars condemned the reformer’s hostility to the Jews, others utilized his work to propagate antisemitic notions. This was especially the case toward the end of the nineteenth century, when the formation of the Second Reich propagated a new image of Luther as a German national hero who mobilized his people against external enemies. Soon enough, and under the influence of racially based ideologies, Luther was also mobilized against internal enemies. His antisemitic writings enjoyed a growing popularity in the last quarter of the nineteenth century and, usually stripped of their theological message, were often integrated into a new völkisch-racist understanding of German-ness.
 
          By the early twentieth century, the later Luther, the author of vitriolic antisemitic sermons and treatises, came to dominate scholarship on Luther. The impact of this antisemitic reading of Luther’s theology was such that even the Munich edition of Luther’s writings, which was closely linked to the Confessing Church (Bekennende Kirche), sang the praises of Luther’s On the Jews and their Lies’s antisemitism.18 By the 1930s, Luther’s writings were used to justify the exclusion of Jews from public life, the burning of synagogues, and the promotion of ethnic and racist notions of German-ness. After Kristallnacht, the publication and circulation of Luther’s antisemitic writings increased dramatically, the most popular compendium of the genre being Martin Sasse’s Martin Luther über die Juden: Weg mit ihnen! (Martin Luther on the Jews: Away with Them!). Sasse was a leading Lutheran theologian who merged world Jewry, Catholicism, liberal Protestants abroad, and western democracies into a vast conspiracy against the Führer’s sacred struggle. He also did not fail to point out the expiatory symbolism of Kristallnacht taking place on Luther’s birthday.19
 
          This being said, one ought to bear in mind that Luther’s antisemitism was rather akin to the antisemitism of his contemporaries, Catholics and Protestants alike. Luther did not call for an annihilation of the Jews, and while he talked about the degeneration of Jews since Jesus’ time, he – unlike the Nazis – never denied Jesus’ Jewish ethnicity. Nor should one forget that German Lutherans’ engagement with Luther’s antisemitic writings and with Jews did not end in 1945. In fact, Lutheran theology of the second half of the twentieth century became the core of a reckoning and a fundamental departure from a stained past. Already in 1950, the synod of the Protestant Church in Germany (EKD) in Berlin-Weissensee declared that God’s selection of the Jews was not revoked with the crucifixion of Christ, a theological novelty without precedent that abrogated 1700 years of supersessionist theology. Since then, the covenant with Israel has become a crucial component of German and non-German Lutheran theology. In 1983, as is well known, on the 500th anniversary of Luther’s birth, the council of the EKD pronounced Luther’s late texts on the Jews “calamitous,” and a few years later the EKD recognized the implication of the Protestant Church in the crimes of the Nazi state against the Jews. In 2017, in conjunction with the 500th anniversary of the Reformation, the synod published a new declaration concerning the EKD’s relations to Jews. Recognizing the mistakes made by reformers and by the Reformation churches, the EKD expressed its regrets that the Reformation failed to put an end to medieval antisemitism, and that Luther’s antisemitism, in fact, contributed to Nazi antisemitism. Furthermore, unlike previous discourse on Luther’s theology, which emphasized the break between the early and the late Luther, the EKD stated that “Luther's early statements and his late writings from 1538, with their undisguised hatred of Jews, show continuity in his theological judgment.” The declaration attributed to the founding father irrational fear of and stereotypical thinking about Jews and draws a direct line between his writings and the
 
          
            justification of hatred and persecution of Jews, in particular with the emergence of racist antisemitism and at the time of National Socialism. It is not possible to draw simple continuous lines. Nevertheless, in the 19th and 20th century, Luther was a source for theological and ecclesial anti-Judaism, as well as for political antisemitism.

          
 
          Last, but not least, the EKD declared that “Luther's judgment upon Israel therefore does not correspond to the biblical statements on God's covenant faithfulness to his people and the lasting election of Israel.”20
 
          Dean Phillip Bell’s article looks at the impact of the Reformation on German Jewry‏ ‎and the development of Jewish historiography of the topic. Bell warns against a teleological perspective that ignores Lutheran-Jewish moments of interaction and collaboration. He recalls the role of Jews in the development of Lutheran Hebraism, the growing interest of theologians in Hebrew texts and traditions, and the Jewish support of the idea of a godly community. Using the concept of Confessionalization, which denotes the early modern processes that reshaped relations between state and church after the Reformation, Bell demonstrates how these processes also influenced Jewish communities in the Holy Roman Empire. Bell concludes that even if German Jews totally rejected the theological message of the Reformation, its organizational and political transformations of society still had a significant impact on Jewish communities. Markéta Kabůrková explores the large and diverse body of Jewish views on Luther, and on the Reformation as it unfolded. She shows that the Jewish reaction to the religious upheavals in Christianity was far from monochromatic: while some Jewish authors saw the Reformation as a purification of Christianity and its return to Jewish roots, others were more apprehensive, fearing the impact of Luther’s Reformation on the fate of the Jews in the German lands. Still other Jewish authors, especially those of Sephardi origin, viewed Lutheranism as the Catholic Church’s comeuppance for its mistreatment of the Jews. All agreed, however, that the reformers misunderstood Scripture.
 
          Moving chronologically, the next papers examine various aspects of Protestant-Jewish relations during the seventeenth and the eighteenth centuries. Alexander van der Haven‏ ‎investigates the changing relations between notions of conversion and eschatological expectations in the aftermath of the Thirty Years’ War. While eschatological thinking typically prompts exclusivist notions of conversion, insisting that there is only one true religion, Van der Haven suggests that early modern eschatology also had the potential to bring different religious groups together. To support this claim, he analyzes two letters written by a convert to Judaism in Amsterdam in 1682, in which the author presented a scenario of an imminent eschaton that assigned positive roles to more than one religious group. This was done, however, without relinquishing a clear line of demarcation between the forces of light and darkness. Lars Fischer’s discussion of the antisemitic nature of Bach’s sacred cantatas brings us back to the theme of anti-Jewish inclinations within German Lutheranism. Arguing that this attitude was to be expected in light of Bach’s adherence to Lutheran orthodoxy and his position as cantor in the Lutheran Church of the early eighteenth century, Fischer asks how, and to what extent, did the anti-Jewish sentiment of the time find expression in Bach’s oeuvre. With Cantata 42 as a central case-study, he wishes to raise awareness of these troubling aspects in Bach’s music, awareness that he finds to be lacking among Bach scholars and fans of our time.
 
          Questions of mission and conversion, especially in the context of the Pietist and the Evangelical movements within Lutheranism, come to the fore in the next two papers. Yaakov Ariel discusses the rise of the Pietist mission to the Jews, its underlying assumptions, and the way it was carried out at the Institutum Judaicum, the great Pietist missionary center founded in 1728 in the Prussian city of Halle. Ariel highlights the use of Yiddish in the missionary endeavors of the Halle Pietists, first and foremost for the missionary publications produced in Halle. He also shows how eighteenth-century Pietism helped shape the agenda and methods of Evangelical missions to the Jews which emerged in English-speaking countries at the beginning of the nineteenth century. Aya Elyada tackles the project undertaken by the Halle Pietists during the first half of the eighteenth century, of publishing missionary works in Yiddish for distribution among the Jews. In particular, Elyada attempts to explain why the Pietists found it important to publish Yiddish versions of biblical books despite the centuries-long availability of such translations among Ashkenazi Jews. Elyada raises the possibility that the Pietist missionaries, like earlier Lutheran theologians from the sixteenth and seventeenth centuries, rejected the existing Jewish, Yiddish versions of the Bible on the basis of both style and content. These publications, she suggests, were then to be replaced by ‘decent’ – that is, Protestant and Germanized – versions of the holy text.
 
          The vagaries of Protestant-Jewish relations in the modern period are the second focus of the collection. From the eighteenth century on, these relations were often also related to different configurations of the nation and the Volk. Ofri Ilany traces the trajectory of the notion of the ‘Hebrew Republic’ in legal theory and theology in the German-speaking lands. This concept was central to numerous authors, among them the most prominent theologian of the German Enlightenment, Johann David Michaelis. In Michaelis’ writings, Moses the Lawgiver is portrayed as the man who, in his republican-theocratic innovations, overcame the division of the Hebrews into tribes, thus enabling the creation of a nation. The Hebrew Republic could thus serve as a model for a hopeful unification of the German people. Johannes Gleixner probes the position of Jews and Protestants in relation to the political changes in the Czech-speaking parts of the Habsburg Empire at the turn of the twentieth century. During that time, Gleixner argues, the two communities were pressured in a similar manner to assimilate into mainstream, Catholic society, and there are strong parallels in the ways in which both of these minorities responded to the challenge, while struggling to maintain their own religious and cultural identity. Gleixner also signals the political achievements of the Czech Jewish-Protestant alignment and its impact on the discourse surrounding the foundation of the new Czechoslovak republic in 1918. Christian Wiese analyses the way Jewish historians and philosophers in Germany interpreted Luther’s significance for contemporary debates on Jewish emancipation and integration, either praising him as a forerunner of freedom of thought and Enlightenment or criticizing his contribution to Protestantism’s submissiveness towards the authoritarian state. Those who referred to the reformer’s Judenschriften between 1917 and 1933, he argues, insisted on a strong discontinuity between the early and the later writings, in a desperate attempt to counter nationalist or völkisch readings and to convince non-Jewish Germans to embrace the attitude of the – idealized – young Luther and, as a consequence, reject antisemitism. Wiese demonstrates that, unfortunately, this narrative of a ‘tolerant’ creator of Germanness remained without an echo among the majority of Protestant theologians of the time.
 
          Entering deeper into the twentieth century, Dirk Schuster and Kyle Jantzen both address Lutherans’ responses to Aryan racism during the period of National Socialism. Schuster considers how ideas of racial purity influenced the theological as well as practical stance of certain movements in the German Protestant Church towards Jews, Judaism, and Jewish converts to Christianity. He shows how these movements perceived Protestantism as an exclusive Aryan religion, and how racial considerations became for their adherents a precondition to belonging to the Protestant Church. Thus, they not only aimed to ‘de-Judaize’ Christianity, but also denied the Jews the only possibility, in their eyes, to reach salvation. Turning our gaze to the other side of the Atlantic, Kyle Jantzen’s paper examines how U.S. Protestants perceived Hitler, Nazism, and the persecution of Germany’s Jews in the prewar era, and what kinds of responses they proposed. Analyzing a sample of Protestant publications and journals, he contends that prior to the Second World War, American Lutherans did not ignore the danger of Nazism, but were primarily concerned with the Nazi persecution of Christians. Above all, Jantzen claims, they identified Nazism as an enemy of religion. As far as the Jews were concerned, American Protestants both condemned and perpetuated forms of antisemitism in the United States. Over time, they developed an anti-antisemitic attitude, which did not prevent them from adhering to supersessionist and conversional attitudes toward Jews.
 
          Post-Holocaust reckoning is crucial for Lutheran theology of the second half of the twentieth century, and it is the main concern of the last pair of articles. Ursula Rudnick addresses the impact of the Holocaust in her discussion of the process undertaken by the Lutheran church in condemning the antisemitic writings of Martin Luther, while at the same time renewing theological dialogue between Jews and Lutherans after the Shoah. She offers a detailed chronology of the activities and pronouncements of the Lutheran Commission on Church  and Judaism over the 40-year period which led to the Declaration of Driebergen in the year 1990. The article scrutinizes pan-European and pan-Lutheran developments and declarations, reminding us that the process of reckoning and rethinking Jewish-Lutheran relations after the Holocaust took place across the globe. Finally, Johannes Becke analyzes contemporary attitudes of Lutherans toward Judaism and the reconfigurations of theology in the shadow of the Arab-Israeli conflict. Studying the history of Aktion Sühnezeichen Friedensdienste (ASF) in Israel from the 1960s onwards, Becke presents both theological and sociological evidence for shifting notions of guilt, responsibility, and atonement among different generations of German Lutheran youth. After situating the history of the organization within the conceptual frameworks of Philosemitism and Philozionism, Becke spotlights the rupture in the long history of Protestant-Jewish relations brought about by the foundation of a Jewish state.
 
          As can be seen from this brief overview, the present volume aims to shed light on various chapters in the long history of Protestant-Jewish relations, from the Reformation to the present day. Spanning five centuries and a vast geographical area, it demonstrates the manifold manifestations of these complex relations in ever-shifting historical contexts. The volume brings together the work of scholars who differ not only with respect to religious, national, and institutional backgrounds, but also in their methodological approaches and fields of expertise. By this, we hope to showcase current trends in present-day scholarship on Protestant-Jewish relations, and to open up directions for future research on this intricate topic, which bears both historical significance and evident relevance to our own time.
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            Introduction
 
            It seems somewhat unnecessary by now to state candidly that the Reformation, at least as traditionally understood, never occurred. While something most assuredly happened in Germany in the sixteenth century, it is impossible to conceive of what that something was absent a discussion of what came before and what came after. In other words, any inquiry into the ‘Reformation’ calls for coverage of a daunting range of topics, personalities, and localities.
 
            We do know that anniversaries, such as the one commemorating the 500th anniversary of Luther’s 95 Theses, are historical constructs. As Robert Scribner, the renowned historian of the German Reformation, has reminded us in a slender but provocative book on another anniversary – the occasion of the 500th anniversary of the birth of Martin Luther – for most of us, the Reformation began when Luther brazenly, if rather commonly, posted his 95 Theses on the door of the Castle Church in Wittenberg in 1517. But, Scribner cautions,
 
            
              Despite much scholarly debate, it remains uncertain whether the theses were ever posted; the real significance of the alleged incident resided in the fact that much later in the sixteenth century a myth was created that this was how ‘the Reformation’ began. This myth is typical of a number of myths about the Reformation. It involves a teleological view of history, an arrangement from hindsight of the course of events into an inevitable pattern in which no other outcome is envisaged than ‘the Reformation’ as later ages understood it.1

            
 
            Ruing what he deems an excessive focus on Luther, Scribner points to the complexity of a protracted historical process that better reflects the Reformation as a historical phenomenon.2 For Scribner and for us, however, such myths and historical constructions provide a valuable opportunity to question handed-down assumptions and to seek a broader context for understanding both the past and present.
 
            Like other scholars, Scribner observed that the term ‘Reformation’ was itself somewhat anachronistic in the sixteenth century. It was used in the modern sense to describe a period in Church history only beginning in the seventeenth century under particularly polemical circumstances, eventually becoming a self-legitimating mantra for confessional churches in the nineteenth and twentieth centuries.3 Still, while the Reformation in the modern sense was a construction, the term Reformation did have important currency in the late medieval period and the sixteenth century in three specific contexts: first, as a legal code; second, as a restructuring of a university curriculum; and finally, as internal reform of the church (coming closest here to later Reformation notions). The term also carried a popular sense, almost of apocalyptic dimensions, of ushering in a great change.4 In this regard, there is some overlap with more recent discussions of Confessionalization (see below).
 
            Recognizing the complexity of something called the Reformation, as well as the need to take a long view of events and developments, including earlier trends (which some scholars suggest we seek already back in the twelfth century) and later developments, beginning with Confessionalization, we have a remarkable opportunity to (re)consider developments within German Jewry during the Reformation period.
 
            Jewish historiography has balanced its treatment of the Reformation and the Jews between two poles, reflected in the varying interpretations of Luther as the embodiment of the German lauter, pure,5 or the Hebrew lo-tahor, impure.6 On the one hand, the Reformation is recognized as a decisive event that led to increasingly bitter and abusive theological and political, and in some cases even ‘racial,’  discrimination and concomitant expulsion from various cities and territories throughout central Europe. Indeed, according to some scholars, the reformers’ attitude towards the Jews paved the way for the centuries-later annihilation of European Jewry – the Sonderweg theory.7
 
            On the other hand, in the view of other scholars, the Reformation ushered in a dissolution of the homogeneous and all-powerful church and led to the eventual removal of anti-Jewish motifs such as host desecration and ritual murder. Further, the Reformation, with its emphasis on the Hebrew Bible and the refashioning of Protestants as the ancient Israelites and Christian cities as new Zions, by the end of the sixteenth century led to an unprecedented degree of toleration of Jews through the reception of Roman Law and the interest in Hebrew language, the Hebrew Bible, and Jewish customs. Jews, too, felt the burning apocalyptic sense of the age, envisioning their own redemption and the beginning of a messianic era. Moreover, many scholars suggest that the Reformation, with its alleged Protestant Ethic, led to the economic reintegration of European Jewry by the end of the sixteenth century.8
 
            Well representing an older stream of historical interpretation – one which noted the ill treatment of the Jews but also their essential Otherness – the towering nineteenth-century Jewish historian Heinrich Graetz (1817 – 1891) once wrote that,
 
            
              It is astonishing, yet not astonishing, that the surging movement, the convulsive heaving that shook the Christian world from pole to pole in the first quarter of the sixteenth century scarcely touched the inner life of the Jews […] Having had no ‘Middle Ages,’ they needed no new epoch. They needed no regeneration, they had no immoral course of life to redress, no cankering corruption to cure, no dam to raise against the insolence and rapacity of their spiritual guides. They had not so much rubbish to clear away […].9

            
 
            One of the few, early scholars to examine the contemporary Jewish view of the Reformation was Haim Hillel Ben-Sasson (1914 – 1977). As Ben-Sasson noted at the beginning of one of his by now dated, but still important and landmark essays:
 
            
              Essentially this conflict within the Christian community no doubt left the Jew in the role of an outside observer. Nevertheless, there were some Jews who regarded themselves as involved in this struggle, whether through force of circumstances, or as a result of certain illusions that they chose to nurture.  Whatever the cause, it can hardly be denied that many of the phenomena of the Christian controversy and attendant problems had a definite bearing upon Jewish life and thought.10

            
 
            Ben-Sasson identified the fact, a bit begrudgingly perhaps, that the Reformation clearly had resonance in Jewish life and thought. In the years since his research, the regular rejection of traditional historiographical emphases on intellectual accomplishments and persecution, in favor of a more nuanced and frequently less pristine, harmonious, and isolated society than was once imagined has fruitfully complicated our image of early modern German Jewry.
 
            Thus, an abundance of recent studies have added significant depth to our understanding of the position of Jews and the Jewish community in the larger non-Jewish world and have pointed to remarkably rich social interactions and intellectual engagements between Jews and Christians. Yet historians often remain reticent to explore the extent to which the broader changes associated with the Reformation affected the social and communal aspects of ‘internal’ Jewish life. This is true to such a degree that we may even allow for the standard bifurcation of ‘internal’ and ‘external,’ or even the segregation of what were once distinct fields of inquiry such as social, political, intellectual, economic, and cultural history.11 The representation of Jews and Judaism, the accomplishments and activities of some Jewish scholars, and even the impact of Judaism and Jews on the Reformation have received much attention in scholarship and continue to garner interest from Jewish and Christian scholars alike. Less attention, however, has been paid to other aspects of the Reformation and the Jews. A recent exception is the book Jews, Judaism, and the Reformation in Sixteenth-Century Germany, which appeared in 2006. The volume attempts to place the issue of the Reformation into conversation with the topic of Judaism and the Jews through the exploration of a longer historical and intellectual context and the consideration of a broad range of reformers’ (beyond Luther’s) attitudes towards Judaism and the Jews. Particularly helpful for present purposes, it also probed the impact of the Reformation on Jewish intellectual, legal, religious, and communal developments.12
 
            The short shrift paid until recently to the internal effects of the Reformation on the Jews is undoubtedly due, at least in part, to the dearth of sources available to scholars. Plausibly, too, the focus of Reformation studies and the assumption – among Christian and Jewish scholars alike – that Jewish and Christian interaction was quite limited, likely also contributed to this neglect. A range of diverse studies, however, has shown that the multi-faceted early modern German Jewish communities were closely linked to a longer and broader Jewish tradition, and that they variously engaged with, borrowed from, and at times rejected the momentous changes sparked by the Reformation.13
 
            This topic calls for some caution. While we have certainly witnessed a broadening of perspective and historical recalibration (as demonstrated in some of the scholarship referenced in the notes), one might argue that in our recent rush to repudiate the older lachrymose view of Jewish history we may be going too far in the other direction, running the risk of over-emphasizing notions of convivencia and acculturation. The balance of this essay, therefore, will rehearse some of the valuable opportunities to contextualize early modern German Jewish developments in the era of Reformation, but also remind us that Jewish communal history and development were also marked by boundaries and unique concerns as well as a connection with longer-term internal trajectories and discourse.

           
          
            The Politics of Jewish and Christian Relations
 
            I begin with the question of whether the Reformation affected Jewish and Christian relations,14 which I consider through policies on Jewish settlement and expulsion. There were numerous expulsions of Jews in German lands – in cities and territories – in the later Middle Ages and on the eve of the Reformation.15 The late medieval expulsions reflected a number of important political, economic, and social changes in the German commune, including discussions about the nature of ministry and political power, for example. In addition, the religious changes prior to the Reformation, which led to a sacralization of German communal life, help to explain the growing marginalization of the Jews in late medieval German society. The Reformation continued this marginalization, while also revamping the terrain in some crucial ways.
 
            Jewish life in early modern Germany was subsumed under different layers of experience and authority. While Jews lived in specific cities, towns, or villages, they were also subject to territorial and imperial conditions. These territorial realities – which were themselves influenced by the Reformation – could affect Jewish settlement and Jewry law, at times creating opportunities and at times leading to restriction or expulsion. In such cases, Jewish relations with the emperor and the imperial court could be pivotal. Jewish delegates made their way to the emperor and to imperial diets to plead the case of their communities and to offer much-needed financial support. The famous Shtadlan, Josel of Rosheim (1476 – 1554), came, in time, to side with the Catholic emperor. Ben-Sasson attributes this to his “conservative turn of mind and social ideology,”16 though it is also related to general political conditions.17 According to Josel:
 
            
              At all times – as we have now seen with our own eyes in the case of a people that has established a new faith, with all kinds of leniencies in order to cast off the yoke. And their aim was to set upon us and annihilate the people of Israel by various and harsh legal measures and massacres. But God, seeing the affliction of His people, sent His angel, merciful kings, to give power and might to his majesty, the Emperor Charles – long may he live! – that he might prevail over them on many occasions, breaking their covenant and voiding their –conspiracy. […] And by a miracle he triumphed and saved the people of Israel from the hands of the new faith established by the priest called Martin Luther, an unclean man, who intended to destroy and slay all the Jews, both young and old. Blessed be the Lord, who foiled his counsel and frustrated his designs and allowed us to behold His vengeance and many salvations to this day.18

            
 
            The status of the Jews in Hesse provides an intriguing prism through which to look at discussions of toleration and expulsion of the Jews in a Reformation context. In the 1530s, the Landgrave Philip sought to clarify the position of the Jews living in his territory. Eminently practical in his economics and often his politics as well, Philip granted the Jews limited protection while turning to reforming theologians, especially Martin Bucer (1491 – 1551), for advice on what position to adopt on the Jewish question.19 Continuing a long line of Christian analysis, Bucer distinguished between the biblical Israel of the elect (or of the spirit) and empirical Judaism (or corporeal Israel), providing numerous historical examples of rulers expelling the Jews. Philip, however, cast the Jews as a noble race, who might reestablish their covenant with God. Along the way, they might also prove to be of financial benefit to the territory.
 
            Underlying these various positions on the fate of the Jews of Hesse, one discerns several core ‘Reformation’ issues. First, the debate over true religious identity and the notion of ad fontes, in which different religious groups strove to claim historical, and thereby a certain spiritual, legitimacy and primacy. This battle would continue at the end of the sixteenth century, through Confessionalization, as Catholics and Protestants debated the calendar and Jews such as David Gans (1541 – 1613) attempted to make Jews into historical actors, with a role in shaping the past and present.20 Second, we find a close relationship between matters of state and religious tolerance (not toleration in the modern sense), with an emphasis on moral behavior and a certain Godly law that even Josel referenced.21 Third, we see the reality, veiled in criticism, of religious change. While it is true that late medieval Jews grappled with informers and apostasy, Josel raised the discussion of these groups to an entirely new level, reflecting many of the debates current within the Christian world of conversion between Christian religions, particularly significant after the middle of the sixteenth century.22 At the same time, Josel noted that Bucer’s writings had the effect of stirring up the common people and inciting them against the Jews.23 In their defense, Josel insisted that Jews were the true Chosen People of God and stressed the continuity of the Jewish people.24 Josel thus placed the Jews and Judaism squarely within the confines of Reformation debates, but he did so by maintaining their exceptionalism.

           
          
            Confessionalization and the Jews: A Long View of the Reformation
 
            Taking a long view of the Reformation, Confessionalization – namely, the social and theological process of denominational identity construction during and after the Reformation – is a highly charged concept that has been much discussed in recent historiography. It is worth considering in the context of German Jewry.25 Four central, and overlapping, topics raised by the Confessionalization paradigm resonate with what we now know about early modern German Jewry: questions of conformity (orthodoxy?) and the role of customs; the marginalization and eradication of dissident behavior; the formalization and monopolization of education; and, communal or institutional (re)organization.
 
            Early modern German Jewish customs books sought to codify local and regional customs, especially as regional identities developed and as German Jews responded to a broader pull in early modern Judaism towards codification. The tension between more universal codes and particular local practices and scholars highlights nicely what appears to be a period of transition in which standards of belief and practice were coalescing. Early modern Ashkenazic authorities initially had distinctly mixed responses to the codification reflected in the Shulhan Arukh. Hayyim ben Bezalel (c. 1520 – 1588) grumbled that such codification complicated the problem by which “there are many uneducated who are not worried about the ancient writings, do not even understand them, and in the meantime forget the Torah.”26 Initially hostile Ashkenazic reactions to codification27 gave way, within a generation or so, to an engagement with, if not complete embrace, of Joseph Karo’s (1488 – 1575) and Moses Isserles’s (1530 – 1572) codes of Jewish law.28 Joseph Davis has argued that, despite the ongoing production of collections of local customs, the synods of late sixteenth-century German Jewry “gave evidence of the new, clearer sense of forming a single community.”29 Ironically, however, both localized customs and broader codification could create greater uniformity, albeit at different levels and in different ways.
 
            In early modern German Jewry, dissidence was not merely moralized against; it was also punished, specifically through fines and excommunication (herem). Among the more common forms of dissidence, aside from informing30 and apostasy, we find Sabbath desecration (as well as the transgression of other religious laws, such as shaving the beard),31 the disruption of prayer or synagogue decorum,32 disrespect for the authority of communal officials,33 the violation of sumptuary laws, scandalous behavior (including participation in games of chance and violence),34 problematic writings,35 and inappropriate relations with Christians – either relations that were too intimate or actions that might provoke negative Christian reaction.36
 
            The Reformation could provide a sounding-board against which to measure Jewish behavior and religious observance. Josel’s famous twentieth-century biographer, Selma Stern, saw Josel as a social critic and social reformer of German Jews who, like the humanists, brought the Jews back to the wellsprings of their history and, like adherents of the devotio moderna, patterned his own conduct and lifestyle after the Pietists of Germany.37 Stern attributed to Josel’s petition to the Royal Commission the same spirit that animated broadsides and articles of the rebellious peasants of the 1520s.38 Indeed, she saw his “Articles and Regulations” as the first large-scale attempt to purge the life of Jews, improve deteriorating social and economic conditions, and facilitate the adjustment to changing social and economic realities.39
 
            Various pinkasim (communal ledgers) and communal legislation also addressed these issues. Famously, the important Frankfurt synod of 1603 attempted to formulate German-wide standards of behavior and governing mechanisms. It devised punishments for a variety of transgressors, including Jews who compelled opposing litigants to go to secular courts,40 who informed on the community, or who used their wealth or power to press their own advantages;41 created centralized courts and tax collection centers;42 and attempted to regulate rabbinic jurisdiction43 and rabbinic titles,44 as well as the publication of books.45 Of course, earlier, late medieval, German synods had also grappled with some of these and other challenges, and the ordinances of the early seventeenth century synod need to be read in the context of those discussions as well as the Confessional discussions of the later sixteenth century.
 
            The defining and punishment of dissent was a recurrent topic in early modern German Jewish sources. On one hand, such discussions continued late medieval considerations;46 on the other, they revealed increased concern with generating and regulating communal norms of behavior, for both internal organization and external accountability. In this sense, the Jewish communities were indeed a part of the early modern territorialization of the state, which itself took even greater interest in the internal boundaries and affairs of the Jewish communities than its late medieval predecessors.
 
            Jewish education in the early modern period similarly maintained important links with previous traditions, all the while evidencing new emphases. In the early modern period, the educational institution of the Talmud Torah became better structured and more formally organized, serving a broader communal population.47 The spread of printing made seminal works more standardized and accessible. Leading rabbinic authorities increasingly promoted a ‘proper’ order of study. This, along with the possession of certain standard works, such as popular grammars, opened the door to more consistency in Jewish education. Alongside a lament for the dismal Hebrew skills of many Jews, a call for a return to the text and a certain Reformation Biblicism could sometimes be detected among some Jewish writers.48 Jews also similarly drew from and imbibed non-Jewish literature, thought, and practices. The work of the late sixteenth-century Prague astronomer and historian David Gans, for example, has been seen within the context of contemporary German and Czech chronicles as well as within the context of burgeoning burgher literature in early modern Germany.49 According to Mordechai Breuer,
 
            
              In his low opinion of the rabbinical titularies and hierarchy Gans may have been influenced by the elevation of the lay element in the congregation effected by the Lutheran Reformation, and more particularly by the egalitarianism practiced by the Bohemian Brothers who required their priests to make their living through the work of their own hands.50

            
 
            Early modern German Jewry evinced signs of growing communal organization, despite thinly spread settlement and often small community size. Increasingly, Jews – like their non-Jewish peers – turned to more bureaucratic tools and practices.51 Not surprisingly, the early modern period witnessed a growing number of community pinkasim, memorybooks, formal constitutions, community offices, and institutions, such as those for the sick. In some cases, the impetus for communal institutional re-structuring came from the outside, as Christian civic, territorial, or even imperial agents required Jews to adhere to particular codes, policies, or practices.
 
            Consider the protocol book of Friedberg for the year 1574. According to the document, the rabbi was closely supervised and his powers and duties clearly circumscribed.52 In this case, the rabbi was obligated to remain in his position for four years, without residing in another area; the council, for its part, was obligated to refrain from seeking another rabbi during this period. The rabbi in question was not to ostracize/excise or place under the ban any residents in the holy community, or from any of the surrounding area, without the agreement of the council. The council, however, retained the authority to ostracize/excise community members without the agreement of the rabbi. The council was to provide the rabbi twelve Gulden in salary every year, and he was freed from all customary taxes (though not every tax obligation). The rabbi was also to receive one Gulden from each betrothal and a Gulden for the lodging of each student in the yeshivah. Other regulations and agreements were also outlined. Importantly, the rabbi was restricted from making changes in the community’s customs without the consent of the community board.53
 
            Rabbinic contracts only emerged in the sixteenth century, as did formal processes for selecting a rabbi by a community.54 The development, or professionalization, of the rabbinate that began in Germany in the fourteenth century has been placed within the context of social and religious (pastoral) changes that occurred among Jews and Christians after the Black Death.55 It has also been seen as part of late medieval, especially fifteenth-century developments in law and university education (in which the rabbinic diploma is paralleled to that of the university doctor).56 It has been further compared to the development of city councils, guild structures, and the professionalization of lawyers and physicians in the later Middle Ages.57
 
            A comprehensive comparison of these documents and communal contracts made with Christian priests in the late medieval and Reformation period may shed light on early modern German Jewish communal developments and engagement with the non-Jewish world. Setting aside for the moment their important religious practices and orientations, sixteenth-century Church ordinances grappled with similar concerns to Jewish synods and rabbinic contracts. The 1582 Church ordinance from Nassau-Dillenburg, for example, noted the need for proper recognition and jurisdiction of clergy, and stipulated that the clergy should serve as moral role models. Other contracts specified the moral upbraiding of congregants and citizens.58 Contracts for priests set out term limits and a range of salaries and benefits that paralleled those found in rabbinic contracts.59 Christian clergy had particular financial responsibilities, ritual tasks (e. g., Mass and baptism),60 teaching and supervision of scriptural and doctrinal interpretation, and pastoral duties (i. e., visiting the sick61 and the delivery of sermons) that differentiated their contracts from those of appointed rabbis, however.62 On the one hand, sixteenth-century German Jewish communal developments mirrored late medieval and Reformation changes in which the community arrogated important authority, and lay leaders could see themselves as encompassing some aspects of sacral power and exercising the ability to appoint and remove clergy.
 
            On the other hand, Christian (even Protestant and Lutheran concerns, as reflected in Luther’s own, often changing, notion of ministry)63 discussions of sacral authority were, almost by definition, differently focused, drawing as they did from general contemporary concerns as well as specific Christian traditions and innovations. What is more, the context for discussions about the roles and authority of the rabbi and other related issues involved a range of Talmudic materials and prior, late medieval, German Jewish communal discussions and rabbinic responsa.

           
          
            Conclusions
 
            The Reformation – particularly in a broad sense that began in the fifteenth century and continued beyond the sixteenth – had a notable impact on Jews and Jewish life. Jews did not live in a vacuum, and their exposure to major issues in the non-Jewish world shaped how they perceived that world and themselves. One need not resort to formal Jewish and Christian dialogue to see that the religious, social, and political discussions of the Reformation era significantly impacted early modern German Jews. In its daily life, in its communal organization, indeed in its educational development and at times even its very language, German Jews absorbed – both consciously and unconsciously – the major shifts in society around them, combining them with changes taking place within their own communities. Reformation-era Jews may have been marginalized, but, as recent discussions of marginalization have taught us, the very act of marginalization places the marginalized in direct conversation with the heart of society.
 
            Jewish developments in the Reformation era – as in every other period – ought to be considered in light of the development of interactions with the external world. And yet, it would be a mistake to think that Jews unreflectively adopted what was unfolding around them. As discussions of the rabbinate indicate, while there were indeed significant similarities in the approach to religious functionaries and while the rabbinate was ‘professionalized’ in some important ways, the foci of the position and its role in a community could be vastly different from that of clergy in Christian society. Jewish discussions of rabbinic authority, therefore, must also be understood within the context of earlier Jewish communal developments and discussions, which drew both from Jewish texts and traditions and their own broader milieux. The notion that Reformation-era Jews were free from rubbish or that they were somehow hermetically separated from the non-Jewish world in which they lived may be safely put to rest. At the same time, however, and, to some extent, countering recent scholarship, one notes that early modern German Jewish society differed from that which surrounded it in important ways. The Reformation affected Jews directly in some ways and less directly in others, and its impact was inflected by Jewish sensibilities and internal concerns – as was true as well for diverse Christian communities across Europe. As a construct, the Reformation is invaluable for framing and grappling with central early modern Jewish developments – for both the ideas and practices that affected Jews and those that lacked resonance because of unique Jewish communal and historical concerns.
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              There is a large and ever growing literature on many aspects of Jewish and Christian relations in the Reformation period. Among the more recent works, consider the following: Miriam Bodian, “The Reformation and the Jews,” in Rethinking European Jewish History, eds. Jeremy Cohen and Moshe Rosman (Oxford: Littman Library of Jewish Civilization, 2009): 112 – 32. Regarding the Reformation and the Jews in a more traditional religious and intellectual context, see, for example, Achim Detmers, Reformation und Judentum: Israel-Lehren und Einstellungen zum Judentum von Luther bis zum frühen Calvin (Stuttgart: Kohlhammer, 2001); Avner Shamir, Christian Conceptions of Jewish Books: The Pfefferkorn Affair (Copenhagen and Lancaster: Museum Tuscalanum Press and Gazelle, 2011); David H. Price, Johannes Reuchlin and the Campaign to Destroy Jewish Books (Oxford and New York: Oxford University Press, 2011); Debra Kaplan, “Sharing Conversations: A Jewish Polemic against Martin Luther,” Archiv für Reformationsgeschichte 103 (2012): 41 – 63; Brooks Schramm and Kirsi I. Stjerna, Martin Luther, the Bible and the Jewish People: A Reader (Minneapolis: Fortress Press, 2012); Yaacov Deutsch, Judaism in Christian Eyes: Early Modern Descriptions of Jews and Judaism (Oxford and New York: Oxford University Press, 2012); Stephen G. Burnett, Christian Hebraism in the Reformation Era (1500 – 1660): Authors, Books, and the Transmission of Jewish Learning (Leiden and Boston: Brill, 2012); and, Jewish Books and their Readers: Aspects of the Intellectual Life of Christians and Jews in Early Modern Europe, eds. Scott Mandelbrote and Joanna Weinberg (Leiden and Boston: Brill, 2016). On Luther and the Jews there is a vast literature by now. See, for example, Thomas Kaufmann, Luther’s Jews: A Journey into Anti-Semitism, trans. Lesley Sharpe and Jeremy Noakes (Oxford and New York: Oxford University Press, 2017).
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              Among the significant regional expulsions we can number: The Palatinate (1390/91); Thuringia (1401); Austria (1420/21); Breisgau (1421); Bavaria-Munich (1442); Bavaria-Landshut (1450); Mecklenburg/Pomerania (1492); Carniola (1496); and Styria (1496).
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