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NOTE

One of the most fascinating of all studies is that which deals
with the influence exercised by one civilization, by one race, by
one religion upon another. The world is one; but the various
trains by which this unity is preserved are not always perceived
with ease. They are interwoven in so intricate a fashion that to
find them is often a matter of much difficulty. This process of
finding requires a wide-reading, infinite care, a well-balanced
sense of proportion and the ability to distinguish between the
seeming and the real.

In the following study, Dr. Newman deals with the question
of the amount of Jewish influence that there is to be found exer-
cised upon Christian Reform Movements. The subject is a very
rich one; it can not be dealt with entirely in one volume. Dr.
Newman, therefore, has selected a number of movements within
the Church as specimens of this influence—some of them previous
to the Reformation, others posterior. To mention only the
Catharist movement, that of the Passagii, of the Hussites, and
the revolts led by Zwingli and Michael Servetus, is to give a
faint idea of the wealth of the material which Dr. Newman has
brought together for the attention of scholars. In addition to
these definite subjects—confined, for the most part, within the
period beginning with the eleventh and ending with the sixteenth
centuries—Dr. Newman has a good deal to say concerning the
Inquisition and the Index, especially in their relation to Jewish
life and to Jewish thought. He deals even with certain aspects
of American Puritanism.

One may not always agree with the conclusions at which Dr.
Newman arrives, or one may wish to reserve judgment; but in
every topic with which he deals, he has gone to the ultimate
sources; and in laying his material clearly before us and in thus
making it possible for us to form our own opinion, he has rendered
a valuable service to the study of medieval religious thought.

RicuARD GOTTHEIL
Columbia University,
June 9, 1925.
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PREFACE

This work is a study of a few typical “Reform Movements' or
heresies in the history of Catholicism during the Middle Ages and
of Protestantism during the Reformation era. It has been under-
taken with a view to describing and analyzing the contributions
by Jews and Judaism to the rise and development of these move-
ments. I have selected for detailed investigation the Iconoclas-
tic Controversy of the ninth century, the Catharist, Waldensian,
Passagian and Judaizing heresies of the eleventh, twelfth and
thirteenth centuries, because they typify “Reform’ tendencies
within Catholicism. To illustrate similar tendencies in Prot-
estantism, 1 have chosen the Hussite movement during the
fifteenth century, the Pre-Reformation period; the Lutheran
movement in Germany and the Swiss revolt led by Zwingli, both
during the Reformation period; the Unitarian movement pro-
moted by Michael Servetus during the sixteenth century, and the
Puritan movement in England and America, both during the
Post-Reformation era. Any century of Christian history would
have yielded an equally rich harvest of information; those, how-
ever, which I have designated, are among the most significant,
and the movements which arose during them have been little
investigated from the standpoint of their Jewish aspects. In the
first division of my study I have traced the sources, content and
scope of Jewish influence, laying particular emphasis upon the
instruction given to Christian Hebraists by Jewish teachers, and
thereby furnishing an introduction to the individual Reform
movements which are then described. I feel certain that the
general principles which can be deduced from a detailed con-
sideration of these groups will prove valuable in an investigation
of other movements in the history of Christian-Jewish relation-
ships.

Obviously it has been impossible to include within these pages
the entire story of Jewish influence on Christian religious de-
velopment. The late Joseph Jacobs in Jewisk Contributions to
Civilization, published at Philadelphia in 1919, five years after
my own study had been begun, has given a survey of Jewish
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x JEWISH INFLUENCE ON CHRISTIAN REFORM

contributions to world thought. His work does not confine itself
to religious movements, but includes all spheres of cultural,
commercial and scientific activity, wherein Jews and Judaism
have played a part. My study must perforce be limited to a
consideration of special and distinctive religious movements to
which I shall give intensive rather than extensive treatment.

In a more comprehensive plan, however, the present volume,
though the first to be published, is the second in a series con-
cerning Jewish aspects of Christian religious history. In the
relationship of Judaism and Christianity, three questions require
answer, namely:

First: Of what nature and how important is the content of
the contribution of Judaism to the rise and development of
Christianity? I have already begun a study in connection with
the preparation of this volume, which I hope to be able later to
publish under the general title: Jewish Foundations of Chris-
tianity.

Second: Have the Reform movements in Christendom arisen
through the aid of Jewish literary and personal influence? This
present work is an attempt in part to answer this question.

Third: Is Christianity “returning to Judaism”? or: Is there a
modern rapprochement between the two religions? I hope to be
able to give an answer to this query in a later study under the
title: The Convergence of Modern Christianity and Judaism, also
begun in connection with this present work. ,

I cannot hope, however, to present a complete reply even to
the question to which this study is devoted. Just as the earlier
and later periods of Christian history must be left to future
consideration, so it has been necessary to omit the results of
. research into several other important Reform movements.
Moreover, the background and setting for the movements dis-
cussed in this volume, together with several important factors
in their rise and career, have been merely sketched, rather than
comprehensively described. The three volumes by Moritz
Guedemann: Geschichte des Erziehungswesens und der Cultur der
abendlaendischen Juden waehrend des Mittelalters und der neueren
Zeit, Vienna, 1880-1888, constitute an attempt to show both the
history of Jewish culture in the Middle Ages, and the Jewish
elements in medieval Christian civilization. Israel Abrahams’
Jewish Life in the Middle Ages, London and Philadelphia, 1896,
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is a similar effort in English. These works furnish a general
background for the present study. I must be content, however,
with investigating a few representative movements, though,
whenever possible, their relationship to other movements will be
defined. _

My research was begun in San Francisco, California, in 1914,
largely at the suggestion of the late Rev. Dr. Martin A. Meyer of
Temple Emanu-El, to whom I have dedicated this volume, and
who unfortunately passed away before its appearance; of Pro-
fessor Louis J. Paetow of the Department of History of the
University of California, under whom 1 began my studies in
medieval history; and of Professor William Popper of the De-
partment of Semitics of the University of California, whose
guidance I was privileged to enjoy while at Berkeley, and who
has taken the trouble to read and correct the greater part of my
manuscript. '

I have been fortunate also to receive, while in New York City,
the aid and suggestion on individual points of my work of Pro-
fessor F. J. Foakes Jackson and Professor William W. Rockwell
of the Union Theological Seminary; and of Professor Alexander
Marx of the Jewish Theological Seminary, who has placed his
wide bibliographical knowledge at my disposal. My friend,
Mr. Richard B. Morris, of the Department of History of the
College of the City of New York, deserves my hearty thanks for
his invaluable aid in correcting manuscript, proof-reading and in
gathering material for certain portions of this study whereac-
knowledged in the foot-notes; the chapter entitled: Hebraic
Aspects of American Puritanism is included in this volume because
it bears directly upon its theme; it is a brief summary of a larger
work which Mr. Morris and I have ready, and hope to issue in
the near future on: Hebraic Influence in Early American Puritan
Legislation.

I am greatly indebted to the members of the staff of the
libraries in New York City who have been of genuine helpfulness:
to Miss C. T. Hudson at the Union Theological Seminary, to the
staff at the Jewish Theological Seminary and Columbia Univer-
sity Library, and at the New York Public Library, where the
late Abraham S. Freidus and Isaac Broydé, and where the present
Librarian of the Jewish Room, Dr. Joshua Bloch, have been gen-
erously cooperative. 1 wish also to thank Professor N. G.
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McCrea, Anthon Professor of Latin at Columbia University, for
his aid in translating certain difficult Latin texts; and Miss
Ernestine P. Franklin for her aid in developing certain references
to Calvin in the Servetus material. I am appreciative also of the
suggestions offered by Dr. George A. Kohut and Rev, Dr. Stephen
S. Wise of the Jewish Institute of Religion.

Finally to Professor Richard J. H. Gottheil, Chairman of the
Division of Ancient and Oriental Languages and Literatures at
Columbia University, I desire to express my heartfelt gratitude
for his inspiring leadership of my studies, for his patience during
the years needed for the preparation and completion of this work,
for his care and interest in the correction of my manuscript, and
for the multitude of courtesies he has shown in the supervision
of my research. .

Louis I. NEwMAN
San Francisco, Calif., September, 1925.
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THE SOURCES, CONTENT AND SCOPE
OF JEWISH INFLUENCE



THE SOURCES, CONTENT AND SCOPE
OF JEWISH INFLUENCE
IN CHRISTIANITY

1. TaE Use oF THE TERM ‘‘JUDAIZING”

A study of Christian Church history, and of the so-called
“heresies” or ‘‘Reform’ movements in particular, reveals the
frequent use of the term: ‘‘Judaizing.” The word first appears
in the Book of Esther, 8:17, where the Hebrew phrase: ‘‘Mithya-
hadhim” (“many became Jews') occurs. In the Greek the form
is: “ioudaizein.”” It occurs in the New Testament in the Book
of Galatians, 2:14. Paul says:

I said unto Peter before them all: If thou being a Jew, livest after the
manner of the Gentiles, and not as do the Jews, why compellest thou the
Gentiles to live as Jews?

In the literature of the Church Fathers, both in the Latin and
the Greek, the term “Judaizing” in its various grammatical
form is repeatedly found. It denotes the policy of imitation
of Jewish ideas, practices and customs which many Christians
professed. On the lips of the anti-Jewish party and of the
champions of rising Gentile Christianity, the term was one of
reproach and contempt. It implied reaction and relapse into-
the primitive foundations of Christianity, namely, Judaism, be-
yond which the new religion believed itself to have advanced.
In the decrees of the Church Councils, the term gained cur-
rency from the time of the Council of Laodicea in the fourth
century onward. It was used by Christian ecclesiastics like
Agobard, who charged Christians at Lyons with Jewish inclina-
tions and habits. In the historical literature of the twelfth
and thirteenth centuries, the term ‘'Judaizer” won frequent
place, and came to designate either individuals or groups, who,
as in Lombardy, adopted a Jewish outlook on life, and Jewish
forms of ceremony and conduct. It was employed to designate
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certain heretical groups which had challenged Papal authority.
Papal Bulls during these centuries when heresy flourished are
filled with references to ‘‘Judaizers” and “Re-Judaizers,” the
latter term being applied to Jewish converts to Christianity who'
later returned to their original faith.

The age of the Renaissance and Reformation found the phrase
“Judaizer” popular in every camp of the Christian Church. The
Catholic party used it to designate the reform movements of
Wycliffe and Lollard, and employed it against Reuchlin, Luther,
Melanchthon, Zwingli, Calvin and their contemporaries. The
Reformers in turn accused others of their opponents of ‘“Judaiz-
ing”’; Calvin accused Servetus; Luther accused Muenster and the
Hebraists of the day. In England, during the Puritan as-
cendancy, ‘“‘Judaizing” accusations were the favorite mode of
attack by Papist and even Protestant adversaries. Since the
Reformation, in England, on the Continent and in America, al-
most every new religious movement has been stigmatized in
tendency as “Judaic.” In its various forms the word “Judaiz-
ing” has entered the language and literature of every Christian
people.

2. WaY THE TERM “JUDA1ZING" 1s USED

Why has the term “Judaizing” been used by Christians? In
some instances it has been applied to Jews who have become
Christians and later relapsed; in other cases, it has been used of
Gentile converts to Christianity who, at the same time that they
have accepted Christianity, have accepted Judaism, or certain
phases of it. In most cases, however, the accusation of *“Judaiz-
ing” has been used by Christians against Christians who racially
and theologically recognized themselves as members of the Chris-
tian Church and demand inclusion within the Christian com-
munion. It is easy to understand why the term ‘‘Judaizer’ has
been used of Christian proselytes to Judaism, since they have
entered into religious and communal affiliations with the Jewish
péople. It is also easy to understand why it has been applied to
Jewish apostates who, after admission into Christianity, have
returned to their people and its religion. Why, however, has it
been used by Christians by birth who have not become proselytes
to Judaism?
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a. ‘‘JUDAIZING’’ AN EPITHET OF REPROACH

This question can in part be answered by noting that the
term ‘Judaizing” is applied to many movements of reform in
Christian religious history. It was a policy of the Church to
attempt to discredit any heterodox tendency by giving it an
opprobrious name and implication. It found it could best ac-
complish this purpose by seeking to classify any ‘‘heresy’” as
“Jewish.” For the Church had consistently taught its followers
that the Jewish religion was inferior, since it was but the prepara-
tion for Christianity; it had encouraged dislike for the Jewish
people on the ground that they had rejected and crucified Jesus.
Hence any belief in medieval Christianity which acquired the
stigma of “Judaism’’ at once declined in popular repute.

It is not surprising to observe that the Church made most
abundant use of the epithet when it was acutely aware of heretical
influences in its midst. During the time when the primitive
Church was fighting for the victory of its Gentile over its Jewish
elements, it raised the issue of ‘““Judaizing’’ as a means to suppress
the latter. When the Catholic Church, at the apogee of its
power, once more was compelled to struggle for the triumph of
orthodoxy over dissent, it again resorted to the convenient ac-
cusation of “Judaizing.” It was an irony of circumstance that
the Church itself should be accused of *Judaizing” by the
Catharist heretics and later by the Protestant Reformers in their
turn.

For the Protestant Church also was not free from the methods
by which the Catholic party sought to overcome opposition.
Protestants accused Papists of being “Judaizers’” because the
latter championed an intricate system of ecclesiastical legalism
which the Reformers compared to Jewish legalism. Moreover,
against new movements of dissent within Protestant Christianity,
the Reform Churches which had won official recognition and oc-
cupied the seats of power, levelled the charge of ‘“Judaism” in
order that thereby they might arouse prejudice against the new
dissenters. Thus it is clear that the accusation of ‘“‘Judaizing”
oftentimes grew out of the irritation which the ruling religious
party felt that its authority should be challenged by a new group.

b. “JUDAIZING” A TERM FOR ‘‘JEWISH INFLUENCE"

Nevertheless the term was not used by Church Father, ec-
clesiastic, Pope, Catholic or Protestant controversialist, or by
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the dominant religious party unless some foundation, however
slight, existed for its employment. Not every movement of
heresy in the Catholic or Protestant Church was combatted as
“Judaic;" only those which contained something in their doctrine
or practice which suggested Jewish influence were thus assailed.
Oftentimes the evidence was tenuous and contradictory, yet
sufficient to give apparent justification for the charge. It will
be seen that persistent use of the epithet with reference to the
founder or followers of a Christian religious group was based on
concrete data. A study of the causes for the recurrence of the
term ‘‘Judaizing” through Christian history reveals distinct
standards and canons by which it may be identified, demarcated,
analyzed and estimated.

For ““Judaizing” is another term for ‘' Jewish influence.” This
may be briefly described, in its application to Christianity, as
the effect of views expressed by Jews and in Jewish literature,
upon the origin and modification of the doctrines of Christian
theology; in its practical aspect, as the effect of Jewish religious
usages and institutions upon the Christian ecclesiastical system.
Our interest, as noted in the preface, lies not in a study of Jewish
activity in the fields of commerce, science and the arts,! but only
in Jewish contributions to the history of Occidental religious
thought and institutions, its theology and ritualistic system;
other spheres of endeavour will not engage our attention, except-
ing to the extent that they have a bearing upon these subjects.

3. THE JEwWIisH ELEMENT IN CHRISTIANITY

That Christianity has since its inception contained strong
Jewish elements has always been recognized. Like all world re-
ligions, Christianity represents a fusion of many national, racial,
cultural and spiritual factors. It did not spring full-grown and
full-panoplied from the mind of any single individual or race,
but was evolved as a composite of numerous personal and historic
forces. It is a mosaic wherein are present many patterns; a
fabric of many strands; a stream into which flowed, and continue
even now to flow, varied and manifold currents.

1Jacobs, J., Jewisk Contributions to Civilization, Philadelphia, 1919; Cohen,

1., Jewish Life in Modern Times, New York, 1921; Jewisk Factors in Western
Civilization, A Syllabus, The Menorah Press, New York, 1922,
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Scholars have occupied themselves since the rise of Chris-
tianity with the task of distinguishing its separate elements;
modern students have continued the practice. Thus we read:

Christianity is similar to a stream which flows together from two great
sources: the one is specifically Israelitish; it springs from the Old Testa-
ment; the other, however, flows through Judaism from foreign Oriental
religions.?

William Bousset remarks:

The confluence [in Christianity] of national cultures from the Euphrates
and the Tigris to Alexandria and Rome occurred in order that the con-
ditions precedent to the rise of the Gospel might be created. Judaism
was the retort in which the several elements were assembled.?

And Dean Inge says:

The well-known saying of Clement of Alexandria that Christianity is
like a river which receives tributaries from all sides is full of truth to the
modern student of Church history. But we should now say that Catholic
Christianity was the result of the confluence of two great streams, which
differed in their origin and in the colour of their water more widely than
the Rhone and the Saone, or than the White and Blue Niles. These two
streams, the Semitic and the European, the Jewish and the Greek, still
mingle their waters in the turbid flood which constitutes the institutional
religion of civilized humanity; but to this day the waters flow side by side
in the same bed, perfectly recognizable—so alien are the two types to each
other. And yet the attempts that have been made from time to time to
purge Christianity of Hellenism or of Hebraism have never come near
success. Christianity is and must remain a composite creed, an amalga-
mation of opposite types of belief. This is its weakness, and also its
strength.!

Whatever be the derivation of other elements in Christianity,
whether they be mutually opposed or not, it is certain that
Judaism played a significant role in the origin of Christianity
and in its historic development. It is to a study of the nature,
extent and value of this influence that our efforts are to be de-
voted. Even as the gulf-stream runs through the ocean, is of it,

2Gunkel, H., Zum Religionsgeschichtlichen Verstaendnis des Neuen Testa-
ments. 2nd ed., Goettingen, 1910, p. 35.

3Die Religion des Judentums, 2nd ed., Berlin, 1906, p. 594.

4Inge, W. R., “Introductory,” inF. J. Foakes Jackson: The Parting of the
Roads, London, 1912, p. 4.
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and yet distinct from the surrounding waters, so Judaism has
maintained a course within Christianity. To vary the figure,
Judaism has been a fountain-head and source of the Christian
faith; after its emergence therefrom, Christianity has become a
stream, broadened and deepened by the entrance of numerous
new rivers; yet through the entire current has flowed the distinct
Jewish stream.’

We concentrate our attention upon the influence of Jewish
culture and faith upon Christian origins and history, not because
we underestimate the importance of other national contribu-
tions—the Hellenic, Oriental, medieval and modern racial ele-
ments—but because we believe that only by viewing our particular
interest steadfastly and unerringly can we truly describe it. We
will attempt to estimate the relative importance of the Jewish
influence in Christendom, yet it must remain for others to pass
judgments of comparison. QOur aim is to present specific data;
we will separate the Jewish strand in the Christian fabric, pursue
it through its many windings and wanderings in order that
definite evidence may be offered those who later desire to attempt
a critical interpretation.

4. TYPEs or “JEwWIsH INFLUENCE”

“Influence” may be exerted, broadly speaking, in two ways:
first, through literature, and secondly, through persons. The
culture of ancient Greece profoundly affects modern life, though
the modern Hellenes have produced a civilization widely different
from that of their ancestors; the classics of the past have ade-
quately insured the transmission of Hellenic influence throughout
each succeeding generation. The same process operates in the
case of the Latin culture of ancient Rome; its influence is inde-
pendent of the activity of the modern inhabitants of Italy. But
in Judaism there are forces markedly different from those as-
sociated with the cultures of Hellas and Rome. The ancient
Hebrews produced a significant religious literature prior to the
rise of Christianity. Had the Jewish people perished at the time
of the Maccabees, Hebrew writings would doubtless have per-
petuated their religious tradition. But an additional factor
entered. The Jewish people survived, and, though on the verge

5Jackson-Lake, The Beginnings of Christianity, London, 1920.



SOURCES, CONTENT AND SCOPE 7

of political collapse, presided at the birth of the Christian re-
ligion; even after its loss of political sovereignty, the race con-
tinued active, and its classics were supplemented by a constantly
increasing literary output. With the rise of medieval Europe
Jews settled in Christian countries and become integral members
of many nations. Thus Hebraic literature gained added impetus
from the presence of its living exponents, and Jewish influence in
European history received a double reinforcement.

In our discussion of Jewish influence, we must bear in mind
that “influence” may be either mediate or intermediate; per-
sonal influence may be communicated directly by Jewish teachers,
or indirectly by Christian pupils of Jewish instructors; literary
influence may be communicated directly from Jewish literature,
or indirectly by Christian literature concerning Jewish writings;
Jewish books may be read in the original tongue, or in Latin or
vernacular translations made either by Jews or non-Jews. We
must also take care to distinguish between direct or indirect in-
fluence and a parallelism of similar phenomena in Christian
and Jewish life, arising spontaneously, and without any exchange
of influence. Imitation of ideas or practices may be traced to
some communication between Christian and Jew, but not in every
instance; neither imitation nor parallelism indicates identity,
and we must be scrupulous in our caution against attaching too
great importance to superficial likenesses.

5. THE CONTENT OF JEWISH INFLUENCE

a. THE JEWISH LITERARY TRADITION; THE OLD TESTAMENT

Jewish influence found its source in the content of the Jewish
literary tradition. The so-called Old Testament, the Apocrypha,
the Apocalyptic books, the writings which found their way into
the Mishnah and the two Talmuds played a role in the rise and
formation of early Christianity, and helped shape the content of
Christian canonical literature. The exegetical works, the com-
mentaries, the polemical and apologetical writings, the philo-
sophical works and the Kabbalah comprised the content of
medieval Rabbinical literature which came under the notice of
Christian Reformers in the Middle Ages and modern times.
Finally, the extensive literature of present-day Jewry completed
the literary tradition whereby Jewish influence was conveyed
into Christian life and thought.
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The Old Testament itself is the foremost factor in a study of
the imprint Jewish ideas have made upon Christian theology.
From the earliest times until the present, the Jewish Scriptures,
namely the Five Books of Moses, the Prophets and the Hagi-
ographa, have played a central role in Christianity.® The
Christian religion arose in an environment saturated with the
Old Testament spirit and controlled by its legislation. The
Mosaic Code was the fundamental law of the Jewish theocracy:
the entire legal and religious system of the Second Hebrew
Commonwealth was rooted in enactments of the Torah, and the
laws which had been built up by interpretation of Pentateuchal
commands and prohibitions. The Torah She-bi-khthabh or the
Written Law, and the Torak She-b‘al-Pek or the Oral Law, based
upon the Bible, had aided more than any other factor to fashion
the civilization from which Christianity emerged.

Jesus, its founder, was himself nurtured and raised under the
inspiration of the Mosaic Law. His purpose as a religious re-
former was not to abrogate it, but to soften its seeming severity
and to elicit its inner spirit, so that the true inwardness of current
Judaism might be emphasized in the life of its adherents. He
accepted the binding quality of the Mosaic Code as a guide for
belief and conduct, and insisted that no part of it should be
nullified or destroyed.

With the death of Jesus, however, and the appearance of Paul,
a new attitude towards the Mosaic Law arose. The word of
Jesus, purely Jewish in essence, developed on a Jewish national
background and addressed to a Jewish audience, was extended
beyond Jewish territory into a world permeated by the Hellenic
spirit. The small group of Jewish teachers who differentiated
themselves from the main body of Jewry by virtue of their ac-
ceptance of Jesus as the Messiah was increased by Gentile be-
lievers. In order that the latter might be attracted and held
within the fold, Jewish ideas in the new cult were subordinated;
Pagan and Hellenic concepts were given prominence; the result
was an amalgam of Pagan, Hellenic and Jewish elements, which
served as the foundation of a new religion.

For the Jewish people as a political-religious unit, a nation

§Diestel, L., Geschichte des Alten Testamenis in der Christlichen Kirche,
Jena, 1869. See also Thomas, J. M., The Christian Faith and the Old Testa-

ment, New York, 1908; Wilke, Fritz, Das Alte Testament und der Christliche
Glaube, Leipzig, 1911.
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on its own soil, the power of the Mosaic Law and Rabbinical
legislation developed therefrom never weakened. Even after
the destruction of the Jewish State, and the consequent disper-
sion of its members over the Roman world, the Mosaic-Rabbinic
system retained and increased its authority: it served to sustain
Jewish communal identity and religious distinctiveness under
unfavorable alien conditions. At no time in the history of the
Jewish people—not even with the advent and establishment of
so-called modern ‘“Liberal Judaism'-—has the Mosaic Law lost
its place as the cornerstone of Jewish life in the Diaspora.

But among the adherents of the new Christian faith the
status of the Law underwent rapid transformation. The gradual
evolution of ideas and practices in the synthesis of Jewish and
Gentile cultures, through the activity of the Apostles, of Paul in
particular, and their successors, widened the breach between
orthodox Rabbinical Jewry and the heterodox religious party.’
The most important feature in the spread of Christianity was
that the Gospel was accepted by Gentiles of non-Jewish racial
origin. The infant Church was split in twain on the issue of the
validity of Mosaic precepts for Gentile proselytes. The Gentile
converts brought with them into Christianity their own legalist
and cultural system; they viewed with abhorrence the civiliza-
tion and law of Jewry, both on theological and national grounds.
Peter and the so-called “‘Judaizing” group championed the
opinion that no Gentile could enter Christianity except through
the gate of Judaism; Paul on the other hand urged the ad-
mittance of Gentiles without circumcision and observance of
Jewish food-laws. The Council of Jerusalem discussed these
problems and attempted to fix rules for future action.®! The
Gentile group in the Christian communion triumphed; Paul,
though at moments he relapsed into adherence to the Old Law,
rejected its authority and literal validity for Christian believers.?

"Levine, Ephraim, “The Breach between Judaism and Christianity,” in
Parting of the Roads, pp. 283-310. This is one of many references which could
be cited here. It must be observed that only a few selected bibliographical
items are mentioned in this section of our study; the detailed references will
follow in their appropriate places later.

8Venetianer, Ludwig, ‘‘Die Beschluesse zu Lydda und das Apostel-konzil
zu Jerusalem” in Festschrift Adolf Schwarz, Vienna, 1917, pp. 416-423.

9Montefiore, Claude G., Judaism and Saint Paul, London, 1914; Thackeray,
H. St. John, The Relation of Saint Paul to Contemporary Jewish Thought, Lon-
don, 1900.
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With the advent of racially and nationally non-Jewish converts
into Christianity, it was inevitable that the power of the Mosaic
Law, its true character being the product of the ‘“peculiar”
national life of Israel, should be permanently weakened. By
degrees the young Church sought to create its own laws and
literature; it drew away from the Old Testament, but by force
of its needs as an institution and a theological system, it evolved
its own special rules and regulations. The canon of sacred
Christian literature was established as soon as the new faith
attained sufficient self-consciousness and individuality: there-
after the Gospels of the New Testament occupied the keystone
position in Christian religious life; the literary labors of the
Church Fathers, a collection of commentaries on and interpre-
tations of the New Testament helped systematize the tenets and
practices of the nascent faith; the Councils of the Church codi-
fied and sanctioned the new laws. Thus the New Testament in
Christianity attained superiority over the Old Testament, and
though for several centuries groups of ‘‘Judaizers” clung tena-
ciously to the belief that the Mosaic injunctions should be
literally fulfilled, their attempt to commingle Jewish legalism
and the tenets of Gentile Christianity failed of its purpose: these
“Judaizing” units were ostracized by both Christian and Jewish
communities; they disintegrated into feeble ‘‘heresies” and
ultimately perished.?

Yet the predominance of the New Testament in Christendom
did not eliminate entirely the influence of the Old Dispensation.
It is true that the efforts of the ‘‘Judaizing" sects to gain equal
rank for the Mosaic Law proved ineffectual; but for centuries,
even among Gentile-born Christians, the Pentateuchal system
held forth many attractions; the Church Fathers and Councils
were forced to repeat vigorous warnings against its appeal. As
the new faith acquired confidence and authority, however, it was
able without fear of losing its identity to define its official atti-
tude towards the Old Testament. The Church affirmed that the
Jewish Scriptures were divine documents, revealed in order to
prepare for the appearance of Jesus and the rise of Christianity.
It was unable to deny the divine origin of the Old Testament, in-
asmuch as Jesus himself had affirmed it. The Church sought for

WHoennicke, Gustav, Das Judenchristentum im ersten und sweiten Jahrhun-
dert, Berlin, 1908. :
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Biblical texts whereby official doctrines might be justified and
confirmed; thus, the miraculous birth, the miracles, the Mes-
siahship, the career and teachings of Jesus, it was asserted, found
their sanction, in fact, were foretold, in the Old Testament; the
Atonement, the Resurrection, the Trinity and other distinctively
Christian beliefs were traced to Hebraic origins. The Psalms
and Prophets were given prominent place in Christian liturgy;
many elements in Christian practice, the calendar and ceremonial
cult were based in part upon Jewish and Old Testament models;
religious and ethical instruction were sought and discovered in
the writings of the Jewish Bible.

But the Church adopted a method of interpretation and exege-
sis which sharply differentiated the Christian from the Jewish
attitude towards the Scriptures. Whereas for Jews, the pro-
hibitions and commands of the Mosaic Code had a literal and
specific meaning, for Christians, they possessed a so-called
“spiritual” sense. Throughout Christian history, both Catholics
and Protestants have regarded merely as metaphorical and al-
legorical the minute Pentateuchal regulations concerning foods,
circumcision, Sabbath observance and othér ritual acts prescribed
by Judaism. In this manner, the Jewish ceremonial system has
ceased to be obligatory on Christians. In place of Jewish legal-
ism, a system has grown up which found its most typical expres-
sion in medieval Catholic ecclesiasticism, in Calvinist Biblicism
and later in Puritanism. Many Jewish rites served as patterns
for Christian practices, though these have been allied with
Gentile and Pagan elements. The principle of intentional dif-
ferentiation in outward forms, in the date of festivals, in the
details of religious practice, has endowed those features of the
Christian cult fashioned after Jewish prototypes, with a spirit all
their own.lt

Despite these qualifications, the Old Testament remained a
vital force in Christian religious literature. At times, various
purist groups of an ultra-Christian character have attempted to
excise the Jewish Scriptures from the Christian canon. These
sects have been dissatisfied with the compromise made by official
Church acceptance of the Bible; they have demanded that
Christianity purge itself completely of all Old Testament traces

UAdler, E. N., “The Jewish and Christian Liturgies,” in Jewishk Review, ii

(1912), 409-430. See also the material to be published on “‘Jewish Ele-
ments in the Christian Cult.” ’
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and “‘souvenirs.” Prominent among these extremists have been
the Marcionites of early Christianity, the Catharists of the
twelfth and thirteenth centuries, and several modern groups in
Germany and America. For the most part, they have conceived
the Old Testament as the work of an Evil Power in the universe;
the New Testament, per contra, they have considered the work
of the Good Power. The Marcionite movement was on the
whole Christian in origin and aim; the Manichean and Neo-
Manichean parties, however, sought in eliminating the Old Testa-
ment elements, to introduce in Christianity Zoroastrian
Dualist tenets. The modern opponents of the Old Testament
have protested against the ‘“Judaizing” influence of the Jewish
Scriptures among Christian nations, making this protest a
cardinal point in their anti-Jewish program. Against these
opinions, the Christian Church has vigorously contended. The
anti-Biblical platform of the Catharists betrayed the emphasis
which the Church placed upon the retention of the Old Testa-
ment; the Catharists were zealous to point out any indication of
Mosaic influence in Catholic doctrine and practice. The readi-
ness with which Christians rallied to a defense of Jewish writings
demonstrated their importance in the Christian religious system.

But ecclesiastical apologists were caught on the horn of a
dilemma. On the one hand, they defended the Old Testament
against its Catharist adversaries who affirmed that the Church
accorded it too much influence. Soon they were confronted on
the other hand by a group who affirmed that the Church gave
too little place to the Jewish Scriptures. The Catharists re-
pudiated even the allegorical and spiritual acceptance of the Old
Testament as too generous a recognition; the other group rejected
this exegesis as too meagre a tribute. For this latter party laid
stress upon ‘literalism’ in its attitude towards the Pentateuch.
At recurring intervals in Christian history, ‘‘heretics’”’ have arisen
who expressed impatience with the diluted “spiritual” exegesis
popular in the Church. They have demanded the fulfilment of
the Mosaic Code, sometimes in all, sometimes in a few, obliga-
tions. They have proceeded for the most part from a purist
point of view, though their results have been at the opposite pole
from those of Catharist Dualism. They have sought to purge
Christianity of alien non-Jewish ingredients and to restore it to
its pristine origins. Catharist efforts, had they succeeded, would
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have conducted Christianity into a thorough-going Gnostic-
Gentilism; the efforts of the literalists would have led, and in
fact did lead, several groups into the realm of Judaism.

The method of literal exegesis adopted by several heterodox
sects has been instrumental in the creation of a so-called “Old
Testament Judaizing.” Just as the Church opposed the literal
interpretation of Mosaic precepts when championed by Jewish
commentators and fulfilled by bona-fide Jews, so it has con-
demned all attempts by native Christians to introduce this
method. The Protestant Church has been no less hostile than
the Catholic. The Church Fathers had advised the faithful to
beware lest commentators who demanded adherence to the exact
sense of the written Biblical text lead them astray; the Catholic
Church vigorously combatted scholars who through their own
studies or with the help of Jewish teachers concluded that the
allegorical method should be modified or dropped; even Luther
and his contemporaries criticised contemporary Hebraists for
accepting the literal meaning of Biblical passages instead of the
special interpretations substituted by the Reformer for tradi-
tional Catholic explanations.

In almost every period of Christian Reform a return to the
simple interpretation of the Biblical word has played an im-
portant role in the rejection of established orthodox doctrines.
The Waldensian, Hussite, Wycliffite, Lutheran, Puritan and
modern Protestant movements have been accompanied by a re-
version to the sources of Christian faith. Both the Old and New
Testaments have been ‘‘rediscovered’”; each movement has
witnessed the translation of the Bible into the vernacular, so that
the Scriptural writings might be read and studied by the masses.
The principle of so-called “‘spiritual exegesis’” has not, however,
been lost; even Christian Reform groups have built up their own
exegetical method, and the Old Testament has been studied with
a view to justify Christian theology; moreover, the Old Testa-
ment has not superseded the New Testament in the eyes of
Christian Reformers.

Nevertheless in many Christian radical movements stress was
placed upon a correct translation of the Jewish Scriptures, and
during the Puritan Renaissance, the center of gravity among
many scholars and believers shifted from the Gospels to the
Jewish Bible. In addition, Jewish exegesis, through the medium
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of personal instruction by Jewish teachers, either apostates or
professing Jews, or by means of Christian intermediaries, found
numerous adherents in non-Jewish circles. Thus Rashi’s com-
mentaries were made available to the Christian world through
the works of Nicholas of Lyra, the fourteenth-century exegete;t?
David Kimchi’s views were alsowell known and influential among
Christian scholars. With the Reformation and the rise of
modern Biblical criticism, exegesis passed beyond the sphere of
Jewish influence and became a science independent of its original
sources. The allegorical method remained popular in orthodox
Christian circles; even Jews under the influence of the Philonic-
Alexandrian school adhered to it in its Jewish manifestation.  In
the explanation, however, of those passages in the Old Testament
which the Church had appropriated for its own doctrinal pur-
poses, Jewish exegetes were rigidly literal and historical, unbend-
ing, at least, in their opposition to the Christological interpreta-
tions applied to them by Christian scholars. This opposition
has persisted to the present day, and lies at the root of many of
the controversies within the Protestant Christian Church in
England, America and Germany. In the sense that Christian
explanations may be traced to the contributions of individual
Jewish scholars, or to the material included in guides and hand-
books prepared by Christian Hebraists from Jewish originals,
modern exegesis partakes of a “Jewish” or ‘Judaizing' influence.

Christian interest in the Pentateuch, however, has differed
from the attention given to passages from the Prophetic and
Hagiographical portions of the Bible. The Mosaic Books have
never held a dominant place in orthodox Christianity; it is only
among special groups that the Pentateuch has won adherence.
Several parties in Christendom have made literal acceptance of
the Code a fundamental doctrine of their cult. These groups
have been Christian in impulse, and have sought to promote the
Christian faith, yet they have approached closely many Jewish
ideas and customs. Thus the Abyssinians made the New Testa-
ment pivotal in their system, but venerated and observed the
laws of the Old Testament in order to profit by the blessing it was

12Siegiried, C., ‘‘Raschi’s Einfluss auf Nicolas von Lyra und Luther,” in Archiv
Sfuer Erforschung des Alten Testaments, i, 428; ii, 36; Maschkowski, “Raschi’s
Einfluss auf Nicolas von Lyra in der Auslegung des Exedus,” in Stade’s Zeit-
schrift, 1891, For a fuller discussion, see below.
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supposed to confer. The Passagii in the twelfth and thirteenth
centuries denied that the coming of Jesus abrogated the Penta-
teuchal legislation, and urged upon Christians the literal fulfil-
ment of all its precepts, except that with reference to sacrifices.
The numerous Sabbatarian movements in Hungary, Bohemia,
Moravia, Russia and England also demanded Christian ad-
herence to Mosaic precepts. The Puritans in England and
America, several sects on the Continent and in England, sought
to restore to prominence in Christian life the principle of literal
observance of the Jewish laws, oftentimes supplemented by
Rabbinical injunctions. Some of these groups have required
partial, others complete fulfilment of Mosaic rites. The at-
titude of the official Church has been, of course, to condemn these
sectaries as heretical. Nevertheless their frequency, the number
of their followers, their persistence in Christianity from the
earliest times to the present, have made them a formidable
factor. The evidence concerning their doctrines, their mode of
life, the extent of their influence and activities is abundant and
fairly reliable. They constitute a unique and striking phe-
nomenon in Christian annals, and indicate the significant in-
fluence which emanated from the Old Testament within the very
heart of Christendom.

b. THE INFLUENCE OF THE JEWISH PEOPLE IN THE DIASPORA

We may now turn from a study of the influence of Jewish litera-
ture in Christian life to a discussion of the role which the
Jewish people as a group played in Christian civilization. We
have remarked that even if the people which had produced the
Bible had completely vanished with the destruction of the Jew-
ish state, its literary classics, wherein its message was contained,
would have helped perpetuate the Hebraic tradition. Just as
the works of Plato, Aristotle and others were the bearers of
Greek influence, even though ancient Greece had disappeared, so
too the Jewish genius would have continued to affect Christen-
dom because of the special literary and doctrinal composition of
the Christian system. Christian teachers and religious groups
would have periodically replenished themselves at the sources
of Jewish prophetic and ethical literature; in fact, in widely
scattered communities, Christian scholars have studied Jewish
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Scriptures without any apparent stimulus from individual Jews or
Jewish communities.

Nevertheless, the Jewish people should not be compared with
the ancient Greeks or Romans, for they remained a living, active
group in the midst of Occidental Christendom. Though much of
Christian study and imitation of the Old Testament arose from
within Christian society, a survey of the evidence demonstrates
that in numerous instances, in the life of individuals and move-
ments, the contributions of Jewish scholars and communities have
been of considerable significance. Jewish influence may in a
measure be compared to Arabic and Moslem influence in
Christendom, though the latter by no means equalled in inten-
sity the importance of the Hebraic element, because of the fact
that Jews were integral parts of nearly every Western common-
wealth.®® The Dispersion of the Jews had come about through
many forces. Before the rise of Christianity the Jewish people
were already in large degree in the Diaspora. The exile of the
Northern Kingdom in 721 B. C. E. and of the Southern Kingdom
in 586 B. C. E. had resulted in the establishment of Jewish
colonies in the Mesopotamian region. Even after the restoration
of the Second Hebrew Commonwealth the Dispersion continued
with increasing momentum. The migratory spirit, the attrac-
tion of commerce and the rise of influential cultural centers gave
birth to large communities in Greece, Egypt, Rome and other
Mediterranean lands.!* These settlements served as agencies by

18 O'Leary, Rev. de Lacy, Arabic Thought and Iis Place in History, Lon-
don, 1922; see reviews in New York Times, April 2, 1922; and the *"'Literary
Review” of the New York Evening Post, by Prof. Richard Gottheil, June 23,
1923, p. 786. Dr. O’Leary brings out the importance of Arabic culture and of
Arabic scholars even before the Middle Ages in the dissemination in the West
of Greek thought. He shows how much the revival of Hellenic philosophy
owed to the translation into Latin of Arabic versions of the works of Aristotle,
and of the commentaries upon them, until then only imperfectly known.
Aristotle and Plato had been forgotten for centuries in the West of Europe,
but they had continued as active influences in the East because Arabic scholars
studied and expounded their beliefs. They influenced the development of
Moslem theology, and in the ninth and tenth and eleventh centuries, they were
brought back by Arabian savants from the Islamic world, where they had found
refuge, to the Europe that had forgotten them, and became again a part of its
life. Dr. O'Leary gives attention to the importance of Jews in the transmis-
sion through Arabic agencies of Greek philosophy from the Orient into Europe;
see also the works of Steinschneider, Jacobs and others.

14 Staerk, W., Die Anfaenge der juedischen Diaspora in Aegypien, Berlin,
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which the Jewish religion, strongly national in character, tran-
scended the territorial boundaries of Palestine, and came into
contact with the cultures of other peoples. Hellenism had
mingled with Hebraism in Palestine from the time of Alexander
the Great;'s in Egypt the fusion of Greek Neo-Platonism and
Judaism had produced a Philo.¢ Jewish pilgrims from the
countries of the Dispersion helped introduce into Palestine the
Hellenic ideas which in time were amalgamated with local Jud-
aism, and served to furnish a philosophical substratum for the
new religion of Christianity which was developing.” The Disper-
sion of the Jews in the Mediterranean world was largely respon-
sible for the foothold which early Christianity secured and for
its rapid expansion.!®* The majority of the first converts outside
of Palestine were Jews or proselytes to Judaism. The orthodox
Jewish communities quickly repudiated these neophytes to the
new faith, and continued to follow in the train of Rabbinic
Judaism; the Jewish Christians, when the Gentile party gained
the ascendancy, formed sects, exiled from the main body of
Judaism and of Gentile Christianity as well.'* In virtually
every land where Christianity spread, Jews were to be found.
Oftentimes, as in Abyssinia, the activities of Jewish missionaries
prepared the way for the reception of Christianity by the native
population. In this fashion the Pagan world was leavened with
Jewish elements which made it ready for Christianity, represent-
ing a compound of Judaism and Gentilism,

1908; REJ, Iz, 143-5. 1 cite this work as one out of many I might quote; see
later the volume I hope to publish on: The Jewish Foundations of Christianity.

15 Gilbert, G. H., “The Hellenization of the Jews between 334 B.C. and 70
A.D.)" Amer. Jour. of Theology (Oct. 1909), xiii, 520 ff.

16 Bentwich, Norman, Philo-Judaeus of Alexandria, Philadelphia, 1910;
reviewed by L. D. Barnett, Jewisk Review, i, 18, and Katie Magnus, i, 364.
See also Saltet, L., “Philon, le Juif,” Rev. Quest. Hist. (1899), pp. 214-226, on
the basis of Philon, le Juif; also works by Bruell, Hart, and others.

17 Bentwich, N., Hellenism, Philadelphia, 1919; Montefiore, C. G., Liberal
Judaism and Hellenism, London, 1918; Friedlander, Gerald, Hellenism and
Christianity, London, 1912. Numerous other works by Jewish and Christian
scholars on this theme might be cited.

18 Hoennicke, G., Das Judenchristentum; see also the works of H. J. Holtz-
mann, Jackson-Lake, Shirley J. Case, Carl Clemen, Wilhelm Bousset (with
comments by Perles on his works from the Jewish point of view), George Cross,
J. Felten, Otto Pfleiderer, and Tippy, Synagogues of the Dispersion and Early
Christianity, 1901.

19 Hort, F. J., Judaistic Christianity, London, 1894; Sorley, W. R., Jewish
Christians and Judaism, Cambridge, 1881; see below for further references.
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1. Jews wn Contact with their Environment.

Despite the difficulties which faced Jewish settlementsin the
Diaspora, they discovered means whereby they maintained them-
selves with a fair degree of continuity. The destruction of Jew-
ish nationhood proved a severe blow, but the Jewish people were
already prepared for life outside of Palestine, and by the establish-
ment of schools and academies under the leadership of their
Rabbis, they developed a philosophy and system of life which
aided their survival in non-Palestinian environments. Many
members were lost by apostasy and intermarriage, but the rank
and file remained loyal and helped preserve the solidarity of
Jewish life.

These Jewish settlements, despite a seeming tendency towards
separativeness, stood in most intimate communication with the
Christian civilization about them. In social, intellectual,
commercial and religious fields, they touched and were touched
by Christian life on all sides. Social 'intercourse and inter-
marriage were more frequent in certain Jewish centers than in
others, though existent to some extent wherever Jews resided.
Intellectual relationships between Christians and Jews were
continuous and fruitful. The Jewish group, though not inclined
to proselytism, nevertheless at certain periods appears to have
indulged in aggressive religious propaganda. Through their
activity as traders, merchants, travelers and physicians, Jews
were able to deal with Christian rulers, ecclesiastics and peoples
in economic, cultural and social spheres; their commercial
-interests carried them into all corners of the known world and
impelled them to participate in the affairs of the many Christian
nations they met. Thus the Jewish settlements preserved not
only their own religious and group identity, but reached out for
larger affiliations with the surrounding world. That the Church
feared the activities of Diaspora Jewry can be seen in its constant
efforts to isolate Jews in the midst of Christian life: the Bulls of
the Popes, the canons and decrees of the Church Councils,
though oftentimes based on misinformation and insufficient
data, nevertheless had adequate justification in the existence of
a marked influence which Jewish individuals and groups exerted
upon Christian belief, life and conduct.
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2. Explanations of Jewish Survival

The presence of Jews in Christian countries forced the Catholic
Church and, later, Protestant theologians to explain the reason
for their survival as a people in Christendom. Socially, the
Jews were outcast and despised. Theologically, various explana-
tions, in accordance with the thought of the times, were offered.
The most popular attitude was to regard Jews as infidels and
unbelievers on a level with the Pagans and Mohammedans who
had found residence in Christian countries. Another interpreta-
tion placed Jews in the status of heretics; the laws of the Church
and Christian public opinion drove Jews into affiliation with
dissenters, to whose official and legal rank their own largely
corresponded. The explanation of Innocent III was a favorite
one in an important group of Christian theologians: the Jews,
he said, had been preserved in serfdom and inferiority in order
to testify to the truth of Christian doctrine; their sufferings
throughout the centuries and their future career were decreed as
a punishment for their rejection of Christ.?® In times when
dissent flourished, however, the attitude towards Jews kept pace
with an increased interest in the Old Testament; thus they were
regarded as a “Chosen Race” from whom, in accordance with
John 4:19-22, salvation was destined to come. A sharp differen-
tiation was made between the Israelitish people of the Old
Testament and contemporary Jewry, the former being ideal-
ized, the latter disdained. The Protestant Reformation and the
Puritan movement in particular were responsible for a revival of
a philo-Jewish viewpoint, not only towards the Biblical, but the
modern people as well, and in England many parties arose which
studied and imitated Jewish customs, doctrines and language.

The view gained currency that Israel, scattered in the Disper-
sion, would be regathered in Palestine in order to prepare for the
Second Coming of Christ.® The many tracts which have been
written to explain the preservation of Jews in Christian civili-
zation indicate the attention which the followers of the Church
have shown Judaism and Jews.

20 This was a popular theme in Christian polemics with Jews; see Joseph
Kimchi’s ““Sepher ha-Berith"” and David Kimchi’s “Wikkuach’ in Milchemeth
Chobhah, Constantinople, 1710.

21 Sokolow, N., The History of Zionism, London, 1919. The numerous
Christian missionary movements among Jews in modern times have assiduously
cultivated this idea.
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3. Jews as a Social and Political Influence

The influence of the Jewish group in the domain of theology
has been a corollary to their role in the social and political sphere.
It has been demonstrated that the treatment accorded Jews has
been a barometer of the status of liberalism in Christian society.
It may be affirmed almost as a feneral principle that persecution
of the Jews is associated with political and social reaction in other
matters; liberal treatment of Jews has signified open-mindedness
towards dissent and non-conformity. This is exemplified in the
activities of the Albigensian heretics in Southern France: tolerance
for Jews by the princes of Languedoc was accompanied by toler-
ance for heretical opinions by Christians; attacks upon Jews and
the suppression of Christian free thought, on the contrary, went
hand in hand. In almost every Christian Reform movement the
leaders are sympathetic to Jews before their movement secures
popular and official sanction; once established, however, they
relapse into the conventional hostility towards everything Jewish.
In modern times, even with the subordination of the religious
issue in the life of the state, the treatment of Jews has continued
to be an index of political and social liberalism; persecution of
Jews has spelled monarchy and autocracy; a humane Jewish
policy has kept pace with liberalism and democracy, as the
French, German and Russian Revolutions have amply illus-
trated.? The fact that Jews have been uncompromising non-
conformists has made them an instrument for testing the attitude
of the majority group towards other dissenters. Hence in this
sense, the Jewish groups in Occidental Christendom have played
an important role in the growth of modern tolerance since the
days of the German A ufklaerung.

4. Jews as Cultural Intermediaries

In addition, Jews have been instrumental as bearers of their
own racial culture, and as intermediaries for the cultures of other
peoples.?® Diaspora Jewry served, for example, as a mediating
force between the Occident and Orient; as travelers, merchants,
diplomats and students in the realms of science and learning,

22 Abbott, G. F., Israel tn Europe, London, 1907, pp. 404 ff.; Jacobs, ‘“Jews
and Liberalism” in Jewish Contributions, pp. 293 ff.

23 “Medieval Jews as Intellectual Intermediaries,” Jacobs, Jewish Contribu-
tions, pp. 138 ff.
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they promoted the exchange of cultures between East and West,
long before the Crusades brought Europe and Asia into close
contact. The role of Jews as translators and transmitters of
Greek philosophical works through the medium of the Arabic,
Hebrew and Latin languages is one of their most significant
contributions since the close of Bible times.?* Individual Jews
were helpful agencies of Jewish culture; thus, in the study of
Hebrew by Christians, Jewish teachers served as valuable aids
in the instruction of the language and the interpretation of the
Bible. When, as we shall see, Christian clergymen desired to
devote themselves to Biblical studies, they turned to the Rabbis
of their day for assistance. The Sabbatarian movements in
Christendom arose from forces within Christianity itself, yet
in almost every instance, it happened that the leaders and mem-
bers of the sects in question turned to Jewish literature in
addition to the Bible, and sought to establish personal relation-
ships with Jewish communities.?” The influence of Jews today in
high official positions in Christendom is largely of a political,
scientific or economic character. But in the days of early and
medieval Christianity, when theology and political affairs were
interwoven, the power which individual Jews attained in the
courts of Christian potentates served as a means whereby Jewish
intellectual and religious influence was disseminated.

6. THE TRANSMISSION OF THE CONTENT OF THE JEWISH
TRADITION TO THE CHRISTIAN WORLD

The content of the Jewish literary tradition, which thus at-
tained additional substance by reason of the presence and activ-
ity in the Diaspora of Jewish communities and individual Jews
as its proponents, was transmitted to the Christian world by two
major agencies. The first was that of Christian study of
Jewish sources without the help of Jewish teachers. We find

# Steinschneider, M., Die Hebraeischen Uebersetzungen des Mittelalters,
Berlin, 1893, is but one of many works which might be cited on this theme.
Steinschneider’s researches have, however, been of most value. See Paetow,

L. J., Guide to the Study of Medieval History, Berkeley, 1917, pp. 373, 377 et
passim.

25 See below for the career of the Sabbatarians in Transylvania, and the
Subbotniki in Russia and elsewhere. Bacher, W., “The Sabbatarians of
Hungary,” Jewish Quarterly Review, ii, 465-493; Sternberg, H., Geschichte der
Juden in Polen, Leipzig, 1878, pp. 114-128.
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that Christians studied Hebrew, Aramaic works, Biblical,
Talmudical and Rabbinical literature, many times on their own
initiative; moreover, we find that they studied translations
into Latin or the vernacular languages whereby Hebrew sources
were made available to Christian scholars who could not master
Hebrew. The second agency by which the content of the Jew-
ish tradition became known to Christendom, was that of the
instruction of Christians by learned Jews. These teachers, to
each of whom and their disciples we shall devote detailed atten-
tion, were recruited in various ways. Thus we find a number of
Christian proselytes to Judaism who accepted through inter-
marriage or other causes the Jewish faith and allegiance to the
Jewish community. Individual Jews on the other hand entered
the Christian fold either as forced or voluntary converts; for the
most part, these neophytes remained Christians; those Jews who
through persecution or in a pogrom had accepted Christianity
oftentimes returned to their ancestral faith at the earliest possible
moment, or sought to “‘judaize” Christianity from within; that
is to say, externally they remained Christians; in secret they
practiced Judaism. Oftentimes, as we shall see, the Church
accused Jewish converts of enticing Christians to Judaism when
they relapsed into their former faith, or by means of concealed
adherence to it, while publicly professing Christianity.
Independent of the activity of these two classes, by whom an
immediate personal influence was exerted upon Christian belief
and action, is that of bona-fide or loyal Jews. Though, as we
shall see, Jewish converts to Christianity were greatly instru-
mental in the spread of Hebrew knowledge in medieval Chris-
tianity, nevertheless loyal Jews, as physicians, as advisors to
princes, bishops and even Popes, as friends of great Christian
scholars, as instructors in Hebrew and other learning, as collab-
orators in translations and other literary work, revealed to im-
portant figures in Christian society the content of the Jewish
cultural tradition. Jews served to provoke liberal thought,
through friendly debates or hostile disputations and controver-
sies; Jews promoted by their scholarly and literary contributions
those tendencies towards rationalism which arose from within
Christian groups; Jews were perpetual opponents of the con-
ventional orthodoxies of the day, and sought to bring current
beliefs into harmony with their special outlook and views.?® It is
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difficult to demonstrate the phenomenon of interchange of ideas
between various racial groups; still more difficult is it to make
clear the presence of personal influence. Yet for the assertion
that between Jews and Christians, particularly during the
Middle Ages, there was a continuous intellectual intimacy which
made a deep imprint upon contemporary liberal thought, there is
abundant concrete and specific data. To a discussion of this in
detail we may give our attention.

a. CHRISTIAN STUDY OF HEBREW AND ‘‘JUDAIZING”

Through the study of the Hebrew language and literature, as
we have said, the Jewish tradition for the most part has been
best transmitted to Christian scholars, teachers and religious
leaders. During the Reformation, Hebrew learning by Chris-
tians was considered a sign of enlightenment; it became popular
first with the Reformers and then with their orthodox opponents
who patronized it as a means to combat the dissenters with their
own weapons. In the centuries prior to the Reformation,
Hebrew scholarship was confined to a few individuals and groups,
and its influence was by no means so important as in the six-
teenth century and thereafter. Nevertheless, it occupied the
attention of prominent scholars whose opinions shaped the
course of medieval Christianity; it was taken up by leaders of
Reform movements and heresies, and later became a powerful
instrument in the hands of the Church itself for the achievement
of its particular purposes.

% “‘Growth of a Spirit of Inquiry Based on Logic,” ‘‘Heresies and the Inquisi-
tion,” in Paetow, Guide, give an account of the forces within medieval Chris-
tianity itself which brought about the rise of movements of dissent.

27 Several students have given attention to the subject of Hebrew knowledge
during the Middle Ages. It has, as we shall see, been generally recognized and
recorded in several works, that leading Church Fathers were acquainted with
the original Bible tongue; fewer works, however, have appeared concerning the
knowledge by medieval Christians of the Hebrew language and Jewish liter-
ature. The more important works are: Berger, Samuel, Quam notitiam linguae
hebraicae habuerint Christioni medit aevi temporibus in Gallia, Paris, 1893;
Soury, J., Des Etudes hébraiques et exégétiques an moyen dge ches les chrétiens
d'Occident, Paris, 1867. (cf. Positions des thésesdel’ Ecoledes Chartres, 1865, p. 31
ff.) Ulrich, J. C., De linguae ebraicae inter christianos ante Reuchlinum cultu,
Halis, 1751, form. maj. Reinhard, L., Dissertatio de fatis studii hebraco-biblici
inter christianos, Wittemberg, 1723, form. maj. Steinschneider, L., “Christ-
liche Hebraisten,” in Zeit. f. Hebr. Bibliographie, i (1896), 51-53; 86-90. Walde,
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The study of Hebrew during the Reformation was regarded by
many as a decline into Judaistic heresy. Even Erasmus feared
that overmuch concern with Hebrew scholarship would mean a
revival of Judaism among Christians; scholars who busied them-
selves with Rabbinical commentaries were stigmatized by Luther
himself as “Rabbinizers,” and Lightfoot was mockingly called a
“Rabbi.” It is not surprising then, that in the centuries prior to
the Reformation, Hebrew learning was styled by many, a
“Jewish heresy.”?® Vigorous steps were taken in some circles to
uproot it: for example, a Cistercian monk in 1198 who had the
misfortune to take lessons from a Jew was condemned by the
Abbot of Clairvaux to be chastised.?

b. MOTIVES TO THE CHRISTIAN STUDY OF HEBREW

Nevertheless, among a small but important group of Christian
scholars, the study of Hebrew won considerable attention. The
motives which impelled them to undertake this study varied
according to the special interests of the time. The first was that
Biblical students wished to study the foundations of Christian
literature, namely the Hebrew Scriptures, which had profoundly
influenced the Gospels as well. In modern times, this impulse
has become part of a scientific interest in Hebrew as a language.
The second motive was that Christian apologists appreciated
that they would be able better to refute the arguments of Jewish
controversialists who cited the original Hebrew text and

Bernhard, Christliche Hebraisten Deutschlands am Ausgang des Mittelalters,
Muenster, 1916. Passing references are included in Gesenius, W., Geschichie
der hebraeischen Sprache und Schrift, Leipzig, 1815, pp. 104-5; Colomesius, P.,
Gallia Orientalis, Hagae Com., 1655, and Iielia et Hispania orient., Hamburg,
1730. Meninski, De fatis linguar. orient., Vienna, 1780. See Schaff, ‘‘History
of Hebrew Learning’ in Theological Propadeutic, New York, 1893, pp. 113-114.

28 Gesenius, 0p. cit., p. 104: ““Among Christians knowledge of Hebrew was on
a much lower plane, if possible, than in the previous period. Even the Greek
original was unfamiliar to Scholastic theologians, and to the ignorant monks
acquaintance with Hebrew was almost equivalent to Jewish heresy.” Gesenius
quotes from Claudius Espencaeus, Comment, ad 2 Tim. 3: ‘‘in auctoribus latinis
graece nosse suspectum, hebraice autem paene haereticum fuit.” Cf. Schudt,
Deliciae hebr. philologicae, p. 281; Hottinger, Smegma orient., p. 19 {f.

29 Martene and Durand, Thesaurus novus ancedotorum, Paris, 1717, iv, 292.
“Statuta Anni MCXCVIII. 24: De monacho Populeti quia quodam Judaeo
litteras Hebraicas didicisse dicitur, abbati Claraevallis, ut inquirat et corrigat.’”
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interpreted Hebrew words, and oftentimes letters, in a manner
contrary to accepted Christian teachings. Moreover, Chris-
tian scholars came to recognize that they would be enabled to
contrast Christian with Jewish doctrines and institutions, to the
advantage, from their point of view, of the former. In addition,
they would be able to substantiate and reinforce their own views
with citations from the Hebrew Bible, particularly in a vindica-
tion of the Messianic prophecies they professed to find in the
Jewish Scriptures.

By the side of the linguistic and apologetical motives, there
was a strong desire to use their knowledge of Hebrew in order to
convert Jews to Christianity by demonstrating the parallelism
and identity of many Christian teachings with those of Judaism.
The establishment of schools for the study of the Oriental lan-
guages by decree of the Council of Vienne in 1311 at the great
Universities of Europe arose from this purpose. The translation
of the Gospels into Hebrew and even into Yiddish or Judeo-
German and Ladino or Judeo-Spanish, and the voluminous
Hebraic-Christian literature, grew out of the activities of impor-
tant missionary groups and societies, which aimed to minimize the
differences between Judaism and Christianity, so that Jews
might be led to cross the bridge separating the two faiths. The
study of Hebrew thus became an ally to evangelical propaganda
among Jews.3®

A fourth motive in Christian Hebraism has been the desire to
understand Hebrew from a scientific and academic point of view.
The great university scholars of modern times have been inter-
ested in the history of religion, the history of Judaism and the
Jewish people, and therefore consider a knowledge of the Hebrew
language and literature essential.® In the Renaissance and
during the Reformation, not only individuals, but entire
religious parties, such as the Hattemists, Verschorists, and
Hutchinsonians® made a knowledge of Hebrew a fundamental

30 De la Roi, J. F. A., Die Evangelische Christenheit und die Juden unter dem
Gesichispunkte der Mission geschichtlich betrachtet, Leipzig, 1884; REJ, viii, 308-
9. M'Caul, Alex., An Apology for the Study of Hebrew and Rabbinical Litera-
ture, London, 1844. See the works of Delitzsch, Dalmann, and others.

31 Moore, G. F., “Christian Writers on Judaism,” in Harvard Theological
Review, xiv, 197-254 (July, 1921), traces the history of Christian interest in
Judaism, particularly since the time of the Reformation.

32 Gregoire, H., Histoire des Sectes Religieuses, Paris, 1828-45, passim.
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requirement of their system of belief. Today Christian sects
study Hebrew largely for the scholarly investigation of their
doctrines and ceremonies. Since the Reformation® the study of
Hebrew has won a place in the curricutum of Christian theological
seminaries, where it is taught for the most part on non-theological,
scientific grounds. Christian scholars have so thoroughly
acquired knowledge of the Biblical tongue that they are at
home in the field of modern Hebrew literature.®* There is no
doubt that the study of Hebrew has been one of the major
occupations of some of the best Christian scholars of modern
times.%

C. JEWISH TEACHERS OF CHRISTIAN HEBRAISTS

In the history of Christian Hebraism there came a time when
Christians were able to study the Bible language and Jewish
literature by means of grammars and text-books, explained by
Christian teachers. But the tradition of Christian Hebrew
learning was not established in its own right until the era of the
Reformation. Prior to this period, and even, it may be added,
often in modern times, it was necessary to turn to Jewish teachers
for aid and guidance. The records frequently give evidence of
association between Christian Hebraists and Jewish instructors;
more often the accounts are silent, though indications point to
the presence and influence of Jews. Soury® remarks on this
point:

In the Middle Ages, as in antiquity, knowledge of Hebrew remained in
the exclusive possession of the Jews. Everywhere and always when a
Christian wished to learn Hebrew, he was compelled to commence by
becoming a disciple of the Rabbis. The same was true with Greek, Arabic
and other Oriental languages. By long frequentation with a Jew, a Greek
or an Arab, one was able to acquire a certain acquaintance with their
respective languages, but before adventuring on the translation of a text,

38 Geiger, L., Das Studium der hebraeischen Sprache in Deutschland, Breslau,
1870.

34 See G.F. Moore’s review of Klausner’'s Yeshu ha-Notzri, in Harvard The-
ological Review, xvi (1923), pp. 93-103, under the title: “‘A Jewish Life of Jesus.”

35 See Burgess, Thomas, Motives to the Study of Hebrew, London, 1814, for an
enthusiastic presentation of the value of Hebrew knowledge by Christians.
Glover, “Modern Jewish Customs As Possible Helps in Bible Study,” Biblical
World, July, 1902.

36 p. 14 of the Paris, 1867, edition of the Des FEtudes hébraiques et exégetiques
,au moyen dge chez les chrétiens d’Occident.
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the Christian always was compelled to have it explained to him by some-
one to whom the tongue was native. Herein lies one of the general laws
which emerge from the comparative history of the propagation of human
doctrines through the medium of languages. Thus Jerome translated the
Hebrew books of the Old Testament. Thus Peter the Venerable, Abbot
of Cluny, made his translation of the Koran. Thus Boccaccio and Pet-
rarch read Homer. Of the four conditions necessary to learn a language—
to speak it, write it, or to know it, and one other with which it has an
essential connection, namely, to have lived a sufficiently long time with
those who speak it,—the scholars of the Middle Ages were able to partake
only of the last.

Hence in our description of Hebrew studies during the Middle
Ages, we shall perceive that Jewish teachers play an unmistakable
part; sometimes a prominent role, if they are apostates who make
use of their Hebrew knowledge to assail their former religionists,
and to instruct Christian controversialists in Jewish doctrines
and writings with a view to combatting Jewish apologetics;
sometimes, an obscure part, if they are bona-fide Jews with
whom Christian scholars associated, but whom they did not
publicly acknowledge by reason of contemporary prejudice
against intimacy with Jews.

1. Jewish Instructors of the Church Fathers

- Among the Fathers of the early Church, Hebrew scholarship
occupied a prominent position. Though the ancient Latin
versions of the Bible were only bad copies of the Greek transla-
tion, we know that the Greek versions of Aquila, Theodotion and
Symmachus, all Jews, Jewish-Christians or disciples of Rabbis,
were made on the basis of the Hebrew text, and served as im-
portant aids to the greatest exegetes of the early Church, namely
Origen, Jerome and Theodore of Mopsuest.” We know that the
Church Fathers were not only acquainted with the religious
documents of Judaism, but that they stood in personal relations
with Jews.®® Thus, Justin Martyr engaged in a religious disputa-

87 Couard, L., “Zur Bibelerklaerung der alten Kirche,” in Kirckl. Monats-
schrift, 1900, p. 16; Diestel, passim.

38 S. Krauss has written considerable on this theme in the Jewish Quarterly
Review, 1892, v, 122-157; 1893, vi, 82-99, 225-261: *The Jews in the Works of
the Church Fathers.” See also his article in the JE, iv, 80-86, to which he
appends an admirable bibliography, citing the works of Rahmer, Graetz, Gold-
fahn, Gruenwald, Funk, and Ginzberg. See Chajes, P., La lingua ebraica nel
cristiana primitivo, Florence, 1905,
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tion with the Jew Tryphon at Ephesus.®® Clement of Alexan-
dria, during the period of his sojourn in Syria, may have learned
much at first hand from the Jews; he knew a little Hebrew, and a
few Jewish traditions; both of these facts point to personal
associations with Jews. Origen, who on his mother’s side may
have been Jewish in descent, though undoubtedly Christian in
faith, in his capacity of presbyter at Caesarea in Palestine, must
have had frequent contact with scholarly Jews; thus, he mentions
on numerous occasions his ‘‘magister Hebraeus,” on whose au-
thority he gives several ‘“haggadoth.”® He is cited by jerome
together with Clement and Eusebius as among those who did
not disdain to learn from Jews.** The one Jew he mentions by
name was Hillel, the Patriarch’s son, or “Jullos,’ as he is called
by Origen*?; other Jewish friends were closely in touch with the
Patriarch’s family or were occupants of high ofhcial position be-
cause of their scholarship. Not only did Origen borrow from the
current teachings of individual Jews, but he made use of exegetical
methods employed by his Jewish contemporaries.®® He seems
also to have numbered among his friends a certain Hoshaya of
Caesarea. Eusebius not only engaged in controversy with Jews,
even calling a Christian opponent Marcellus “‘a Jew",* but also
studied with Jews and came under the influence of the Jewish
tradition. Ephraem of Syrus makes his one-time personal

3% Migne, Patrologia Graeca, 6; Goldfahn, “Justin Martyr und die Agada,”
in Monatsschrift, xxvii (1873), and reprinted.

40 De Principiis, i, 3, 4; iv, 26. The so-called ‘‘Haggadah” played an im-
portant role in the works of the Church Fathers; see Ginzberg, L., “Die Hagga-
da bei den Kirchenvaetern und in der Apokryphischen Litteratur’ in Monats-
schrift (1898), xlii ef seq., and reprinted Berlin, 1900; idem; Die Haggada bei den
Kirchenvaetern, vol. 1, Amsterdam, 1899.

4 Adversus Rufinum, 1, xiii. On Origen’s treatment of Bible citations, see
the works Koetschau, and Preuschen; his homily on Jeremiah is treated by
Klostermann.

42 Graetz, Monatsschrift (1881), xxx, 433 ff.

43 Soury, op. cit., p. 3, remarks: “Although Origen knew the Hebrew charac-
ters, he certainly did not know the Hebrew language. He confesses moreover
his ignorance, like Augustine; and very like Jerome, he had little dificulty
in mentioning the Jewish scholars who aided him.” Soury believes that Origen
was interested in Hebrew solely to enrich Christian polemics against the Jews.

44 Bacher, W., Agada der Palaestinischen Amoraer, i (1892), 92.

45 De Ecclesiastica Theologica, ii, 2, 3.
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relationships with Jews the ostensible reason for his bitter
animosity towards them.

In Jerome we meet the foremost scholar among the Church
Fathers, and the outstanding pupil of Jewish teachers during the
early Christian epoch.# At Chalcis in the Syrian desert, Jerome
began to study Hebrew with the aid of a baptized Jew,* doubt-
less the same who he says was regarded by Jewish scholars as a
Chaldean and as a master in the interpretation of Scripture.
In Bethlehem, Jerome was instructed by several Jews, one of
whom taught him reading, and from whom he acquired the pe-
culiar pronunciation of the Hebrew characteristic of him.* He
was not satisfied with instruction by one Jew, but sought the aid
of several, choosing always the most erudite;® though Jerome
may exaggerate this point in order to inspire confidence in his
exegesis, it is certain that he obtained the opinions of several
Jews, to whom he often refers (“‘quidam Hebraeorum™); he
even traveled with Jewish friends on his journeys through
Palestine,’ and one of them was his particular guide.> We have
definite information concerning three of Jerome's Jewish teachers.
A Jew from Lydda, whom he calls “Lyddaeus,” explained to him
the Book of Job, translating it into Greek, and expounding it in
Latin; this teacher appears to have been expert in the Midrash,
a fact which led to frequent disputes with his Christian pupil.
For his second teacher, Bar Chaninah, a very eminent scholar,
Jerome professed great attachment; Jerome spent much time
and money before he could secure his aid. He recounts how Bar

46 Cf. Gerson, Die Commentarien des Ephraem Syrus in threm Verhaeltnisse
zur Juedischen Exegese, Breslau, 1868.

47 Krauss, S., “Jerome,” JE, vii, 115-118, together with an account of his
relationship to Jewish literature and his scholarly activities, gives a bibliog-
raphy, the most important works of which for our purposes are: Nowack,
Die Bedeutung des Hieronymus fuer die A. T. Textkritik, 1875; Krauss, JQR, vi,
225-261; Rahmer, Die Hebraeischen Traditionen in den Werken des Hieronymus,
Breslau, 1861; Berlin, 1898; and elsewhere; Siegfried, ‘“Die Ausprache des
Hebraeischen bei Hieronymus” in Stade’s Zeitschrift, iv, 34-82; Bacher, W.,
‘‘Eine Angebliche Luecke im Hebraeischen Wissen des Hieronymus,"” in Stade’s
Zestschrift, xxii, 114-116; Krauss, “Die Juden in den Werken des Heiligen
Hieronymos,” in Magydr Zsidé Szémle, vii, 1890.

48 Epistolae, cxxv, 12.

49 Comm. on Isaiah 22:17.

% Preface to Hosea; Epistolae, Ixxiii, 9.

51 Preface to Chronicles.

62 “‘circumducens;” Preface to Nahum.
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Chaninah would not visit his disciple during the day, for fear of
the Jews, but came, evidently from Tiberias, at night-time; on
some occasions, he sent in his stead a certain Nicodemus.®
Jerome’s third teacher, known as ‘‘Chaldaeus,” assisted him in a
study of the Aramaic portions of the Bible and the Apocrypha.®
During his forty years in Palestine, he appears to have studied
continuously with Jews,® a fact which awakened the severe
censure of his foes. Jerome in defense remarked: “How can
loyalty to the Church be impaired merely because a reader is
informed of the different ways in which a verse is interpreted by
the Jews?"’® Again he said:

Why should I not be permitted to inform the Latins of what I have
learned from the Hebrews . . . Itis most useful to cross the threshold
of the masters and to learn the art directly from the artists.

And again, he says:

Why should I not be permitted . . . for the purpose of confuting the
Jews, to use those copies of the Bible which they themselves admit to be
genuine? Then when the Christians dispute with them, they shall have
no excuse.

Because of his interest in Hebrew scholarship, for which it can
be seen he was forced at times to apologize, Jerome not only
availed himself of the aid of Jewish teachers, but in addition to
their oral instruction, he appears to have read Midrashic works
by himself. Nevertheless,” his knowledge of Hebrew was not
sufficient to “‘permit him to interpret a text which had not first
been explained to him by a Jew.” Thus the widespread in-
fluence which Jerome exerted upon Christian scholarship
throughout its history® by means of his Quaestiones Hebraicae in
Genesim, his work on Hebrew proper names and on the situation

58 Epistolae, Ixxxiv, 3.

54 Preface to Tobit; cf. Epistolae, xviii.

5 Commentary on Nahum 2:1 “a quibus (Judaeis) non modico tempore
eruditus.”

% Contra Rufinum, ii, 476. Jerome's defense was helpful to later Christian
Hebraists; Zwingli cites it in connection with the charges against him because
of his association with the Jew, Moses of Winterthur.

57 Soury, op. cit., p. 4.

58 Even Jewish authors recognized his importance, among them David Kim-
chi, Abu al-Walid, Abraham ibn Ezra, Samuel ben Meir, Nachmanides, Isaac
Troki and others; he figured in Jewish polemical works on several occasions.
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of places mentioned in the Bible, his commentaries on most of
the books of the Old Testament, and his chief work, the Vulgate,
or Latin translation of the Bible from the Hebrew original, in-
cluded important Jewish contributions.5

Augustine, Jerome’s contemporary in Africa, was not so suc-
cessful in his intercourse with Jews. When he questioned them
concerning Biblical matters, they often either failed to respond,
or, according to the standpoint of the Church Fathers, “lied,” a
word which must be interpreted to mean that they gave an
answer different from what the Christians desired. In the
correspondence between Jerome and Augustine, we learn that
the former resented that the Vulgate should be ignored by the
Jews,® and that among the Christians there was no one well
enough acquainted with Hebrew to understand its value. It is
recorded that in one instance, the bishop of a certain congrega-
tion was compelled to ask the Jews for a vindication of Jerome’s
translation of Jonah 4:6; they, however, affirmed that the
Vulgate's rendition did not agree with the Hebrew, the Greek or
(old) Latin codices. This consultation with Jews for the purpose
of verifying a doubtful text did not end with the Church Fathers:
Soury® is correct when he states:

Faithful to the precepts of Augustine, who recommended the correction
of copies of Scripture, the theologians of the twelfth century particularly
sought to free the venerable monument from parasitic growths. The
manner in which this work of revision and correction of the Latin text of
the Bible was performed gives us an indication of the knowledge of the
exegetes of this time. Whenever anyone felt impelled to correct certain
obscure passages of the Vulgate or other ancient Latin versions on the
basis of the Hebrew text, he summoned erudite Jews and addressed to
them questions concerning these passages. The Jews brought their
Scrolls of the Law, and when questioned, translated the Hebrew text into
the vernacular tongue.

It was in this fashion, as we shall see, that Stephen Harding,
Abbot of Citeaux, in 1109 made his famous revision of all the
Books of the Bible.

% Krauss says: “Jerome’s exegesis is Jewish in spirit, reflecting the Palestin-
ian haggadists.” “Jerome was no friend of the Jews, although he owed them
much.”

60 Luther and other translators have in their day made the same complaint

61 Des Etudes, p. 10.
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2. Hebrew Learning After the Church Fathers

In the centuries immediately following the era of the great
Church Fathers,® Hebrew learning went into a decline, but did
not entirely vanish. Isidore of Seville (570-636) in his most
famous work: Originum sive etymologiarum libri XX, completed
by his disciple, Braulion, Bishop of Saragossa, shows that he had
a little acquaintance with Hebrew;® he took part in a disputa-
tion with some Spanish Jews who, according to a tradition,
conducted it in Latin.® Saint Camin (d. 653), a teacher on the
Island of Loughdery, is said to have issued a critical edition of the
Psalms after a careful use of the Hebrew text.%

a. THE VENERABLE BEDE. The Venerable Bede (672-735) is
“the first English ecclesiastic in whose works a few stray allusions
to Hebrew are met with.” Whether he was acquainted with
Hebrew to any degree has been a subject for discussion among
historians. Hody, who published at Oxford in 1705 a work
entitled: De Bibliorum Textibus wherein he reviewed the list of
English theologians who in his opinion, possessed a knowledge
of Hebrew prior to Roger Bacon, quotes several passages to
prove that Bede was a “first-rate Hebraist.””® This testimony
has been disputed by Steinschneider®” and others, who affirm
that the Expositio Nominum, found among Bede’s works, proves
as little as any other dictionary of names a direct knowledge of

62 In addition to the most learned Church Fathers whom we have considered
among Christian Hebraists, we may mention others, among them Tertullian,
Irenaeus, Aphraates, who had little, if any, knowledge of Hebrew, but who
through their treatises and their disputations with Jews acquired some infor-
mation concerning Jewish beliefs and customs outside of the Old Testament.

63 Cassel; Frankel’s Zettschrift, iii, 229-230; Ersch and Gruber, ii, 27, p. 61,
note 73; Steinschneider, Hebraisten, i, 54. See Michel, M., “Le livre des
Origines d'Isidore de Séville,” in Revue internationale de U'enseignement, 1891,
p. 198; Brehaut, E., An Encyclopedist of the Dark Ages; Isidore of Seville, New
York, 1912,

8 Graetz, Geschichte, v, 77 ff. See Posnanski, A., Shiloh, Leipzig, 1904,
pp- 288-290, 302-303, et passim.

65 Poole, R. L., Illustrations of the History of Medieval Thought, London, 1884,
p. 12.

66 p, 406. Roger Bacon, Opus Minus, p. 332, ed. Brewer, alludes to Bede as
““most learned in grammar and languages in the original.”

67 Hebraisten, i, 53. Gottheil, JE, vi, 300 accepts this opinion. Hirsch,
Book of Essays, p. 6, JQR, xii, 12, remarks: “I agree with Hody that Bede knew
some Hebrew, but we are not able to judge as to the extent of his knowledge.”
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Hebrew. Soury remarks:® ‘“Bede seems also to have learned
from some Jew the first elements of the Hebrew language; he
knew at least the form of the letters.”

In De Temporum Ratione (ch. ixvii), Bede professes to base
his chronological data directly upon the ‘“Hebrew truth.” It
appears, however, from Bede's own words, that this phrase
means to him nothing more than Jerome’s Vulgate.®® Neverthe-
less, though it is apparent that legitimate doubt exists as to the
scope of Bede’s knowledge, it is likely that for the information
he possessed he secured the aid of a contemporary Jewish
scholar,™ or that the passages in his commentaries which in-
clude notes on the sound and shape of the Hebrew letters were
in part taken from Jerome. Bede's exegetical works were
numerous, including an explanation of the Pentateuch, Samuel,,
Ezra, Tobit, Proverbs, Song of Songs, and other Biblical
writings. His influence was transmitted to other scholars,
notably to Alcuin, Rabanus Maurus, and their contemporaries,
who regarded Bede's labors with great veneration. They
represent the Biblical and Hebraic revival of the Carolingian
period, to a study of which we may now turn.

3. The Carolingian Renaissance.

The renaissance of learning and the sciences which occurred
during the reign of Charlemagne (742-814) and in which noted
Christian scholars participated, among them Alcuin of York,
Paul, the Deacon, Peter of Pisa, and others, had its Old Testa-
ment and Jewish aspects as well. The Carolingian state was
strongly theocratic in character, and looked back to the glories
not only of imperial Rome, but also of Judea and Israel.™ The
Emperor was profoundly interested in Biblical studies and
delighted to apply to himself and have others call him by the
old Biblical names of heroes and warriors. Alcuin’s Epistles
addressed to Charlemagne are filled with quotations from

6 0p. cit., p. 33.

63 Hirsch answers Hody, quoting from Bede: “Just as the Greek scholars
based their chronological data upon the text of the seventy translators, so we,
who drink from the pure source of Hebrew truth, are enabled through the
industry of the Holy Jerome, to follow it.”

70 Diestel, p. 164 remarks: “Of Hebrew he appears to have understood only
a few scanty elements.” Hirsch rejects as “‘an interpolation into the text of a
marginal note by some English reader,” a comment on Psalm 126, which con-

tains direct references to the Hebrew text.
7 Diestel, pp. 150-156; Orr, Der Carolinger Goites-staat.
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the Bible and discussions of appropriate Scriptural passages.
The Emperor is said to have ordered three German clerics to
undertake the translation of the Scriptures into German.”? In
his ‘“Capitularies’ he insisted upon the duty incumbent on every
Churchman diligently to cultivate a knowledge of the Bible.™
Alcuin, as we shall see, was ordered by Charlemagne to revise the
text of the Vulgate. Through the influence of the Emperor’s
activities, the Council of Tours decreed that those homilies
addressed to the people and based on Biblical texts should be
speedily translated into the vulgar tongue; this ordinance was
renewed by the Council of Mainz in 847 and of Arles in 851.%
Thus the enthusiasm for the revival of the ancient Latin classics
was accompanied by an almost equally intense interest in the
religious literature of Judaism and Christianity.

It is not surprising, therefore, to find that Charlemagne and
his scholarly contemporaries had many points of contact with
contemporary Jews. Many legends have sprung up concerning
the role of Jews in the siege of the city of Narbonne in Provence.”
The ‘“‘Capitularies” of Charlemagne contain several important
items for the regulation of Jewish affairs.”® Extensive commer-
cial privileges were given the Carolingian Jews, one of them being
employed by the Emperor to go to Palestine and bring back
precious merchandise.”” When the Normans embarked on
the coast of Narbonnese Gaul, they were taken for Jewish
merchants.” Isaacthe Jew was sent by the monarch in 797 with

72 Usserius, Historia dogmaiica controversae inier orthodoxos et pontificos, de
Scripturis et sacris vernaculis, London, 1690, p. 111.  The scholars assigned the
task are said to have been Walafrid Strabo, Rabanus Maurus and Haimon.
(or Hartmote?). Michel, Fr., Libri Psalmorum Versio Antiqua Gallica, Oxford,
1870, p. v.

3 Capitularia regum Francorum, ann. 786, 789, i, 202, 257; ed. Baluz.

U Petavel, E., La Bible en France, Paris, 1864, pp. 29 ff., gives an account of
Charlemagne’s Biblical interests.

75 “Roman de Philoméne,” in Vaissette, iii, 30; Meir ben Simon, Milche-
meth Mitzwah (1240); REJ, x, 98-99, etc.

% Tangl, M., “Zum Judenschutzrecht unter den Karolingern,” Neues
Archiv der Gesellschaft fuer aeltere deussche Geschichtskunde, xxxi, 1908, 197-200;
Bédarride, 1., Les Juifs en France, en Espagne et en Iialie, Paris, 1859, pp. 73 ff.;
Saige, G., Les Juifs du Languedoc, Paris, 1881, pp. 8, 42, 43, 79. See also
Graetz, Geschichte der Juden, v, 182 ff.; Gross, H., Gallia Judaica, Paris, 1897,
pp. 404, etc.

17 Monachus Sangallensis, i, 16; Monum. Germ. Scriptores, ii, 737.

8 Jbid., ii, 14, 757. Compare the situation later when Lombard bankers
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two ambassadors to the Caliph Harun al-Rashid, acting doubtless
not only in the capacity of diplomatic, but of commercial repre-
sentative as well.” Charlemagne is said to have had at his
~ court a Jewish physician named Farragut.® It may well be
that this Farragut, like so many other Jewish physicians in the
midst of Christian scholars and potentates® proved helpful in the
promotion of their Biblical and Hebrew studies; usually this
occurred without any acknowledgment of indebtedness on the
part of the recipients of such aid. Alcuin in 800 wrote to Charle-
magne an Epistle wherein he described a disputation which he as
a youth had witnessed at Rome between a Jew, named Julius,
and Master Peter of Pisa, “‘the same one who shone at your court
as a teacher of grammar.” An important feature in Charle-
magne’s cultural program was the development of educational
activities among the Jews of his Empire. This is confirmed by
various bits of evidence, some historical and some apocryphal.
There is a story that the Emperor asked the Bagdad Caliph for a
Rabbi to instruct the Jews whom he had allowed to reside at
Narbonne;®? as a result, a certain Rabbi Makhir, who called
himself a descendant of King David, settled in the city.® It is
also reported that at the command of Charlemagne, Kalonymos
of Lucca, or his son Moses, was ordered to Mainz to found a
school.# It was at Lucca, at Milan and Pavia that noted schools
in the time of Charlemagne existed. It is likely that this Kalony-
mos was known to the Emperor or his representatives, and was

were taken for Jews, and Jews disguised themselves as Lombards in order to
gain entrance into England, after the Expulsion; ». 7.

 Annales Einhardi, ad. an. 801; Monum. Germ. Scriptores, i, 190.

80 Bédarride, pp. 72 and 459; Charles, the Bald also had a Jewish physician,
whose enemies accused him of having poisoned the Emperor.

81 Pope Gelasius in the 5th century had a Jewish physician named Telesinus,
whom he styled ‘“‘a very famous man" and ‘his friend;” Mansi, Concilia, viii,
131.

82 “Sepher ha-Kabbalah,” in Neubauer: Medieval Jewish Chronicles, i, 82.

83 Monatsschrift, 1881, pp. 450-1; REJ, i, 235; Saige, p. 44.

8 Emek ha-Bakhah, p. 13; though there is doubt as to the date of the departure
of the Kalonymos family from Italy and their settlement in Germany, “Luz-
zatto and others think that it took place under Charlemagne, alleging that the
desire to attract scholars to the empire was more in keeping with the character
of that monarch;” JE, vii, 424. See also Aronius, J., “Karl der Grosse und
Kalonymos aus Lucca,” Zeitschrift f. d. Gesch. d. Juden in Deutschland,
Brunswick, ii; Guedemann, Erziehungswesen, ii, 11 ff,
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held in sufficiently great repute to bring about his appointment
to the rank of educational official for the Jews. Asin the case of
Farragut, Kalonymos may also have aided contemporary Chris-
tian Biblical scholars and Hebraists in their labors; we know that
Rabanus Maurus, Bishop of Fulda, was materially assisted by a
“modern Jew,” to whom he paid tribute in the Preface to his
Commentary on Kings and Chronicles. In our study of the Old
Testament and Jewish aspects of the Carolingian cuitural
renaissance, it is sufficient for us to point out the probable points
of contact between Jewish and Christian scholars, and, on the
basis of known instances of interchange of intellectual influence
elsewhere, to offer the hypothesis that the same forces were at
work then. ~

a. ArcuiN. In the person of Alcuin (735-804) the cause of
Hebrew learning found a champion both in England and at the
court of Charlemagne. A native of Northumbria, he was trained
in the Cathedral School of York under the tutelage of the cele-
brated master, Aelbert, who in turn was a disciple of Bede, the
English ecclesiastic and Hebraist.8 Alcuin is believed to have
learned Latin, Greek and Hebrew from Egbert and Aelbert,
both of them Bishops of York.# In his description of the York
Library, Alcuin refers to the relics of ancient Hebrew lore found
there, together with those of Roman and Greek wisdom.®” That
he came into contact with Jews is apparent from a letter which
he wrote to the Emperor Charlemagne in 80o:

When 1 as a young man journeyed to Rome and sojourned a few days
in the city of Pavia, a Jew by the name of Julius held a disputation with
Master Peter of Pavia. I have heard that this controversy was written

8 For material concerning Alcuin, see Paetow, Guide, pp. 362-364, 367,
with its valuable bibliographical references.

% Hirsch, S. A., “Early English Hebraists,” in A Book of Essays, London,
1905, pp. 8-10.

81 De Pontificibus et Sanciis Ecclesiae Eboracensis, vv, 1535-39. There is
doubt as to whether Hebrew books were to be found at York; see R. L. Poole,
Illustrations of the History of Medieval Thought, London, 1884, p. 21; Hirsch,
op. cit., pp. 9-10. But compare the fact that Hebrew books were to be found
at Oxford and other Christian centers prior to and after the Expulsion of the
Jews from England; Burgess, Thomas, Motives to the Study of Hebrew, London,
1814, pp. 101-103 et passim.
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down in the same city. Peter is the same who shone at your court as a
teacher of grammar,”®8

Alcuin had gone to-Rome with Aelbert in search of manuscripts,
and again in 780 to fetch the pallium for Archbishop Eanbald;
it is probable that on one or both of these journeys, like Reuchlin,
the great Christian Hebraist of the Reformation, he met with
Jewish scholars, and may even have studied Hebrew for a time
under their tutelage. It is likely also that he was acquainted
with the learned Jews whom Charlemagne called to his court
by reason of his endeavour to revive learning; we know that
Alcuin’s disciple, Rabanus Maurus, had a Jewish collaborator and
friend.

It was at the Imperial Court that Alcuin exerted his greatest
influence on behalf of scholarship and culture. He became head
of the Palace School and Abbot of St. Martin’s of Tours. He had
tremendous prestige because of Charlemagne’s high regard for
him, and, we are told, virtually turned the Court into an academy.
We are particularly interested in Alcuin’s contributions to the
study of the Bible and of Hebrew. We know that he so inspired
the Emperor and his courtiers that they affected Biblical or
classical names in addition to their own. His letters, which are
a mine of information concerning the literary and social condi-
tions of the time and the most reliable authority for the history
of humanism in the Carolingian age, are filled with references to

88 Epistolae, Nr. 101. “Dum ego adolescens Romam perrexi, et aliquantos
dies in Papia regali civitate demorarer, quidam Judaeus Julius nomine, cum
Petro magistro habuit disputationem. Et scriptam esse eamdem controver-
siam in eadem civitate audivi. Idem Petrus fuit qui in palatio vestro gramma-
ticam docens claruit.” Migne, 100:313 has the following note on this passage:
“Ego adolescens: O hoc nomen consentire non possum celebri Malibillonio qui
Annal. Ben. lib. xxv. num. 22 et Act. SS. saec. iv in Elogio Hist. Alcuini cap.
i, num. 26 judicat, disputationem illam contigisse in itinere Romano, quod
Alcuinus anno 781 suscepterat ad impenetrandum pro Eanbaldo Eboracensi
episcopo pallium. Vix enim credibile est Alcuinum voluisse se adolescentem
profiteri dum jam vir esse saltem 40 annorum. Suspicor Alcuinum diu antea
Roman profectum fuisse, tunc fortassis, quando primo venit in notitiam Caroli
regis. Nam, referente anonymo Vitae Alcuini scriptore, Carolus antequam
illum Roma cum pallio redeuntem Papiae exciperat ‘noverat eum, quia olim
a magistro suo ad ipsum directus fuerat.” Qua occasione adolescens adhuc
Roman quoque adire et Papiae commorari potuit.” See also Migne, 100:40
and 100.
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the Old Testament.® His letters to Charles the Great are like-
wise replete with Biblical passages, thus indicating not only
Alcuin’s esteem for the Old Testament, but the Emperor’s as
well.%

Alcuin’s exegetical labors proved to be considerable.® He
wrote ‘“Questions and Answers Concerning Genesis’ in reply
to certain interrogations addressed to him by the monk Sigvul-
gus.”? A “Compendium’’ on the Song of Songs,* a Commentary
on Ecclesiastes® and ‘A Brief Exposition of the Ten Words of the
Law or the Decalogue”% were included in his works on the Old
Testament. To the Psalms Alcuin gave attention in his “Enchir-
idion or Pious and Brief Exposition of the Penitential Psalms,
Psalm 118 and the Psalms of Degrees.””® In two liturgical works
he discusses the place of the Psalms in the Church service.®” The
relationship between the Old and New Testament is considered
in an Epistle on ““The Comparison of the Numbers of the Old and
New Testament,”’? in a poem: ‘“‘Historiae Variae Veteris et Novi
Testamenti,”* and in a work on: ‘“Interpretations of the Hebrew

89 Migne, Pairologia Latina, 100 and 101 contain Alcuin’s works, reproduced
from Froben: dlcuini Opera, Regensburg, 1777. For Old Testament references,
see 100:343-344, 377, 399 et passim.

9 Migne, 100:169 and 431 ff.

91 “Opuscula Exegetica seu Commentationes in Sacram Scripturam,” Migne,
100:515-1155; see also Lorenz, F., Alcuin’s Leben, Halle, 1829, translated by
Jane M. Slee, The Life of Alcuin, London, 1837; Tuefford, C. L., Essai sur
Alcuin, Strassburg, 1830, and West, A. F., Alcuin and the Rise of the Christian
Schools, New York, 1892, pp. 183 ff.

92 Migne, 100:515-569. “The latter like the former betrays less anxiety for
knowledge than grubbing subtlety, called forth oftentimes by Talmudic com-
binations.” Diestel, L., Geschichte des Alien Testaments in der Christlichen
Kirche, Jena, 1869, pp. 164-5.

9 Migne, 100:639-664.

9 Migne, 100:665-720. “Oratio Salomonis Quam Habuit in Dedicatione
Templi,” 7bid., 721-722.

95 Ibid., 567-570.

% Ibid., 569-638. He mentions the “alphabet of the Hebrew language”
(c. 572), and discusses the meanings of certain letters: *‘Aleph” (c. 597);
“Gimel” (c. 599); “Daleth” (c. 601); “Yod" (c. 607).

97 “De Psalmorum Usu Liber cum variis Formulis ad res quotidianas ac-
comodatis,” Migne 101:465-508; “‘Officia Per Ferias seu Psalmi Secundum Dies
Hebdomadae Singulos Quibus in Ecclesia Cantantur, Dispositi cum Oration-
ibus, Hymnis, Confessionibus, et Litaniis,” Migne, 101:509-611.

98 Epistola 203, Migne, 100:475-7.

9 Migne, 101:735-8.
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Names of the Progenitors of Our Lord, Jesus Christ.”!'® Alcuin
shows acquaintance with Jewish customs in his discussions con-
cerning the Jewish Passover.'®® A final proof of Alcuin’s interest
in the Old Testament is seen in the fact that Charlemagne
requested him, when an old man, to review the text of the Vul-
gate and to procure an improved Latin edition according to the
best available sources.

The extent of Alcuin’s Hebrew knowledge is as doubtful as in
the case of Bede. We find in his works references to the tra-
dition of the Hebrews!? and citations from the Hebrew itself.
Modern authorities disagree with reference to the point of
Alcuin’s Hebrew information.’® The words: Veritas Hebraica
when used by Alcuin seem to have the same meaning as in the
case of Bede. Several authorities affirm that Alcuin was
*“skilled”” in Hebrew.!* Whatever be the decision on this point,
however, the fact remains that Alcuin was a devoted student of
the Scriptures, that he was interested in understanding the
Hebrew original insofar as lay in his power, and that he commun-
icated this Hebraic interest to the large group of disciples who
succeeded him.1%

100 Migne, 100:723-734.

101 “Appropinquante pascha Judaeorum, etc.,” in Liber II. Cap. ii, and
Liber, IIL. Cap. xi, and xii. See Epistola 80, Migne, 100:261.

102 Migne, 100:539: “Dicunt autem Hebraei;” 541: “Tradunt Hebraei”; 561:
“Utrumque enim significat Hebraeum verbum Aiala Selvha'’; we have also
instances where Hebrew letters are cited; and the tetragrammaton is discussed.
Hirsch, pp. 8-9, discusses Alcuin’s alleged use of Hebrew in his Commentary on
Ecclesiastes.

103 Steinschneider remarks that he knew no Hebrew, and Gottheil (JE, vi,
300) is in doubt. Diestel says: “His meagre acquaintance with Hebrew he
used for considerable child’s play [in exegesis].” Hirsch says: “Alcuin"must
have known some Hebrew, although his works show little trace of it.” JQR,
xii, 39, and A Book of Essays, p. 8.

104 “I atinae, Graecae, Hebraicaeque linguae peritus, ut ejus scripta legentes
passim deprehendent.” ‘‘Ad Beatum Alcuinum Abbatem D. Andreae Querca-
tani Praefatio,” in Migne, 100:109. Migne, 100:81, 82, refers to the testimony
of several English writers, particularly that of John Bale on theauthority of the
Annuals of the School at Cambridge: “Consentiunt de hac re plerique scriptores
Angliae, praeprimis Joannes Baelaeus, qui auctoritate Annalium gymnasii
Cantabrigensis, nixus dicit: Alcuinum Latine, Graece et Hebraice peritum
fuisse, quod nex Magdeburgenses diffitentur, cum cent. viii, col. 777, aiunt
Alcuinum Latinae, Graecae et Hebraicae linguae sibi comparasse notitiam.”
See also Migne, 100: 32 and 38.

105 Migne, 100:38; “Unde colleagas in schola beati Alcuini studium Hebrae-
cae eruditionis non abfuisse.”
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b. RaBaNUs MAuRruUs. Rabanus Maurus (c. 776-856), the pupil
of Alcuin, Abbot of Fulda and later Archbishop of Mainz, was
one of the most prominent teachers and writers of the generation
after Charlemagne and Alcuin, and one of its most noted Hebra-
ists. He was a fellow student of Haimon (afterwards of
Halberstadt) and instructor of Walafrid Strabo, himself a
Hebraist. Soon after his ordination as a priest in 814, he took
a pilgrimage to Palestine, to which he alludes in his commentary
on Joshua. As Abbot of Fulda he found time to give instruction
in the Scriptures, and by his preaching to the people and clergy
awakened in them a like zeal. Through his manifold activities
he was acknowledged as the leading authority on the Scriptures,
later ecclesiastical literature and canon law in the entire Frankish
empire. He won for himself the title: “primus praeceptor
Germaniae.”

His labors as exegete and commentator give him a distinguished
place in the history of Biblical criticism.”*” His voluminous
works"8 contain commentaries on Matthew, the Epistles of St.
Paul,® including Hebrews, and various treatises relating to
doctrinal and practical subjects, together with several series of
Homilies. As an Old Testament student he showed himself
well acquainted not only with Greek and Latin, but with Hebrew
and Aramaic as well.'® His encyclopedia De universo libri xxii,
sive etymologiarum opus, a kind of dictionary designed as a help
towards the historical and mystical interpretation of Scripture,!*

106 See the works of Tuernau, Duemmler, Kunstmann, Hablitzel, and others
on his life and writings.

107 Hablitzel, J. B., Hrabanus Maurus, Ein Beitrag zur Geschichte der Mittel-
alterichen Exegese, Freiburg, 1906; Diestel, pp. 152, 156, 160, 162, 165, 175,
223; Migne, 107:14, 73.

108 Migne, 107-112; many of his writings are still unpublished.

109 Migne, 112:846 has a discussion of a Hebrew phrase.

10 Baehr, Geschichte der roem. Literatur im karoling. Zeitalter, Karlsruhe,
1840, p. 427 and p. 431; Cave, W., Historia literaria, 1720, p. 456; Rittelmeyer,
I. Ch., De I'Interpreiation de I'Ecriture Sainte pendant le 9¢ siécle, Strassburg,
1832. Migne, 107, 113, speaks of him as ‘“‘skilled in Greek, Latin and Hebrew”
to a degree unrivalled in the Church of his day; 4b¢d., 82 mentions also his
knowledge of ““Chaldaic”, 4. e. Bibical Aramaic; Hist. Litt. de la France, iii, 45
and v, 196. “Chaldaic” signifies henceforth in this study Biblical Aramaic.

U1 Diestel, p. 163, remarks that the fact that only a few scholars of this time
knew Hebrew, and then merely the letters, oftentimes led them to play upon
words and letters, in a manner characteristic of the Kabbalah.
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contains numerous Biblical and exegetical references,? particu-
larly concerning the explanation of names and numbers.!?
Rabanus’ treatise: De tnstitutione clericorum, a work on the train-
ing requisite for the right discharge of the clerical function, is
replete with Old Testament and Hebrew citations: the Mosaic
Law,!!4 the time of the observance of Passover,!! the relationship
of the Trinity to the Jewish Skema', the explanation of the word:
Alleluia, as interpreted by Jerome in his translation of the
Psalms,!s the origin of the sacerdotal vestments,''” the Bible
readings in the Service,’® the Books of the Two Testaments,
the authors of the sacred books, the obscurities of Scripture,
the method of reading Scripture, the canon of Jewish writ-
ings!’®—these are a few of the many themes to which Rabanus
gives his attention. In the treatise: De Laudibus Sanctae
Crucis® we find pictures, numbers and figures which are
strongly allegorical in character and pursue the method familiar
to Jewish Kabbalists.”! We have also a tract in which the
Hebrew letters as written down by Rabanus have survived.'®

The commentaries of the great Carolingian are, however, his
most important contribution to learning. His Commen-
tary on Genesis, written at the request of Frecolf,'®® a Bishop in
Normandy, his former disciple, is a work in four parts, composed
about the year 819. It contains many interesting remarks con-
cerning the Jews, ' references to ‘‘the Hebrew truth,”'? and

112 Migne, 111:242 with reference to the creation of the world, guotes Isaiah
6, Job 39, and Psalm 67, 17 and 138.

18 Migne, 111:1; “De Numero,” 487.

14 Migne, 107:335.

U5 “Tegsarodecaditae dicti, quod quartodecima luna paschalum Judaeis
observandu contendum; nam tessaraquatuor, deca decem significat,”
Migne, 107:376.

116 Migne, 107:323; see also 112:1166-1192.

117 I'bid., 306, 360.

18 Ihid., 358.

19 7pid., 107:364-383. In “Liber de Computo” he discusses the ‘“months of
the Hebrews;"' Migne, 107:683.

120 Migne, 107:133 ff.

121 Ibid., 149, 150, 163, 164, 209, 210, 276, 278, 291. See Rabanus’ “‘Allegor-
iae in Universam Sacram Scripturam,” Migne, 112: 849-1088.

122 Migne, 112:1579-1584: ““B. Rabani de Inventione Linguarum ad Hebraea
usque ad Theodiscam, et notis antiquis.”

128 Migne, 107:65.

124 Migne, 107:440: “Et regio contigua axi occiduo fiet Judaea, nostrique

Britonum vicini erunt Israelitae.”
125 Ibid., 120,
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explanations of Hebrew words and phrases;'* the same can be
said of his Commentary on Exodus in four books,'*” written in
834, wherein he makes use of the works of Augustine, Isidore and
Jerome, whose epistle to Mariella concerning the names of God
he quotes; and of his Exposition of Leviticus in seven books,
written in 834,!?8 his “Enarrationum” on Numbers in four books
(834),® and his Commentary on Deuteronomy in four books
(834).1* Three books with a dedicatory epistle to Bishop Fred-
eric were devoted by Rabanus to Commentary on Joshua (834).1%
He explained as well the “Four Books of Kings"” (834), in the pre-
face of which he pays a tribute to a Jew of his time who taught
him Hebrew, and who aided him with information concerning
the Hebrew tradition:

Besides I have inserted the summaries of a certain Jew of modern times,
skilled in a knowledge of the law, containing the tradition of the Hebrews,
in not a few places together with his name."*

We shall have occasion to discuss this Jew in detail in a moment.
Rabanus also wrote commentaries on the Books of Chronicles
(834),** Judith,®* Esther,® Canticles,!* Proverbs,'® Wisdom,
Ecclesiasticus and Jeremiah,'®® Lamentations, Ezekiel'® and
Maccabees.

In addition to these exegetical works, Rabanus composed a

126 Migne, 107:485, 501, 511, 527, 531, 538, 544, 545, 547, 559, 565, 566, 568,
570,572, 582, etc.

127 Migne, 108:9-246.

128 Minge, 108:245-586. He calls the Pentateuch “Torach,” c. 246 and,
refers to the ‘Hebrew truth,” c. 258.

129 Migne, 108:587-858; see 714, 814, 815, etc., for discussion of Hebrew
letters and words.

130 Migne, 108:857-998; see cc. 895 and 968 for Hebrew phrases.

131 Migne, 108:999-1108.

132 Migne, 109:10: “Praeterea Hebraei cujusdam modernis temporibus in
scientia legis florentis capitula traditionem Hebraeorum habentia non paucis
locis simul cum nota nominis ejus inserui.”

138 Migne, 109:279 ff.

13 Migne, 109:539 ff.

185 Hist. Latt,, iii, 279.

136 Rabanus used the version of Jerome, made on the basis of the Hebrew;
Migne, 112:1089-1166.

137 Migne, 111: 679-792,

188 Migne, 111: 793-1272; for discussion of Hebrew words, see cc. 816, 817,
818, 835, 837, 845, etc.

139 Written in 842, in twenty books; Migne, 110:493 ff.
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polemical tract entitled: “Against the Jews and Judaizing
Christians,””14 one of the most forceful attacks upon the Jews
and their beliefs during the Middle Ages.!* 1In all his works,
Rabanus made use of Jewish sources, calling not only upon the
Old Testament, but also upon the works of Philo, Flavius
Josephus'*? and the “modern Jew.”

This Jew is one of the most interesting, and also one of the
most mysterious figures in the history of medieval Christian
Hebraism. Berger'*® and others see in him a Jewish convert to
Christianity, trained in Talmud from his youth. He was
apparently the author or the famous work: De Quaestionibus
Hebraicis in libros Regum et Paralipomenon, fashioned after the
manner and in the style of Jerome's Quaestiones Hebraicae and
Interpretatio Hebraicorum nominum, but filled with Rabbinical
traditions and interpretations.!* To this baptized Jewish
exegete is attributed also the work: De Scholiis Hebraicis in
Sacram Scripturam, which contains glosses on most of the books
of the Old Testament, including among others the Pentateuch,
Joshua, Ruth, Samuel and Kings, Job, and Psalms., Rabanus
made considerable use of these writings of his Jewish contempor-
ary, as is clear from the frequent citations he gives upon the
margin of his commentaries on the Bible.¥5 Thus the custom
which Christian Hebraists from earliest times throughout the
Middle Ages and even in the present day have adopted, namely
of turning for assistance to bona-fide Jews or Jewish converts in
the translation and exegesis of the Old Testament, prevailed in
the ninth century, in the case of Rabanus Maurus, a Carolingian
schoolman, a student of the Old Testament, a scholar in Hebrew,
and an exegete who at the same time that he assailed Jewish
doctrines in a polemical tractate, nevertheless sought the aid
of at least one Jew for the promotion of his Scriptural studies.

40 Martene and Durand, v, f. 470 {f.

M For a discussion of the material added to it which belonged to an Inquisi-
torial tract of the twelfth or thirteenth century, see below.

42 fryst. Litt., v, 196 and 161.

43 Quam Notitiam Linguae Hebraicae Habuerint Christiani Medit Aevi Tem-
poribus in Gallia, Paris, 1893, pp. 1-4; idem, La Bible Francaise au moyen dge,
Paris, 1884, pp. 6 and 52.

4 Martianay, J., S. Hieronymi opera, Paris, 1693 and 1699; idem, *‘Proleg-
omena' to Vallarsi, D., S. Hieronyms opera, edition of 1770, Venice, ix, pp. ci to
CXx1l.

45 Fist. Lits., iii, 45.
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In the group of Hebraist disciples who rose about him and after
his death, this tradition of scholarship was perpetuated.

c. WaLAFRID STrRABO. Walafrid Strabo (c. 809-849)“¢ con-
tinued the Hebraic tradition of the generation after Charlemagne
and Alcuin. He was a pupil of Rabanus Maurus at Fulda from
826-829, Chaplain to the Empress Judith and tutor to her son,
Charles, the Bald. Though he won renown as a classical poet,
it is through his exegetical works that he found a place in Church
annals. His chief writing in this field was the Glosa Ordinaria,
a compilation of exegetical notes drawn from Biblical commen-
taries which remained for more than five centuries ‘‘the most
widespread and important quarry of medieval Biblical science.’”'*?
By the side of Strabo’s work can be placed the Glosa Interlinearis
of Anselm of Laon of the twelfth century. Both of these glos-
saries served as a substitute for scholarly investigation among the
uninformed clergy, and aided their retention of Biblical knowl-
edge. 8 Strabo's Glossary neglected the literal sense and in large
measure followed the etymology given by Isidore and Bede; in
the middle of the pages is the Latin text of the Bible; in the
margins are the *‘glosses,” consisting of a very full collection of
Patristic excerpts in illustration and explanation of the text. In
the re-editions of the work, it was usually accompanied with the
Postillae Perpetuae of Nicholas of Lyra,'#® upon which the Jewish
apostate, Paul of Burgos, had written comments.

Strabo compiled ‘‘glosses’”’ upon almost all the books of the
Bible and the Apocrypha.’® These reveal considerable Hebrew
knowledge, in the explanation of individual words and passages.!®!

48 Eigl, L., Walahfried Sirabo, Vienna, 1908; Jundt, A., Walafrid Strabon;
Uhomme et le théologien, Cahors, 1900.

147 It survived even the Reformation and passed into numerous editions as
late as the 17th century: Hist. Li#t., v, 59 fi.; Soury, p. 34; Diestel, 165.

M8 Reuss, “Glossen '’ in Herzog's Real-Encyclopedie; also, xx, 790; see works
of Paul Warnefrid and Smaraguds for comparison with Strabo's.

149 Migne, 113:11-20, and 23-36.

160 Migne, 113 and 114, passim,; Potthast, Bibliotheca hist. med. aevi, Berlin,
1894, p. 1102 {f., gives a bibliography of his historical works.

151 In “Liber Genesis,” Migne, 113:67, 70, 100, 103, 104, 115, 117, 122, 124,
133, 134, 136, 137, 138, 141, 147, 148, 155, 157, 158, 159, 160, 168, 169; in
“Liber Exodus,” ibid., 183, 263, 266, 295; ‘‘Liber Leviticus,” 7bid., 295, 325;
“Liber Numeri,” tbid., 379, 427; “Liber Deuteronomi,” 4bid., 448, 449, 456,
488, 492, 493, etc.
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Other works of Hebraic interest from his pen were: ‘‘Exposition of
the First Twenty Psalms;"% ‘““Epitome of the Commentary of
Rabanus Maurus on Leviticus,’''® and ‘““A Sermon or Tractate
on the Destruction of Jerusalem,’ 1%

d. Hamvon or HarsBersTADT. Haimon of Halberstadt (died
853), a schoolfellow of Rabanus Maurus and a disciple of Alcuin,
made Bishop through an appointment of Louis the German, wrote
several important works in the field of homiletics and Biblical
exegesis.® These include explanations of the Psalms,'® the
Song of Songs,’ and, according to Trithemius, the Pentateuch,
Joshua, Judges, Ruth, and other books of the Bible and Apocry-
pha; concerning the authenticity of some of these works there is
daubt. There are ascribed to him also 2 Commentary on Isaiah
in three books,!®® and on the Twelve Minor Prophets.'® In his
Historiae Sacrae Epitomae, (ch.v) Haimon deals with theinterpre-
tation of the Septuagint, and in his discussion concerning the
date of Easter he explains that the Christian practice arose in
order that the Church might not fall into “Judaizing.”*® In all
his works, Haimon distinguishes himself by his endeavour to
present the sense of an entire verse through paraphrase and
explanation; the usual ecclesiastical practice of mystical and
allegorical interpretation does not play so important a part.

e. Pascuasius RADBERTUS. Paschasius Radbertus (786-865),
one of the most distinguished writers of the Carolingian period,
deserves a place among its Hebraist scholars. He had a wealth

182 Migne, 114:751-794; published by Pez, Anecdota nova, iv.

153 Migne, 114:795-850.

154 Migne, 114:965-974.

185 Migne, 116, 117, 118 contains his collected works: see Schaff-Herzog, v,
118 for brief biography.

18 Migne, 116: 191-696; edited in 1561 at Cologne with remarks by Desider-
ius Erasmus; see also Migne, 116:695-714.

157 Migne, 117:295-358.

18 Migne, 116:713-1086.

15 Migne, 117-11:294.

160 Migne, 118:848: “Mihi autem videtur Romanam ecclesiam prudenti
consilio et saniore sententia hoc potius elegisse, ne judaizare videremur et
Mosaicum adhuc vel figurativum Pascha observare si super quartadecima luna
solemnitatem Paschae celebremus . . . Itaque et illam quartidecimi diei
observantiam cum Judaeis non facimus, sed die resurrectionis Domini novum
potius nostrum Pascha celebramus.”
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of acquaintance with the classical authors and the Church
Fathers. His views concerning the Eucharist and the doctrine
of transubstantiation became a subject of controversy not only
during his lifetime, but for many years after his death. It is
interesting to observe that in characteristic ecclesiastical mood
he warns against the opinions of those who tend to ‘lapse into
Judaism.’"16!

Whether Paschasius was familiar with Hebrew is a matter of
debate. Hauck affirms that “he probably knew neither Greek
nor Hebrew.”*? However, it is certain that he sought to expound
Scripture on a strict literal basis, without being interested in the
allegorical significance of the text,'® and there is sufficient evi-
dence in his writings to warrant the opinion that he was ac-
quainted with both Greek and Hebrew.'® 1In his ‘‘Exposition of
Psalm 44’ 1% he not only refers to the Hebrew text, but also in-
cludes Hebrew words in their Latin transliteration.!®® Con-
firmatory evidence is found in his Commentary on Lamenta-
tions,' in the Prologue of which, addressed to Odilmann
Severus, he refers to the importance of explaining the individual
Hebrew letters, and then proceeds to give the significance of
each.’® Thus, despite the meagre quality of his knowledge,

161 Migne, 120:1141: “'Quantum conspicio in hac quasi funebri totius corporis
lamentatione profundiora de Christo et ejus corpore aperiuntur mysteria; ita
ut vicissum luctuosa vertatur oratio, nunc ad Synagogam, nunc specialiter ad
Ecclesiam . . nunc et moralia miscet, luctificia tamen ex omnibus, si quo
modo moestitia cordis augeatur, ut pro his qui labuntur de Christi corpore aut
quiJapsi sunt in Judaismo.”

162 Schaff-Herzog, ix, 380-1.

163 Hist, Litt., v, 310,

164 Ibid., 311: “Wishing to make a particular study of Scripture and to read
in the original the Greek works as well as the Latin, he commenced to learn the
Greek and Hebrew languages. Thereare few of his works in which he does not
make use of the knowledge which he had of one or the other, a fact which was
very rare in his century.”

165 Migne, 120:993-1060. “‘Sed sicut in Hebraeo habetur” (c. 1027); “Quod
idcirco dixerim, ne quis putet in Hebraico vitium scriptoris esse.”

16 “Nam quod in quibusdam codicibus scriptum est gutia, vel stractam in
Hebraico habet, Akaloth;” (c. 1035). He refers also to the “Hebraicam verita-
tem,” and says: ‘‘quia verbum Hebraicum,” etc. cc. 1046, 1047, 1050, etc.

167 Migne, 120:1059-1256; published at Basel, 1502, and Cologne, 1532.
Diestel, p. 166.

168 “Ex quo etiam apud Latinos per singula sententiarum principia, singula
Hebraeorum litterae praenotantur, a quibus in sua propria lingua, et fertur
unusquisque versus incipitur.” ‘“‘Aleph,” c. 1063; “‘Beth,” ¢. 1066, etc.
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Paschasius may still be included among the Carolingian He-
braists.

f. Crauvpius oF TuriN. Claudius of Turin (died c. 832),
born in Spain, for a time priest at the court of the King of Aqui-
tania, where he instructed his fellow-clergymen in Scriptural
learning, was appointed Bishop of Turin by Louis the Pious with
the two-fold task of coping with the piratical Mohammedans in
the maritime Alps and of instructing the population in the Bible.
Denying that Peter had received the power to bind and to lose,
he likewise disapproved of the increasing homage paid to the
Bishop of Rome. He spoke of a double primacy among the
Apostles: one given to Paul for the heathen, and one to Peter
for a Jewish mission. His removal of images and even crosses
from his churches and his views on Church doctrines drew upon
him the suspicion of heresy; Theodemir wrote to him that it was
alleged he had founded a new sect ‘‘against the rule of the Catho-
lic faith.” While there is little support for the view that he was
the real founder of the Waldensian sect, ‘“he may, in a sense, be
numbered among the precursors of the Reformation.””'® He
also may be reckoned among the iconoclastic group in the
Church which assailed the veneration of images, thus being a
precursor of Zwingli, Calvin and their contemporaries.

It is not surprising therefore to find that Claudius was a
Hebrew scholar. He wrote commentaries on Genesis (811),
Exodus (821), and Leviticus (825), as well as on some of the
Gospels. At the request of Theodemir, he wrote ‘‘Thirty
Questions on the Books of Kings,”’'™ which contain evidences of
his Hebrew knowledge; it makes use also of the material gathered
by other Hebraists, including Isidore, Bede and Rabanus.'™
He appears in his exegesis to protest against a ‘‘Jewish” type of
exegesis popular among his contemporaries.1?

169 Foss, R., in Schaff-Herzog, iii, 131; Lea, i, 217.

170 Migne, 104:623-684. See ibid., 627, note b; 635, note a; 642, note ¢;
655, note b; etc.

171 See “In Libros Informationum Litterae et Spiritus Super Leviticum,”
Migne, 104:615-620. Cave, W., Historia Literaria, p. 442; Oudin, De Eccles.
Antiq. Scriptores, ii, 29.

172 Max. Bibl., xiv, f. 144: “Usque hodie autem qui Judaico sensu scripturas
intelligent, persequuntur ecclesiam Christi et depopulantur illam, non studio

legis, sed traditionibus homimun deprabit.”” Cf. Hahn, Geschichte der Ketzer, ii,
55.
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g. ENGELMANN oF LuxugiL. Engelmann of Luxueil (Angel-
omus Luxoviensis; c. 830) in his Commentary on Genesis'”
followed the model of Jerome's work, and sought insofar as
possible to find the literal meaning of Biblical texts. ‘“He em-
ployed in several places the tradition of the Jews, and speaks of
them as one who is not ignorant of their original language.’'1"*
In addition to references to Alcuin, he mentions several items
which have an Hebraic interest;!™ similiar items are found in his
commentaries on the Book of Kings,™ and the Songs of Songs,!™
the latter being dedicated to the Emperor Lothair.

h. ReEm1 or AUXERRE. Remi (Remigius) of Auxerre (850-
908), teacher at Rheims where he reorganized the two schools
located there, and at Paris, where he taught liberal arts and
probably theology, counting among his scholars the famous
Odo of Cluny, was also a Hebraist. In addition to his works on
grammar, dialectic and music, Remi wrote several commentaries:
on Genesis,'” Psalms,!” and perhaps on the Songs of Songs,!®
and the Minor Prophets.8® In all of these he gives evidence of
Hebrew knowledge. “If the explanations which he gives of
several Hebrew words in some of his commentaries are original
with him, one may say that in addition to his knowledge of
Greek, he had some familiarity with Hebrew.”!® This is borne
out by an examination of his works. In his commentary on
Genesis he gives the Hebrew name of the Biblical book, refers
to the “Hebrew truth” and to the Septuagint.!®® He criticises
the translation of Theodotion as the work of a Jew who ‘juda-

18 Migne, 115:107-244.

17 Hist. Litt., v, 136; Diestel, p. 166.

175 Migne, 115:180; 153, 154, 169, 229, 234

1% Migne, 115:243-551.

177 Migne, 115:551-627.

178 Migne, 131:51-134.

179 Migne, 131:133-844.

180 Migne, 117:295 {f., where they are edlted under the name of Haimon of
Halberstadt. Schmidt, R., in Schaff Herzog, iv, 480, assigns them to Remi;
see Migne, 131:47-50.

181 Migne, 117:9 ff., also edited under the name of Haimon of Halberstadt.

182 Hfist. Litt., vi, 58.

183 Migne, 131:52; “‘nova pro veteribus sudere, id est, Hebraicam veritatem
pro veteribus, id est, LXX interpretibus."”
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ized"” in many of his errors of translating.’®® Remi cites in
several places the traditions of the Jews, and believes that the
Jews will be converted only at the end of the world, and that the
Antichrist will arise from the tribe of Dan. In his work on the
Psalms he refers to the version of Aquila and its reliance on the
Hebrew.1# He discussed in detail the Hebrew alphabet!® in his
work: “Interpretation of Hebrew names in Alphabetic Order.”'#
Though doubt envelops the authenticity of a few of the works
assigned to Remi, it is nevertheless apparent that he had some
knowledge of the Hebrew language and the Hebrew Bible.

i. NoTkeErR BaLBuLus; Bruno oF WUERZBURG. The same
may be said of Notker Balbulus (840-912), librarian at St. Gall,
and credited with being the teacher and adviser of Solomon II1,
Bishop of Constance. In addition to his poetry, Notker’s fame
rests largely upon a ‘“Notatio” of Biblical expositors, entitled:
“Concerning Illustrious Men Who Have Expounded Holy
Scripture.””1® Among others, he recommends the works of
Ambrose, Jerome, Augustine, Bede, Origen, Chrysostom and
Gregory; he lists the names of those who issued commentaries
upon the works of the Old Testament, and refers to Jerome’s
work: Quaestiones Hebraicae. Though we have little evidence
as to his Hebrew knowledge, the fact that he dealt so largely
with works on the Bible leads to the supposition that he was not
unfamiliar with Hebrew words and phrases as he found them in
the writings of Christian Hebraists.

Bruno of Wuerzburg (c. 1045) was perhaps acquainted with

18 Ibid., 53: “Theodotio Judaeus fuit, qui transtulit divinas Scripturas, sed
in multis erravit judaizans. Illius translationem Origenes immiscuit transla-
tioni LXX . . . et emendatiora sunt exemplaria Latina quam Graeca,
Graeca quam Hebraea. Unaquaeque enim res quo frequentes transfertur, ei
firmius emendabitur.” Ibid., 56, 61, 95, 113: “Hic locus varie ab Hebraeis
exponitur,”

185 Migne, 131:135, 138, 139. “Nobis nil horum videtur, cum Aquila, qui
verborum Hebraeorum diligentissimus explicator est, verbum Hebraicum sela
semper transtulerit . . . . "

188 He refers to the “Epistola B. Hieronymi ad Paulum de Alphabeto Heb-
raeorum,” 1bid., 145.

187 Migne, 131:50, remarks that this work is popularly attributed to Bede,
in whose works it appears, iii, 371. Oudin testifies that in the codices of the
best scholars, it is attributed to Remi.

188 Migne, 131:993-1004.
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this work, for in his Commentary on the Pslams he made use
mainly of extracts from older authors, including Cassiodorus,
Augustine, the Pseudo-Bede, and the “Breviarum in Psalmos’
ascribed to Jerome. In this Commentary, he noted the additions
and omissions in the Septuagint.!®®

j. HarT™MOTE; CHRISTIAN DRUTHMAR, AND OTHERS. More
authentic is our knowledge concerning the Hebrew scholarship
of a few other ecclesiastics of the Carolingian and Post-Caro-
lingian period. Thus Hartmote, Abbot of St. Gall, is said to
have possessed not only skill in the sciences, but could make his
way among works written in Greek, Hebrew and even Arabic.1%
Among his writings are to be reckoned several commentaries on
the Scriptures, “‘on the basis of the Hebrew.”

Christian Druthmar is supposed to have known both Greek
and a little Hebrew, and to have been a capable Bible exegete.!!
Agobard, Bishop of Lyons, and a vigorous adversary of the Jews,
shows in his tractates a knowledge of their traditions, even
of their mystica! lore, the Kabbalah. He remarks at one point
in his treatise: De Judaicis Superstitionibus: *'I speak almost
daily with Jews and hear the mysteries of their error.”’¥? Ago-
bard was hence acquainted even with details of Jewish worship
and belief: thus he knew Rabbinical prescriptions concerning
ritual slaughtering; he was informed concerning a number of
“Midrashim,” mentions a certain work entitled: Toledsoth Yeshu,
giving an alleged Jewish account of the life of Jesus, and shows
familiarity with the methods and doctrines of the Kabbalah,1%

189 Max. Bibl. xviii, 65 ff.

190 Fist. Litt., v, 611, 613.

191 Jbid., v, 84; Trithemius, J., Annales hirsaugienses, 1514, i, 18; De scriptori-
bus ecclesiasticis, 1494, c. 280. In Migne, 106:1260, we have this passage: ‘*‘De
aetate hujus Druthmari monere juvat, eam a viris doctis communiter referri
post saeculum medium nonum, quod ipse cap. 56 mentionem facit Bulgarorum
ad Christi sacra adductorum ac quotidie solitorum baptisari, quod Adrenus
aban.845. (1) Cap. 56 ad Matthaeum, tom. xv, Biblioth. Patrum, p. 158:
‘Nescio ham gentes sub caelo, in qua Christiani non habeantur. Nam et in
Gog et in Magog, quae sunt gentes Hunnorum, quae ab eis Gazari vocantur.
Jam una gens, quae fortior erat, ex his, quas Alexander conduxerat, circumcisa,
est, et omnem Judaismum observat. Bulgarii quo que, qui et ipsi ex gentibus
sunt, quotidie baptizantur.” Migne, 106:1456; 1449.

192 “Se quotidie paene cum Judaeis loqui et mysteria erroris ipsorum audire;”
Opera, i, 75, edited by Baluz.

193 Loeb, 1., La Controverse Religieuse, p. 21.



SOURCES, CONTENT AND SCOPE 51

Amolo, his disciple, and Bishop of Lyons after his death, also
wrote vigorous polemical works against the Jews in which he
demonstrates some acquaintance with Hebrew words and their
interpretation.®®® Florus of Lyons, whois reported to have been
successful in the conversion of fifty-three young Jews,1% received
for his studies in Hebrew, according to an account of his life, the
aid of a Jewish teacher.!®® During the ninth and tenth centuries,
other references to Christian Hebraists occur,®” but the infor-
mation is by no means decisive. However, we have enough
material concerning the Hebrew scholarship of the great Caro-
lingian teachers and their successors to appreciate the fact that
the revival of science and education under Charlemagne gave
momentum to a genuine renaissance of Biblical and Hebraic
studies, wherein Jews and Judaism played an important role.

5. The Centuries of the Heresies

a. Aips 1o CHRISTIAN STUDY. The interest in Hebrew
scholarship which accompanied the Carolingian epoch continued
with more or less intensity in the centuries immediately prior to
and during the heresies which for a time threatened the supremacy
of the Catholic Church. Those Christians who on the Continent,
in France and in England cultivated Hebrew learning were
handicapped by a lack of glossaries, dictionaries, grammars and
commentaries, and were compelled to find their own means for
the study of Greek, Hebrew, Arabic and Syriac. With the
advent of the Crusades, forces began to operate which promoted
the development of linguistic studies. The many pilgrimages to
the Orient brought East and West into contact, and fostered
among Christian travelers an interest in the laws, customs,
religion and history of the peoples they encountered in Syria and
Palestine. The Crusades accentuated this interest, and not

194 See chapter xxx of his Contra Judaeos; Loeb, p. 20, and below. Hist.
Litt., v, 105, 110-111, on the basis of information furnished by Trithemius.

195 Hist. Litt., v, 225-6.

1% Traube, L., Einleitung in die lateinische Philologie des Mittelalters,
Munich, 1911, p. 90; Hablitzel, J. B., Hrabanus Maurus, Freiburg, 1906, p. 9.

197 Steinschneider, Hebraisten, i, 53, refers to an anonymous Hebrew-Greek-
Latin Glossary; the manuscript dates from the ninth century in Montpellier.
An Abbey of Montfaucon addressed to Wilfrid, Bishop of Verdun, a letter

which showed indications that he possessed not only a knowledge of Greek, but
of Hebrew; Hist. Litt., vi, 409-10.
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only for military, but for economic and social reasons, European
Christians, particularly the French and English, undertook the
study of Greek and the Oriental tongues.!%

Certain local factors played a part in this activity. Thus, for
example, the presence of certain foreigners, among them Greeks
and Armenians, helped further the study of Greek. A scholar
named Simeon, who is said to have known Egyptian, Greek,
Latin, Syriac and Hebrew, spent several years at Rouen as pro-
tégé of Duke Richard II, after which he retired to Verdun and
Treves, where in 1035 he died. Pope Leo IX (1048-1054) is
reported to have studied Greek at the Ecole of Toul, and to have
been able to read the Bible in the Septuagint version. By the
side of these foreigners in Europe stood the Jews who, by reason
of their residence in strategic cultural centers on the Continent,
proved materially helpful in the expansion of Hebrew learning.
These local (‘‘regnicoles”) Jews at Metz, Paris, Orleans, Rouen,
Chartres, Lyons, Limoges, Bordeaux, Avignon and other
principal cities offered Christian scholars constant opportunity
for first-hand research in the Biblical tongue. “The path by
which Christian scholars attained a knowledge of Hebrew was
usually through intercourse with Jews or Jewish Christians.’'!%
The Jewish academies which flourished in France served asagencies
whereby Christians might secure information concerning Jewish
Biblical and also Talmudic and Rabbinic knowledge.?® Hebrew
manuscripts through censorship or confiscation found their way
into Christian possession; very frequently single pages of Hebrew
texts have been found glued in the cover of the binding of
medieval Christian manuscripts; sometimes they have been used
for the binding itself, thus giving a clue to the low regard in which
the Christian clergy and laity for the most part held them. In
the case of Roger Bacon and his English contemporaries, however,
we shall have occasion to indicate the attitude of some enlight-
ened Christian students towards Jewish books.

The desire of the Church to convert Jews and to use Hebrew
information for polemical purposes served as a potent stimulus
to the study of Jewish literature during the twelfth, thirteenth

198 fTist. Litt., vii, 113.

19 Walde, B., Christliche Hebraisten Deutschlands, Muenster, 1916, p. 5.

200 Renan-Neubauer, “Sur Quelques Rabbins de la Fin du siécle,” Hist. Litt.
de la France, xxi, 506-513; “Les Rabbins Francais du commencement du
quatorzieme siécle,” 1bid., xxvii, 430-728, etc. '
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and fourteenth centuries. Long before the Council of Vienne
in 1311 decreed that chairs of Hebrew and cognate languages
should be established at the great universities of England and the
Continent, many Christian ecclesiastics prized a knowledge of
Hebrew as an aid in public and private controversies and disputa-~
tions with Jewish opponents. Just as Jews were prompted to
study Latin in order to defend Judaism against Christian attack,
so Christians were moved to study Hebrew for both apologetical
and polemical purposes. The same impulse played a part in
Christian study of Arabic, and in the translation of the Koran by
Peter the Venerable, Abbot of Cluny.?! During the thirteenth
century the great debates over the burning of the Talmdd stim-
ulated Christian scholars, largely under the guidance of Jewish
apostates, to devote themselves to Hebrew literary sources.

From about the eleventh century onward attempts were made,
doubtless with the aid of Jews, to gather together material for
grammatical works and other writings which might furnish
auxiliaries to Christian students. For these the works of Jerome
served as a basis.? The Interpretatio nominum Hebraicorum
had awakened a philological interest among several Christians,
including Ambrosius, Isidorus, Remi of Auxerre, Rabanus
- Maurus and others;*® the Venerable Bede is said to have given
it considerable attention, and during the thirteenth century at
least one revision of it was made, apparently at Paris during the
reign of Louis IX, by a Christian skilled in Hebrew. Treatments
of the Interpretatio were usually accompanied by the addition of
the letters of the Hebrew alphabet in Hebrew characters with
transcription, sometimes with, sometimes without explanation.?

201 fygst. Litt., xxiv, 387-8; vii, 113-116; ix, 153; xvi, 140-1; xxvi, 510-11, 523,
See Demimuid, M., Pierre le Vénérable, Paris, 1876, passim.

202 On Jerome, see Migne, 23:771 {f.; Berger, Quam Notitiam, p. 16 {f.; Mar-
tianay, J., S. Hieronymi Opera, Paris, 1693-99; Vallarsi, D., S. Hieronymsi Opera,
Veronica and Venice, 1735 et seq.; Lagarde, Paul de, Psalterium juxta hebraeos
Hieronymi, Leipzig, 1874; idem, Onomastica Sacra, 1870, Goettingen, 1887;
Wutz, F., Onomastica Sacra. Untersuchungen sum Liber interpretationis nom-
inum Hebrascorum des hl. Hieronymus, 1 Haelfte, Leipzig, 1914.

208 REJ, iv, 261-266; Darmsteter, A., “Un Alphabet Hébreu-Anglais au xiv
siécle.”

20 Berger, Quam Notitiam, p. S ff.; Walde, p- 3; Rose, V., Verzichnis der
lateinischen Handschriften der K. Bibliothek zu Berlin, Berlin, 1893-1905, ii, 1.
Abt 7, Nr. 231.  See also Steinschneider, Hebraisten, i, 89; Radulphus Niger, a

thirteenth century Hebraist and Richard (1335) mention certain Inferpreta-
tiones. The works of Roensch are helpful on this point.
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There exists an old memorial of Hebrew studies in the form of a
Hebrew translation of the ‘‘Paternoster,” written in Latin
characters in a Missal from the region of Essen, dating perhaps
from the ninth century; we find also similar translations of the
“Symbolum” and of the ‘‘Magnificat.”” In addition to the
grammatical works of certain Carolingian Hebraists, we may cite
a work of Ekkehart IV of St. Gall (c. 1060),2 of Siegebert of
Gemblours (c. 1113), the Englishman Andrew (c. 1150), Duns
Scotus (1308), author of Recollectto Linguae Sanciae and John de
Helden (1292). A certain Latin hymn, a Breton manuscript in
Luxembourg with evidence of Hebrew knowledge, and the He-
brew grammar attributed to Roger Bacon indicate that efforts
were made during this period to make Hebrew knowledge accessi-
ble not merely to disciples of Jewish instructors, but to the pupils
of Christian Hebraists as well.

An important factor in the development of medieval Hebrew
scholarship was the translation of several Hebrew works into
Latin, particularly in Spain and Italy, through the cooperation of
bona-fide Jews and converted Jewish-Christians.?¢ In the
twelfth century Peter the Venerable in his tractate against the
Jews translated certain parts of the Talmud and held them up to
Christian ridicule; in the thirteenth century the campaign
against the Talmud resulted not only in its frequent destruction,
but in the translation of large sections into Latin with the help
of Jewish apostates; in the fourteenth century, extracts of a
Latin translation of the Talmud appeared, in the introduction
to which the translator referred to two earlier translations of the
Talmud ‘“‘in hebraea lingua quam plurimum eruditos”#? Far
more important were the translations of Jewish philosophical
works, from which Christian scholastics obtained their consider-
able information concerning Jewish teachings, particularly those
of Isaac Israeli, Solomon ibn Gabirol and Moses Maimonides.28

205 Duemmler, E., “Ekkehart IV von St. Gallen" in Zeitschrift fuer Duetsches
Altertum, xiv (1869), 1-73; Specht, F. A., Geschichte des Unterrichtswesens in
Deutschland von den aeltesten Zeiten bis zur Mitte des dreizehnten Jahrhunderts,
Stuttgart, 1885, p. 104.

206 Steinschneider, Die Hebraeischen Uebersetzungen des Mittelalters, Berlin,
1893; idem, Hebraisten, i, 51 ff.; 86 ff.; v, 86 ff.

207 Rose, Lateinische Handschriften, Nr. 559.

208 Karpeles, G., Geschichie der juedischen Literatur, 2nd ed., Berlin, 1909, ii,
31 ff.; Joel, M., Verhaeltniss Albert des Grossen zu Maimonides, Breslau, 1876;
Rohner, A., Das Schoepfungsproblem bei Moses Maimonides, Albertus Magnus
und Thomas von Aquin, Muenster, 1913. See also below.
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It was natural that the Jewish tradition should be more widely
and effectively transmitted to Christian scholars through these
translations than through the medium of the original Hebrew
texts. '

Nevertheless the tendency to refer to the Hebrew version of the
Bible proved a powerful incentive to Christian Hebraism. We
may at this point mention only a few who followed this practice:
thus St. Camin (653), a teacher on the Island of Loughdery is
said to have prepared a critical edition of the Psalms directly
from the Hebrew. The pseudo-Jeromian Quaestiones Hebraicae
in Libros Regum and the Scholia Hebraica in Sacram Scripturam
by the Jewish-Christian friend and collaborator of Rabanus
Maurus were based upon the Hebrew text; the works of Florus of
Lyons who is reputed to have received the aid of a Jewish teacher
were also doubtless built upon the original. During the tenth
century, part of the Hebrew text of Psalms 2 and 44 (45) was
transcribed, and there are codices of various books of the Bible
which are clearly the result of reference to the Hebrew text.20?
In our description of the activities of various Christian Hebraist
individuals and groups, we shall have occasion to discuss this
point in greater detail.

b. HeEBRrAISTS OF THE ELEVENTH AND TWELFTH CENTURIES.
At the time when the heretical movements were first gaining
adherents in the eleventh and twelfth centuries, we find several
references to Hebrew scholars in orthodox Christian circles.
Thus Alduin, Bishop of Limoges, one of the first ecclesiastics of
the Middle Ages to employ Hebrew in public disputation,
engaged in controversy a group of Jews, according to an account
which has come down to us, for a whole month during 1010;
despite the assemblage of “doctores divinos” who were reported
to be skilled in Hebrew, and the threat that unless they accepted
baptism the Jews would be exiled from the city, only three of
four converted.?® Fulbert of Chartres (d. 1028), ‘‘the greatest
light of the Gallican Church in his time,” displayed a little
acquaintance with Hebrew in his treatise against the Jews, par-

209 Berger, Quam Notitiam, pp. 7-15, and 49-53.
20 Hist. Litt., vii, 46, 115. *“Chronicles of Adhemar of Chabannes,” Ed.
Bouquet, x, 142; “Chronicle of William Godelius,” 4bid., 262.
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ticularly in his exposition of the famous passage in Gen. 49:10.2!
When he left the School at Rheims, Fulbert retired to Chartres
where he opened a School and became associated with a certain
Herbert, formerly a Jew, who had turned Christian, attaining a
reputation as one of the most learned men of his day; doubtless
this Herbert furnished Fulbert with considerable information
for the writing of the polemical work against his former co-relig-
ionists.2? Alpert, a monk of St. Symphorien in Metz (c. 1030),
in describing the history of a cleric who had turned Jew, took
occasion to combat Jewish opinions in general, and their interpre-
tation of Scripture in particular, demonstrating in this task much
Biblical and a little Hebrew knowledge.?® Sigon, monk at the
School of Marmoutier, later Abbot of St. Florent of Saumur
(1055), was reputed to be skilled in grammar, rhetoric, arithmetic
and other fields of learning: ‘“he acquired likewise—a fact that
was extremely rare in his century—a special knowledge of Greek
and of Hebrew, which he wrote perfectly;'?*when elevated to the
Abbotship, he made particular use of this talent.

No one during this epoch ‘“‘studied Hebrew with more profit
than Siegebert (1035-1113), monk of Gemblours and pupil of St.
Vincent of Metz. He had so perfect a knowledge of Hebrew
that he was able to correct Scriptural versions according to the
original text. Several times he worked on it with the Jews, who
had conceived great affection for him because like them he pre-
ferred the Hebrew text to the versions.”’?® Siegebert was an
example of the capable and learned Benedictine monks who
devoted themselves to classical scholarship. Theofrid, Abbot of
Epternac,?® a contemporary of Siegebert, knew both Greek and
Hebrew, maintaining the tradition of Benedictine learning. We
have already referred to the works of Ekkehart IV of St. Gall
(c. 1060), which show traces of Hebrew scholarship.

211 Posnanski, Skilok, pp. 318-320; Migne, 141:167, 306-318; Max. Bibl.,
xviii, 42-46.

212 Hist. Litt., vii, 262. On the Dominican Hebrai§ts of Chartres in the
fourteenth and fifteenth centuries, see Biblioth. de I'Ecole des Charires, 4th
series, iii, 159.

218 Hist. Liit., vii, 250.

24 Martene and Durand, iii, 848; Hist. Lstt., vii, 56, 115.

25 Spicilegium, vii, 536; Hist. Litt., vii, 115; Steinschneider, Hebraisten, i,
89; see an article mentioned, by Zunz and Jaffe, Sitzungsberichte der Wiener

Akademie, xxix (1859), 309.
216 Mabillon, J., Annales Ordinis Sancti Benedicti, Paris, 1703-39, i, 65, n. 46.
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During the twelfth century the numbers and importance of
Christian Hebraists increase. Odo, Bishop of Cambrai (1105-
1113), an opponent of the heretical parties which were rapidly
coming to the fore, and participant in a controversy against a
Jew named Gerson ha-Zaken, caused the “Tetraples of the
Psalter’” to be copied, giving the text in four columns: the
Gallican, Roman, Hebrew and Greek, thus lending credence to
the report that these four languages were cultivated in the mon-
astery of which he was a member; he also wrote an introduction
to theology which contained several Scriptural passages with
citations in Hebrew characters.?®” In the history of Christian
Hebraism the activities of the Cistercian monks during the early
part of the twelfth century demand special notice. Numerous
attempts were made during the Middle Ages to improve the
Vulgate, the official Latin version of the Church, the most im-
portant occuring during the thirteenth century.?® In 1109,
Stephen Harding, Abbot of the Cistercians, undertook a correc-
tion of the Latin text: ‘‘a manuscript edition of the Bible, written
under the eye of our Abbot himself, was preserved with great
reverence at Citeaux up to the time of the French Revolution.
Not content with consulting Latin manuscripts, he even had
recourse to the Rabbins, in order to settle the readings of the Old
Testament.””?® In Stephen’s own words, we have the story of
his consultation with the Jews; though apparently he knew little
Hebrew, the Jews explained to him in Latin the Hebrew and
Aramaic of several questionable passages and verses, and he

27 Hiyst. Latt., vii, 116.

28 Berger, S., Histoire de la Vulgate pendant les premiers sidcles du moyen 8ge,
Paris, 1893; bibliography, pp. xxii-xxiv; tdem, De I'histoire de la Vulgaie en
France, Paris, 1887; idem, ‘“‘Des Essais qui ont été faits 4 Paris au xiii
siécle pour corriger le texte de la Vulgate,” Revue de Theologie et de
Philosophie, Lausanne, 1883, xvi, 41. Denifle, H., *Die Handschriften der
Bibel-Correctorien des 13ten Jahrhunderts,” Archiv fuer Literatur-und Kirch-
engeschichte, iv (1888), 263 and 471. Martin, J. P. P., La Vulgate Latine au
x14% siécle, Paris, 1888. See also the works of Kaulen, Sabatier, Vergellone and
others.

28 Newman, J. H., The Cistercian Saints of England, London, 1844, p. 129.
We know that at least two Cistercian monks in England during the twelfth
century became Jews, a fact which provoked a satiric remark from the famous
Walter Mapes; see below. On Stephen Harding, see Martin, J. P. P., “S,
Etienne Harding,” Ambian, 1887, in Revue des Sciences Ecclesiastiques; Hirsch,
Essays, pp. 10-11; REJ, xxviii, 151; Buchberger, M., Kirchliches Handlexikon,
Munich, 1907, and 1912, ii, 2205.
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caused all such as could not be found in the original to be erased
from the Latin text.??

The famous Abelard and Heloise were reputed to possess
knowledge of both Hebrew and Greek. Abelard, author of a
dialogue between a Christian, a philosopher and a Jew, com-
plained that the study of the classical tongues and of Hebrew was
neglected. Heloise was criticised by her contemporaries for
her devotion to Hebrew:22! “‘one sees then an Abbess, to the
shame of the clergy and the monks, conducting a School of Greek
and Hebrew in her monastery . . The enthusiasm for this
study was so great among her daughters that in a short time
they produced a work which demonstrated the rapidity of their
progress. This was a collection of the difficulties which had
confronted them in the Old and New Testament. They sent it
to Abelard under the title: ‘Problems of Heloise,” with a letter
asking for a reply.” Hugo of Amiens and a certain anonymous
author of a tractate against the Jews, like other controversialists,
seem to have given attention to the study of Hebrew. A certain
Plato of Tivoli in Barcelona {c. 1116), the earliest known trans-
lator from the Arabic, perhaps with the aid of a Jew, Abraham
bar Chiyyah, called “Savasorda,” translated the latter’s Hebrew
work on Geometry, under the title: “Liber Embadorum" .22
Peter the Venerable, to whom we have already referred, speaks
 of his Hebrew teachers with whom he discussed religious ques-
" tions;?® these undoubtedly were for the most part baptized Jews,
who aided him to translate into Latin passages from the Talmud;
one of the most striking selections he cites is the legend concern-
ing the journey of Joshua ben Levi to Heaven and Hell, in a form

220 Berger, Quam Notitiam, pp. 9-11. “Unde nos multum de discordia
nostrorum librorum, quos ab uno interprete suscepimus, ammirantes, Judeos
quosdam in sua scriptura adivimus, ac diligentissime lingua romana ab eis
inquisivimus de omnibus illis Scripturarum locis, in quibus illae partes et ver-
sus habebantur quos in nostro praedicto exemplari inveniebamus, et jam in hoc
nostro opere inserebamus, quosque in aliis multis historiis latinis non invenie-
bamus. Qui suos libros plurimos coram nobis revolventes et in locis illis ubi
eos rogabamus hebraicam sive chaldaicam scripturam romanis verbis nobis
exponentes, partes vel versus, pro quibus turbabamur, minime repperer-
unt . . . "

221 frist. Lith., ix, 152 and xii, 642: “literis tam Hebraecis adprime eruditam.”

222 Steinschneider, Hebraisien, i, 88; Hebraeische Ueberseizungen, p. 971.

2281 oeb, La Controverse Religieuse, p. 20.
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which is not found in Hebrew texts that have come down to us;?
he appears to have received considerable aid in the investigation
and reproduction of Midrashic material, a fact which is paral-
leled in the case of Agobard and Amolo of Lyons.

By the side of the Cistercian Stephen Harding must be placed
Nicholas Manjacoria, a scholar of the twelfth century, who like
his predecessor turned in his study and correction of Scripture
to the Jews, and made use of the works of their Rabbis.?”® In his
own description of his method of exegesis, he tells how he
refers to books in Hebrew libraries, how he compares the Latin
readings with the Hebrew text, and how he does not hesitate to
make corrections on the basis of the Hebrew codices. He refers
to Jerome's Quaestiones Hebraicae wn Genesim, and the Quaestiones
Hebraicae in libros Regum, the work of the anonymous Jewish
neophyte and collaborator of Rabanus Maurus. Nicholas makes
numerous references to the ‘‘traditions of the Jews,” and
borrows extensively from Talmudic and Midrashic literature
which became accessible to him through the writings of Rabbi
Solomon Isaac (Rashi of Troyes).?¢ That the practice of
Stephen Harding at the commencement of the century and of
Nicholas Manjacoria at its close was fairly widespread is seen
from the note in the Statutes of 1198 which condemned a certain
Cistercian monk of Poblet in Catalonia to penitence because he
had studied Hebrew under the instruction of a Jewish teacher;
his punishment was fixed by the Abbot of Clairvaux.?* It is
thus evident that a fear existed in orthodox circles that associa-
tion with Jewish scholars would lead believers into the ways and
beliefs of infidelity.

. ¢. HEBRrAISTS OF THE THIRTEENTH CENTURY. A discussion
of Christian Hebraism during the thirteenth century must be

224 Migne, 189:631; Jellinek, Beth ha- Midrasch, ii, 1853.

225 Berger, Quam Nottiiam, pp. 12-15; REJ, xxviii, 151.

2% In speaking of the auxiliaries used by him in his labors, Nicholas says:
“Hoc tamen causa tibi, karissime, cujus in Scripturis laudabile sum expertus
ingenium, quam mei similibus studui promulgare, commonens eos pariter et
adjurans ut, si quos libros transscripserint cum emendatis exemplaribus eos
conferant et emendent, nec tam pulcros velint habere codices quam veraces.
His eciam conatus sum primo quidem catalogum canonicorum ordinare colum-
inum, deinde nonnullis eorum difficultatibus, nun beati Jeronimi vel aliorum
patrum, nun Hebrei quo dissertore utor (ope) historicum solummodo intellec-
tum breviter summatimque perstringere et queque corruptibilia consignare.”

221 Martene and Durand, iv, 1292.



60 JEWISH INFLUENCE ON CHRISTIAN REFORM

divided into two parts: first, the names and works of Christian
Hebraists in the orthodox group; second, the Hebraists among
the heretical parties. Whether the Popes during this period
knew Hebrew is a subject for debate. Innocent III in his essay
on the Trinity speaks of the Tetragrammaton and quotes the
Hebrew word for Lord.?® Rabbi Jechiel of Paris in his contro-
versy in 1240 with several Christian Churchmen over the Talmud
stated that Pope Gregory IX, who presided over the sessions,
knew Hebrew perfectly and was acquainted with Talmudic
literature.®®® It is certain that several Popes, among them those
who had Jewish physicians or finance-ministers, interested
themselves in Hebrew; their motives were, however, conversion-
ary and polemical, with little of a scientific impulse. Pope
Clement IV, the friend and correspondent of Roger Bacon, seems
to have encouraged the English Franciscan in the researches
which proved so valuable for learning in general and Hebrew in
particular.

The development of Hebrew scholarship during the thirteenth
century was intimately linked up with the increase of facilities
for the study of the Biblical tongue. Jerome’s Interpretatio
nominum Hebraicorum and De situ et nominibus locorum He-
braicorum served as the foundation for several imitations and
- revisions which produced important glossaries, some from
Hebrew into Latin; others from Hebrew into French.?0 During
the reign of Louis IX, under the auspices of the University of
Paris, a type of “‘Interpretations’ arose, contained in almost all
the codices of the Scripture dating from this period, which give
ample proof that the study of Hebrew flourished during the
thirteenth century. For this activity it is indubitable that the
increasingly numerous polemics against Jews and Judaism were
responsible. Following in the footsteps of Agobard, Amolo,

228 Hahn, Geschichte der Ketzer, iii,363.

229 Wikkuach Rabbenu Yechiel mi-Paris, Ed. Thorn, 1873, p. 2, 1, 5; Loeb, La
Controverse Religieuse, p. 21, doubts the accuracy of Jechiel's statement.

230 Berger, S., De Glossariis et Compendiis Exegeticis quibusdam medii aevi,
Paris, 1879; Darmsteter, A., Gloses et Glossaires hébreux-francais au moyen
Age, Paris, 1878; Lambert, M. and Brandin, L., Glossaire hébreu-francais du xiss
siécle, 1905; Lambert, Gloses hébraiques du Glossaire hébreu-francais du xii
siécle, Paris, 1909; REJ, Ixii, 132; Porges, N., “Fragment d'un glossaire hébreu-
francais du xiii siécle,”” REJ, Ixvii, 183; Berger, Quam Notitiam, pp. 16-25.
See Schwab, M., ““Mots hébreux dans les Mystéres du moyen 4ge,” REJ, xlvi,
148.
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Rabanus Maurus, Odo, Alduin and numerous others, the contro-
versialists of the thirteenth century, particularly the adversaries
of the Talmud, sought to acquaint themselves with the Jewish
writings they attacked. In this labor the services of baptized
Jews, as we shall see later, proved most important; their activity
laid the basis for the studies which Christians undertook when
they no longer were willing to trust themselves so freely to
Jewish guidance and instruction. In 1240, Jechiel comments
on the many priests at Paris ““who knew how to read in the books
of the Jews,” having received their training at the hands of
Jews.®'  An example of this group was Therebald or Theobald,
Sub-Prior of Paris, alleged to have been born a Jew,”® who in
addition to participating in the correction of the Vulgate during
the reign of Louis IX, aided in the preparation of the Extractiones
de Talmut which, after the condemnation of the Talmud in 1248,
was issued by two Christians skilled in Hebrew, one of whom
doubtless was a Dominican.?®® Raymond de Pennaforte, General
of the Dominican Order (d. 1275 at Barcelona), also became an
advocate of Hebrew learning because of his hostility to the Tal-
mud. He served as Chaplain to Pope Alexander IV and con-
fessor of James I of Aragon. His principal aim was to convert
Jews and Mohammedans to Christianity, and for the furtherance
of this cause he introduced the study of Arabic and Hebrew into
the higher schools conducted by the Dominicans. He was
responsible for the famous disputation at Barcelona in 1263 over
the Talmud, and encouraged his protégé, Paul Christian, an
apostate Jew, in his assaults upon his former co-religionists.
Raymond himself was deeply interested in Rabbinical studies,?*
doubtless through his association with Paul and his activity as a
censor of Hebrew books. He is regarded as the founder of the
scientific study of Oriental languages in Europe, and of the sys-
tem of Inquisitorial condemnation known as the Index. His
contemporary, Raymond Martin (d. 1286), followed the lead of

281 Loeb, La Controverse Religieuse, p. 20; Wikkuack, p. 10, ii.

282 Steinschneider, Hebraisten, i, 90; REJ, i, 249, iii, 142.

288 Quétif and Echard, Scriptores ordinis praedicatorum, ii, 821, 822; Denifle,
H., Chartularium Universitatis Parisiensis, i, 211, n, 12. One codex has the
words: ‘‘Isti sunt errores Judaeorum in‘libro Thalemut, quorum translationem
fr. Theobaldus suprior ord. pred. in villa Parisiensi, qui quondam erat Judaeus,
transtulit de judaico in latinum;”’ Berger, Quam Notitiam, pp. 30-1.

234 Steinschneider, Hebraisten, i, 89; Gesenius, p. 104; Graetz, vii, 142 ff.
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Pennaforte in his promotion of Hebrew studies for polemical
purposes. Thus in 1250 he was selected with seven other monks
by the provincial chapter sitting in Toledo to study Oriental
languages at a Dominican school for the express object of com-
batting Jews and Moors. He aided the Dominican censorship
of Hebrew books in 1264, and was the author of two anti-Jewish
books, one of which was the “Capistrum Judaeorum,”?®* the
other the noted ‘‘Pugio Fidei,” the chief source of later Domini-
can polemics. Martin had a wide acquaintance with Jewish
authorities, quoting not only from the Talmud and Midrash,

' but from Rashi, Ibn Ezra, Maimonides and Kimchi. It is

certain that he had the help of Jewish apostates, among them
Paul Christian; he may even have been born a Jew.?® Martin's
refutation of the Koran has been lost. His ‘‘Pugio” exerted
great influence on later authors: Geronimo de Santa Fé used it
in his “Hebraeomastix;"’ it was plagiarized by Petrus Galatinus,
and was one of the recognized sources of the ‘“Victoria adversus
impios Hebraeos” (Paris, 1520) by Salvagus Porchetus. How
this practice of employing Hebrew for conversionary ends de-
veloped in the fourteenth century at the instigation of Raymond
Lully we shall see in a moment.

1. Christian Hebraists as Translators. Numerous efforts were
made during the thirteenth century to translate the Hebrew
Scriptures and post-Biblical Jewish books into Latin. There
were several translations from Latin into Hebrew: thus, an
anonymous scholar in the province of Orange about the year
1197-99 translated certain works on medicine,®” and a Jew named
Faragut, at the command of Charles of Anjou, translated
Rhazes on medicine into Latin. Christians, Jewish-Christians
and Jews participated in activity of this character. John of
Capua, born a Jew, translated from the Hebrew: Kalilah we-
Dimnah under the title: Dirvectorium vitae humanae; in Italy under
Urban IV in 1262, John applied himself to the development of

285 This is still in manuscript at Bologna and has never been printed.

23 Steinschneider, Hebraisten, i, 89; Gesenius, p. 195; Graetz, vii, 48, 124,
150, 171; see also the works of Schiller-Szinessy, Neubauer, Touron, Quétif,
and others.

287 Gross, Gallia Judaica, p. 18; Steinschneider, Archiv, xxxviii, 326; Monats-
schrift, 1879, p. 326. e
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Hebrew learning.”® Matthew of Paris mentions a Hebraist by
the name of Robert of Arondel.??® King Manfred (d. 1286) is
said to have been the Latin translator of a Pseudo-Aristotelian
work (Hebrew from the Arabic of Abraham ibn Chisdai) under
the title: De Morie.? Henry Bates (1281 in Mecheln) trans-
lated “‘ex Hebraico,” according to report, the work: De Mundo by
Abraham ibn Ezra; it seems, however, to have been made on the
basis of the French version of the Jew Hagin (Chayyim). Petrus
Aponensis (d'Abano), translator of the astrological work of
Abraham ibn Ezra, also apparently made his translation not
from the Hebrew original but from the French of Hagin.2t
Peter of St. Omer, evidently Chancellor of Notre Dame (1296),
revised the work on Quadrants by Jacob ben Makhir, under the
title: Ars et operatio novi quadrantis.*® Armengaud Blasius of
Montpellier (d. 1314) also translated in 1299 the section of
Prophatius (Jacob ben Makhir) on the Quadrants, with the aid of
the author;*® elsewhere it was translated from the Arabic, with
the help of Jews. Arnold of Vilanova, the famous physician,
to whom we shall later allude, was esteemed as a Hebraist, though
it is likely that his translations were made through the Arabic.?4

An important group of works were translated by anonymous
scholars during this century. Thus an anonymous writer trans-
lated into Latin Moses Maimonides’ Dux Neutrorum on the basis
of Judah Al-Charizi’s Hebrew translation of the Dalalak; it is
doubtless true that this was done with the approval and under
the auspices of Emperor Frederic I1.2% Chapters nineteen and
twenty of Maimonides’ Aphorisms, his discussion on Hygiene,

238 Hist. Liti., xvi, 140-1; Steinschneider, Ueberseizungen, p. 875; Hebraisten,
i, 86.

289 Hist, Litt., xvi, 140.

M0 Steinschneider, Hebraisten, i, 87; Uebersetzungen, p. 268 doubts this,

Ul Zest. der Deutschen-Morgenlaend. Gesellschaft, xviii, 190 ff.; Sprengel, in
Ersch and Gruber, i, i, 33; Steinscheider, in Pagel, Chirurgie des H. Mande-
ville, Berlin, 1892, p. 592.

242 Steinschneider, Hebraisten, i, 88; Uebersetzungen, p. 610.

43 Tbid., p. 608.

24 Gebhardt, Graeco-Veneta, p. Ixvi; Hebraisten, i, 83.

5 Steinschneider, Ueberseizungen, p. 432; Hebraisten, i, 52. We know that
in Salerno at the time of Frederic 1I, Jews were active in the medical schools
and held lectures for their co-religionists in Hebrew. Ant. Mazza; ‘‘Urbis
Salernitanae historia,” in Graevius, 4#t. Ital., 9, 6, 3; Raumer, 3, 417; Erler,
48:30.
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- on Hemorrhoids and ‘‘De Coitu" were translated into Latin by
anonymous authors.?® To these Hebraists of the thirteenth
century we may add the names of John Duns Scotus, the
Scholastic (d. 1308), author of Recollectio Linguae Sanctae,®” and
John de Helden (c. 1292), a member of the Minorite Order at
Cologne who worked thirty years on his Speculum grammati-
calum dictionum, in the composition of which he made use of
much Greek and Hebrew knowledge.?® In our discussion of the
contributions of Jews and Judaism to medieval Christian philos-
ophy, we shall have occasion to touch upon the career and labors
of other Christian scholars who employed Hebrew sources.

2. The School of Roger Bacon. A group of Christian scholars
during the thirteenth century whom modern investigators have
classified under the name of ‘‘the School of Roger Bacon' num-
bered many of the most important Hebraists of the time These
included the Churchmen who during the reign of Louis IX .en-
deavoured on several occasions to correct from the Hebrew the
Latin text of the Vulgate.?® Among these were Theobald, to whom
we have already referred, Hugo of St. Caro (c.1263), who speaks
of the “books of the Hebrews and the most ancient versions,’’%5
William de Mara (c. 1298) and Gerard de Hoyo (c. 1300).
William de Mara, a member of the Franciscan Order, appears to
have been a disciple of Roger Bacon, the Englishman; he showed
acquaintance with Hebrew, Syriac and Greek; he distinguished
among the Hebrew codices between “hebraeos modernos, anti-
quos hebraeos gallicanos™ and ‘‘hispanica exemplaria;”’ he cited
among other Rabbinical works the Hebrew glossary entitled:

U8 Uebersetzungen, p. 7167; p. 7115 p. 763; p. 764.

U7 Wolf, Bibliotheca Hebraea, Hamburg and Leipzig, 1715-1733, iv, 284,
Guttmann, Monatsschrift, xxxviii, 26 and x1, 316; Hebraisten, i, 89.

8 Falk, F., Historisch-politische Blaetter, Ixxvii (1876) 296: “Scivit enim
grecum et multa de hebreis.” Walde, p. S.

249 Berger, S., “‘Des Essais qui ont été faits a Paris au xiii siécle pour corriger
le texte de la Vulgate,” Revue de Theologie et de Philosophie, Lausanne, 1883,
xvi, 41; Denifle, H., “Die Handschriften der Bibel-Correctorien des 13ten
Jahrhunderts,” Archiv fuer Literatur-und Kirchengeschichte, iv (1888), 263, and
471; Berger, Quam Notitiam, pp. 26-36; Buchberger, M., Kirchliches Handlexi-
kon, ii, 487.

250 Michael, E., Geschichie des deutschen Volkes, Freiburg, 1897, iii, 221 ff.;
Hurter, H., Nomenclator litterarius, Innsbruck, 1906, ii, 339; Berger, Quam
Notitiam, pp. 28 f.
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Machbereth, compiled by Menachem ben Saruk, the Spanish Jew
of the tenth century, and highly praised by Rashi; his use of the
method of explanation called by him “‘perus’ shows that he was
acquainted with the ‘“‘perush” employed by Rashi.2! Gerard
de Hoyo was the author of the ‘‘Liber Triglossos,” combining
commentaries in Greek, Latin and Hebrew, based largely upon
a discussion of the Hebrew alphabet. An anonymous scholar,
whom some investigators surmise may have been Roger Bacon
himself showed in his “Epistolae’ considerable acquaintance with
Jewish literature; thus he refers to Hebrew books which he
possesses, sent to him from Germany, one of them apparently the
Kiddush ha-Chodesh, part of Maimonides’ Mishneh Torah or
Yad ha-Chazakah,? the other a work by Abraham bar Chiyyah,®® a
Spanish Rabbi of Barcelona who died about 1198. In a very
remarkable passage® this anonymous Christian tells of his
correspondence with Jews in Germany and Spain, his admiration
for astronomical works by Jewish authors, and his desire to
make the utmost use of them. In addition he reveals himself
as a studentof Syriac and “Chaldaic.” His comments upon the
astronomical learning of the Jewslead him to cite a Hebrew work

251 Berger, Quam Notitiam, pp. 34-5. See the remarks of Roger Bacon in his
Opus minus, p. 33, 88 and 89.

252 De consecratione novilunii, Ed. L. C. de Veil, Paris, 1669; Ugolinius'
Thesaurus, xviii; Novilunii initiatio, Ed. B. Witter, Jena, 1703.

258 Perhaps the Sepher ha-‘Ibbur, an astronomical work; see Loeb, I., in
La grande Encyclopédie, i.

2 “Queritis a me utrum uiderim librum qui intitulatur De Canonibus
hebreorum, in quo certificatur quantitas anni. Respondeo: Habeo libros
hebraicos de hac materia, potissime de primatione lune, que cercius longe
excogitata est ab hebreis uel quam ab arabibus uel a latinis. Et sciatis quod
missi sunt michi quidam libri hebraichi de Alemannia a quodam judeo ingenio-
sissmio qui me nouit ex fama tantum et iam aliquotiens scripsit michi in hebreo
et egosibi. Illos autem libros composuit Abraham, et est in eis plus de littera
quam in Prisciano maiori, exceptis tabulis multis que site sunt in diuersis
partibus libri, sicut apud nos uidemus factum in Almagesti Ptholomei. Et
sunt illi libri astronomici subtilissimi et pulcherrimi et utiliores quam alias
uiderim, et loquitur de theorica astronomie et de indicis astronomicis, et sunt
ibi multa mirabilia. Et diu laboraueram ad habendum aliquid de libris illis,
quia per alia scripta iudeorum noueram eos esse editos, et pluries scripseram
cuidam iudeo noto meo qui moratur in ciuitate tholetana in Hispania, ut
quereret michi libros illos, et iam semel rescripserat quod non inueniebantur
Tholeti nisi pauca capitula exeis. Modo habeo eos perfecte, benedictus Deus,
et intendo eos transferre cum tempus habuero. Ualete.”
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on the ‘“‘Tetragrammaton,” a “Liber Semamphoras”? by a
certain Solomon.?® It is entirely clear that the anonymous
Christian scholar was acquainted with the Kabbalah or Jewish
mystical lore: he mentions the ‘“‘ars notoria” or ‘‘ars notarica,”
associated with Kabbalistic lore; he quotes certain legends
connected with the magical properties of the ‘“‘Ineffable Name," "
the building of the Temple, the miraculous name of the Messiah
awaited by the Jews; and he includes important items which
indisputably were drawn from Jewish sources, the works of Rashi,
Kimchi and others.288 It is thus evident that this anonymous
scholar was more versed in Jewish and Rabbinical learning than
any Christian since the days of Charlemagne; his reliance upon
the Rabbis, particularly upon Rashi, makes him a distinguished
and worthy predecessor of the great Nicholas of Lyra, who, in the
fourteenth century, was destined to reveal the treasures of Rab-
binical exegesis to the Christian scholarly world. Whether the
anonymous Hebraist of the thirteenth century was Bacon or
William de Mara or even another disciple of the great English
Franciscan, we cannot here decide.?® It is sufficient to indicate
and pay tribute to his learning. '

3. Hebraism Among the Waldensian and Other Heretics. In
our detailed discussion of the several movements of dissent which
arose during the eleventh, twelfth and thirteenth centuries, we
shall have occasion to describe the many factors which played a

255 “Et scitote quod in hebreo habetur liber unus a Salamone quodam
compositus de hoc nomine et uocatur liber semamphoras, id est liber nominis
explanati et est liber multus uelatus et occultatur a sapientibus iudeorum nec
umgquam potui de ipso uidere nisi paruam particulam, licet multum laborauerim
et eum totum uiderem” . . , .

256 Berger remarks, p. 41, that there are several works among the Jews on
the “Ineffable Name.” He cites from Wolf, Bibliotheca Hebraea, iv, 983:
Semiphoras et Schemhamphoras Salomonis, Basel, 1686, and Clavicula Salomo-
nis seu occulta occuliorum, orationes Semisoras, liber secreti secretorum, in Wolf,
iv, 982; i, 1047; iii, 1033.

257 Luther later knew these; see his Schemhamphorasch, Erlangen, 1543.
See Wolf, i, 1048; Buxtorf, Lex. Talm., under “Schamir,” and the stories of
Solomon and Asmodeus. On the “ars notarica,” see Stein der Weisen, Hamburg,
1702; Munk, Palestine, p. 521.

258 “Etscitote quod glosa hebraica semper per Ydumeos intelligit christianos
et per regnum Edom regnum christianorum’ . . . The anonymous author
cites: “Liber de serie mundi,” by which was meant: Sedher ‘Olam.

259 Berger, Quam Notitiam, pp. 37-45.
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part in their career; for the present we may refer to only one:
namely, their interest in Hebrew scholarship. At Milan, the
center of the Catharist heresy, there are indications that a theo-
cratic state existed for a considerable period which not only
borrowed many of its official terms from the Old Testament, but
developed the titles “Capitaneus’ and “Barba’ from the Hebrew
words: Rosh and Zakkan respectively.® The Catharist heretics
designated the two wives of the Evil God, known as the Devil,
Lucifer or Luciabel, by the names: ‘“Collant” and “Collibant,”
taken from Ezekiel 33:4 {f., but different in the reading of the
first syllable from the forms in the Greek, Latin and Hebrew
versions;#! this fact has provoked several scholars to a discussion
as to the probable pronunciation of the Hebrew alphabet in the
region where Catharist terms originated.?®> Whether the Cathar-
ists whose accent may have been derived from Slavic or Oriental
lands consulted the Hebrew text is a matter of debate. In the
person of Godfrey of Viterbo (d. 1190) we find a Christian scholar,
residing in an active center of the Catharist heresy, who was ac-
quainted with Hebrew, Syriac and Greek.? It was at Viterbo
that Peter the Lombard, Catharist opponent of John, the Jew,
Bishop of another Catharist sect, found almost the entire popula-
tion favorable to his cause.? Whether Godfrey, living in the
midst of the Catharists, shared their views or was affected by
their doctrines, is not known: he may have found aid in his He-
brew knowledge from Jews in nearby communities, or from mem-
bers of the Judaizing party called the Passagii. Godfrey may
have encouraged the orthodox opposition to the Catharists, for in
the time of Innocent I1I we find the Pope summoning the clergy

20 Heber, P., Waldo . . . und die aelteren Waldenser, Basel, 1858, pp. 16,
29 ff., and 57. That there were Jews in Milan who may have aided in the
study of Hebrew is seen from the note in Muratori, v, 513 on the word ‘“‘Cir-
cumcisi” (. 4.): “Num Judaeos Mediolani tunc degentes innuit Auctor noster.
Eos certe in hac urbe constituisse retroactes seculis, probat rescriptum Theo-
dorici Regis ‘Judaeis Mediolanensibus’ datum quod lib. v, variar. Cassiodori
legitur . . . Connotari in hac periodo Manichaeos.”

%1 Schmidt, C., Histoire et docirine de la secte des Cathares ou Albigeois,
Paris, 1849, ii, 12.

22 Schmidt, Katharer tn Sued-Frankreich, p. 87; see Petrus Vallium Cernai,
“Historia Albigensium” in Duchesne, Script. kist. Franc., v, 556.

23 Sandys, J., 4 History of Classical Scholarship, Cambridge, i, 535; Grand-
enigo, Litt. Greco-Italiana, 1759, pp. 76-83; Muratori, vii, 347.

24 Acta SS., May, v, 87; Schmidt, Histoire des Cathares, i, 83.
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and populace of the city to combat the Catharists; in 1267, Pope
Clement IV issued his Bull against the Judaizing Christians from
Viterbo. We know that other adversaries of the heretics em-
ployed Hebrew knowledge to refute them: thus Lucas of Tuy, a
foe both of Jews and heretics, appears to have been acquainted
with the Bible language.?®

Among the Waldensians evidence of Hebrew scholarship is
not much more explicit. We shall in detail describe the pro-
Biblical activities of Waldo and his followers in a special chapter
dedicated to the Waldensians. We do not know, however, to
what extent their wide Biblical knowledge exemplified by their
ability to repeat whole sections of the Scripture from memory, and
by their several translations into the Provencal vernacular, was
based upon consultation with the Hebrew text.?® In the consid-
erable Waldensian literature of the thirteenth century and there-
after, we find references to the Hebrew original, particularly the
translation of the Psalms; these, however, are difficult to trace
to their foundation.?” When we come to the epoch immediately
preceding the Reformation and during the Reformation itself,
there is unmistakable evidence that the Waldensians not only
were familiar with the Jewish sources, but were also instructed
both by Jews and Jewish Christians. As for the Middle Ages,
the most that can be done is to show the Old Testament back-
ground of the Waldensian movement, the points of contact which
its adherents had with Jews and Jewish communities, and to offer
the hypothesis that, just as orthodox Christian Biblical scholars
sought the assistance of Jewish scholars for the interpretation of
doubtful Scriptural passages, so too these dissenters did not hes-
itate to avail themselves of Jewish aid. The destruction in days
of persecution, of many Waldensian documents which may have
contained material on this point, has complicated the problem of
investigators, and prevented them from doing more than to

25 Max. Bibl., xxv, 237-9: “Ubi enim Latini dicimus adorari Hebraei dicunt
‘histahavot,” quod est incurvare.”

%6 On Arnold of Bonn’s knowledge of Scripture, see Schmidt, i, 95; he was
burned at the stake in 1163 near the Jewish Quarter in Cologne.

27 Berger, S., Les Bibles provencales ef vaudoises, Paris, 1889; idem, La Bible
Francaise au moyen dge, Paris, 1884, Preface, p. xii. Berger affirms that the
French versions of the Middle Ages were not made from the Hebrew or Greek,
but from the Latin. On the “Psautier Hébraique,” see Berger, La Bible
Francaise, pp. 1-9; 409-10.
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indicate lines of further research. That Waldensians and Jews
had personal and literary affiliations, we shall see below.?#

d. HeBrew STUDIES IN THE FOURTEENTH CENTURY. I.
Raymond Lully and the Universities. Raymond Lully (1235-1315)
is the first important figure in the history of Christian Hebraism
in the fourteenth century, not so much because of his own knowl-
edge, but because of his activities on behalf of the introduction of
Hebrew studies in the universities of Europe. Several factors
contributed to form the background for his efforts. During the
thirteenth and fourteenth centuries the contacts of Occidental
Christians with the Orient had become more frequent; the Cru-
sades, the establishment of the Empire of Constantinople, the
sojourn at Paris of young ecclesiastics who had come from Greece
and Asia to study at the university, helped in considerable meas-
ure to foster interest in the Oriental languages. These factors,
however, were inconsequential by the side of the dominant motive
which impelled the two great Orders, the Dominican and Fran-
ciscan, to cultivate Hebrew, Arabic and the cognate languages,
namely the polemical-conversionary purpose. These Orders,
thanks to their favorable status in the eyes of the Papal See, had
obtained many churchmen from Greece, Asia Minor and Syria,
among whom were numbered several Hellenists and Arabists.
The latter proved helpful in the endeavours of the Friars to win
converts among the Saracens of the Orient and near-by Mediter-
ranean lands. To spread Christian propaganda among the Jews,
however, who resided in the midst of Christian countries, it be-
came necessary to resort to other methods. The importation of
foreign scholars was not necessary when it was realized that close
at hand means might be found to train a group of the Christian
clergy to whom the task of refuting Jewish opinions and winning
Jewish converts might be entrusted.

During the thirteenth century, as we have already noted, the
Dominicans and Franciscans undertook steps to bring this to.
pass. In Paris, there already existed an Oriental Seminary for
the education of the Oriental clergy, who later were to continue
their activities at home as missionaries.?® Humbert de Romans,

%8 The Chapter on “The Pro-Biblical and Waldensian Heresies."”
269 Jourdain, Ch., “Un collége oriental & Paris au xiii siécle,” in Excursions
historiques et philosophiques & travers le moyen 8ge,” Paris, 1888, p. 223 ff.
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General of the Dominicans in 1255, commanded that Greek,
Arabic and Hebrew be studied in the Order. We have com-
mented upon the activities of Raymond de Pennaforte and Ray-
mond Martin. In 1291, the Dominicans ordained that in the
monasteries of Catalonia there should always be a chair of
Hebrew and Arabic.?® In the person of Raymond Lully, this
tendency found its most ardent advocate.

Lully had studied in the Jewish and Arabic schools at Cordova,
where he had combatted ‘“‘the Mollas and the Rabbis.” Con-
vinced that Saracens and Jews could be won to Christianity
only if its teachings were presented to them in their own tongue,
he undertook a vigorous campaign which ultimately was crowned
with a degree of success.” Though Lully was not a skilled
Hebrew scholar according to certain accounts, we know that he
was able to use in his writings Arabic, Greek, ‘‘Chaldaic’’ and He-
brew. For a period of many years he addressed vigorous appeals
to the Popes, to King Philip the Fair of France, and to the
University of Paris, urging upon them the necessity for instruc-
tion in Oriental languages as a weapon for the conversion of the
infidel. In 1311 at the Council of Vienne, under the leadership
of Pope Clement V, a plan was adopted which provided the
following:2"? at the Papal Court, in the Universities of Paris,
Oxford, Bologna and Salamanca, schools for the teaching of
Hebrew, Arabic,and‘‘Chaldaic,” weretobeestablished ;twoteachers
in each tongue were to be provided, for whose maintenance
at the Papal Court the Holy See, at Paris the King of France,
and at the other places the clergy of the countries in question,
were to care; this was done in order to make faithful translations
of books in these languages into Latin, to teach other students
and to make possible the propagation of the Catholic faith among
the infidels who spoke these tongues.?”® At Paris, it appears
that this decree was fulfilled, for in 1319, we have a reference to

210 Hist. Litt., xxiv, 386.

27 Steinschneider, Hebraisten, i, 86 ff.; Guttmann, J., ‘“Ueber einige Theolo-
gen des Franziskanerordens und ihre Beziehungen zum Judentum,” Monats-
schrift, x1 (1896), 314-329; Jourdain, “Un collége oriental,” p. 222.

212 Clementinarum, 5, 1, 1; Hefele, vi, 482; Richter, A. L., Corpus Iuris
Canonici 11, Leipzig, 1839, pp. 1095-97; Michael, E., Geschichie des deutschen
Volkes, Freiburg, 1897, iii, 222; Bauch, G., “Die Einfuehrung des Hebraeis-
chen in Wittenberg. Mit Beruecksichtigung der Vorgeschichte des Studiums
in Deutschland,” Monatsschrift, xlviii (1904), 24 ff.

218 Chartularium Univ. Paris, 695 (A. D. 1312),
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a certain John Salvatus, “formerly a Jew converted from the
error of Jewish blindness to the Catholic faith, well informed in
both the Hebrew and Chaldaic;” Pope John XXII ordered the
Bishop of Paris to provide for his maintenance and to inquire
diligently if he had pupils.?* A Bull of this same Pope in 1325
ordered that the teachers of Hebrew should be kept under strict
surveillance. Whatever the difficulties in teaching Hebrew?'$
except under suspicion of seeking to “Judaize” the instruction,
with varying fortunes the practice of maintaining a chair at Paris
continued, and at least one instructor in the subject was not
lacking until the time of Francois I, when it became necessary to
renew the edict permitting the course.?”® The decree of the
Council of Vienne was renewed September 7, 1434, at the nine-
teenth session of the Council of Basel.?”” The center of gravity
of Hebraic scholarship shifted from France to Germany in the
last part of the fifteenth and throughout the sixteenth century ;'8
almost all the great Reformers were accomplished Hebraists.
The story of Hebrew studies by the leaders of religious thought
during the period of the Renaissance is one of importance in
an analysis of the causes which led to the Reformation; we shall
have occasion to touch upon it at various points in this work.
The number of Christian Hebraists during the fourteenth and
fifteenth centuries becomes so large that we need not do other
than mention the fact here. To complete our discussion, how-
ever, of Hebrew scholarship on the Continent during the cen-
turies of the Pre-Reformation heresies, as an agency by which
Jewish literature became available to Christian scholars, we may
turn to its leading figure prior to the days of Reuchlin and his
contemporaries, namely Nicholas of Lyra.

2. Nicholas of Lyra. Through the works of Nicholas of Lyra,
“the greatest exegete of the Middle Ages,” the content of the
Jewish literary tradition was more effectively transmitted to the

24 Jourdain, ‘“Un collége oriental,” passim; the works of Denifle; and Berger,
Quam Notitiam, p. 58.

25 Hist. Litt., xxiv, 386.

216 Jourdain, Ch., “De |'Enseignement de I'hébreu dans I'Université de Paris
au xv siécle,” Excursions, Paris, 1888, pp. 233-245.

217 Bauch, op. cit., p. 26.

218 Bauch, p. 22: “The study of Hebrew in Germany was not originally a

L1}

foster-child of Humanism, but of the ‘Ecclesia militans’ .
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Christian world than in any other instance prior to the Reforma-
tion. His name must be written high on the roll of Christian
Hebraists. He was born at Lyre, near Evreux, Normandy,
about 1270 (the date is uncertain) and died at Paris, Oct. 23,
1340.27* He entered the Franciscan Order at Verneuil, about
1291, just as his great Hebraist predecessor, Roger Bacon, had
done in England. Lyra studied at Paris where he became a
doctor of theology, and taught at the Sorbonne until 1325. He
was Provincial of his Order in France, and was present in that
capacity at the general chapter at Pérouse (1321). 1In 1325 he
was Provincial of Burgundy, and as executor of the estate of
Jeanne of Burgundy, widow of King Philip VI, he founded the
college of Burgundy at Paris. He died there in the autumn of
1340, being buried in the chapter hall of the convent of the
Cordeliers.

A tradition has long obtained credence in many quarters that
Lyra was born of Jewish parents and became a convert to the
Church. The evidence, however, does not seem to support
this view, which many investigators have discussed.?® It
appears to have arisen after Lyra obtained his reputation as a
Hebraist, and it gained acceptance because of his extensive
familiarity with the Hebrew language and Jewish literature.
Luther speaks of Lyra as ‘‘an admirable man, a good Hebraist
and a faithful Christian.””?8! In his epitaph at Paris, which gives
a resumé of his life and work, no mention is made of his conver-
sion; it doubtless would have been touched upon had he re-
nounced Judaism for Christianity. The accusation that Lyra
was of Jewish origin is as interesting in his case as in the case
of other Christian scholars and Reformers who sought aid from
Jewish literary sources or Jewish teachers; it demonstrated that
orthodox Christians were quick to sense any Judaic inclinations
in their midst.

219 Wadding, Annales Minorum, v, 264 {f.; vii, 237 {f.; Fabricius, Bibliotheca
Latina, xiii, 350 ff.; Labrosse, H., Positions des théses de IEcole des Charires,
1906, passim; Jewish Encyclopedia, viii, 231-2; Herzog-Hauck, Real Encyclopae-
die, xii, 28 {ff.; Neumann, in REJ, xxvi and xxvii, and the works of Richard Simon,
Moustier, Reuss, Sbaraglia and others.

280 Richard Simon; L. Cappellus; Wolf, Bibliotheca Hebraea, 1, 912; Graetz,
Geschichte, vii, 573; Gross, Gallia Judaica, p. 309; Berger, Quam Notitiam, p. 54.

28l Von den letzten Worten Davids, ed. Erl., xxxvii, 4; Reinhard, M. H.,
Penatus Conatum Sacrorum, Leipzig, 1709, p. 147: “Nic. Lyranus nunquam
judaeus.”
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a. Lyra as a Controversialist

In addition to his work: Contemplatio de vita S. Francisci, and
a theological treatise, as yet unpublished, on the Beatific Vision,
directed against Pope John XXII, Lyra was the author of two
polemical tractates combatting the Jews. He is said to have
written: Disputatio contra perfidiam Judaeorum, composed about
1305, the material of which occurs again in his famous Postillae;
this work was answered by the Jewish apologist, Chayyim ibn
Musa, in 1456;%%% it proved useful to several Christian adversaries
of the Jews who quoted from it freely, citing particularly the
comments on the famous passage in Genesis 49:10.285 A second
polemical work is attributed to Lyra, namely: De Messia
etusque adventu una cum responsione ad Judaeorum argumenta
quatuordecim contra veritatem Evangeliorum,?* written about 1309.
Other controversial writings against the Jews have been assigned
to him,?®% but incorrectly. This doubtless grew out of the fact
that the works of Lyra are permeated by a strongly anti-Jewish
spirit, despite his thorough-going indebtedness to Jewish author-
ities.

b. Lyra's Exegetical Works; His Hebrew Knowledge

It is not as controversialist, but as exegete, however, that
Lyra has acquired fame. In this field, he wrote: Tractatus de
differentia nostrae translationis ab Hebraica veritate (1333), wherein
he made a careful comparison of the Vulgate with the text of the
Hebrew Old Testament. Like Roger Bacon, he disliked transla-
tions, and sought constantly to use the original texts of the Old
and New Testaments rather than the corrupt Latin translations.
It was in his work on the differences between the Latin and
Hebrew texts that Lyra defended his Hebrew knowledge, spoke

282 Posnanski, Shilok, pp. 251 {f.; Loeb, 1., La controverse religieuse, p. 37;
Kaufmann, Beth Talmud, ii (1882), 110-125; De Rossi, Bibliotheca, p. 24, nr. 27;
Graetz, 490, and viii, 165 and 423.

283 Posnanski, p. 367-9. Lyra’s work was published séne loco in 1508; it was
used by Salvagus Porchetus of Genoa, in his Victoria adversus impios Hebraeos,
Paris, 1520, part i, chapt. 2. nr. 4-6; by Paul of Burgos in his Scrutinium Scrip-
turarum contra perfidiam Judaeorum, Mantua, 1474; by Alphonso de Spina,
Fortalitium fidet contra Judaeos, Saracenos aliosque Christianae fidei inimicos,
Nuernberg, 1494, and by others.

284 Ed. Hebraeomastix, Frankfurt, 1602, p. 140.

285 See below, the section on “Christian Controversial Tracts.”
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of his consultation of men ‘“‘skilled in Hebrew’” and of his reliance
upon ‘‘Rabbi Solomon,” namely Rashi, “whose teaching is
reputed to be most authentic by modern Jews.”?¢ Lyra seems
to have had a modest opinion of his Hebrew knowledge,?®7 a fact
which has perhaps led some later biographers and commentators
astray: Paul of Burgos, the Jewish convert, who, as we shall see,
edited Lyra’s Postillae with his own Additiones, criticised the
French exegete’s Hebrew scholarship?® in terms which drew a
reply from Matthias Doering, the German Minorite monk, who
on other points as well was Lyra's defender against Paul.
Soury, a recent student of the history of French Hebraism,
remarks that Lyra did not know Greek, and knew Hebrew merely
as scholars knew it in his time: namely, he interpreted a text
only after it had been explained to him by a Jew. Whatever be
our decision on the extent of Lyra's Hebrew knowledge, it is
certain that it surpassed by far that of any of his precedessors
since the days of Jerome; its very scope prompted scholars to
judge it by the highest canons of Hebrew scholarship. More-
over it is apparent that Lyra relied with uniquely intelligent
appreciation upon the best Jewish authorities.

c. The ““Postillae Perpetuae’

Lyra’s most noted work is his Postillae Perpetuae, sive Brevia
Commentaria in Universa Biblica, '‘the only truly important
monument of Christian exegesis since the epoch of the Church
Fathers.””28® [t is divided into the Postilla litteralis (1322-1331),
which followed the literal sense in Biblical interpretation, and

285 “Possent autem aliqui credere quod in hoc opere et in Postillis super
Uetus Testamentum multa posuerim de hebraico aliter quam sint in ueritate,
cum in hac lingua non sim multum sed modicum instructus. Propter quod
omnes uolo scire quod in dictis operibus nichil posui de hebreico ex capite
proprio tantum, sed cum directione et collatione atque consilio uirorum in
hebraico peritorum . . . Sciendum etiam quod apud Hebreos multa sunt
nomina equivoca . . . Ego uero in talibus communiter secutus sum Rabi
Salomonem, cuius doctrina apud Iudeos modernos magis autentica reputatur.”

287 In his chapter, the second prologue, ‘‘De intentione auctoris et modo
procedendi,” he confesses: “Quia non sum ita peritus in lingua hebraica vel
latina, quin in multis possim deficere.”

288 ““In litera hebraica non sufficienter eruditus, quasi illam a pueritia didicis-
set; sed de illa videtur habuisse notitiam, quasi ab aliis in aetate adulta mendi-
cato suffragio acquisitam;”’ Additiones super utrumque prologum.

289 Soury, p. 36.
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the Postilla mystica seu moralis (1339), following the mystic
sense; it contains fifty books of commentary on the entire Old
and New Testaments and the Apocrypha; there are also thirty-
five books of ‘“Moralities” (‘““Moralia’’). The work appeared
in numerous editions, in whole or in part: thus, Rome, 1471-2;
Cologne, 1478; Venice, 1482; Douai, 1617; Antwerp, 1634. It
obtained wide currency, but “produced few imitators.” After
Lyra’s death, the Postillae were supplemented by several addi-
tions, such as the general introduction: “De Libris Canonicis et
Non Canonicis,” and by numerous prefaces. Paul de Santa
Maria of Burgos, a Spanish Bishop, who as the Jew Solomon
Levi had been converted to Christianity, wrote the Additiones
ad Postillam Nicolai de Lyra super Biblias, about 1429;*° and
prior to 1469, Matthias Doering published his Replicae Defensivae
in answer to Paul’s criticisms of Lyra. The Postillae had great
influence among contemporary and later scholars;** for example,
Lyra’s explanation of Gen. 49:10 was imitated and approved
in part, if not in entirety, by Paul of Burgos,?? Matthias Doer-
ing,?® Dionysius, the Carthusian of Roermonde (1403-1471),2%
Alphonse Tostatus, Bishop of Avila (1414-c. 1454),**® Peter
George Schwarz, Peter Galatinus, and numerous others.??

Lyra’s exegesis was characterized by a very independent at-
titude towards traditional interpretations, by a remarkable his-
torical and critical sense, and by a fidelity to the literal meaning
of Biblical texts. In the latter tendency, he closely followed
Jerome. Of the four methods of interpretation indicated in the
mnemonic verse:

“Littera gesta docet, quid credas allegoria
Moralis quid agas, quo tendas anagogia”

he was among the first Christian commentators to emphasize as

200 An important edition was published at Antwerp, 1634; see Migne, 113:11
ff.

20 Fischer, M., ‘‘Des Nicolas von Lyra Postillae Perpetuae’ in Jahrbuch
fuer Protestantische Theologie, 1889.

292 Posnanski, Shilok, pp. 339-341; 341-2;

298 Thid., p. 342.

2% Jbid., p. 343-5; from Enarrationes in Genesin, Cologne, 1554, Art. C, fol.
123. Dionysius was dependent upon Raymond Martin as well as Lyra.

295 Posnanski, p. 399; from Commentarius super Genesim (1436), Cologne,
1613, 1, 739 ff.

206 Walde, B., Christliche Hebraisten Deutschlands, Muenster, 1916, pp. 7, 8,
31, 32 et passim.
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the most important that dependent upon the literal sense (‘“‘sensus
litteralis’’); even in passages which tradition had interpreted
mystically he gave predominance to the literal significance; in
his infrequent use of esoteric explanations he is motivated by a
Christological tendency, seeking, as did his fellow-Christians,
to find a fulfilment of the words of the Old Testament in the
deeds of the Gospels.?*” The reputation which Lyra won as an
exegete was based upon his ‘‘sound scholarship, judicious inter-
pretation and freedom from dogmatic prejudice.’’2%8

d. Lyra's Indebtedness to Jewish Sources

For the enrichment of his works Lyra drew upon many
sources: Raymond Martin’s writings served him for authorita-
tive information concerning Aramaic and Arabic; he sought the
aid of Thomas Aquinas’ comments on the Book of Job. It
was, however, to the “treasures of the Synagogue’’?*? that he
turned most frequently, making direct use of available Jewish
sources. We have already mentioned his reliance upon the
commentaries of the great Jewish exegete of Troyes, Rabbi
Solomon Isaac, or Rashi. Like Roger Bacon, he spoke of the
latter only in terms of praise, saying in the second prologue to
his Postillae:

I intend to use for the declaration of the literal sense not only the words
of the Catholic scholars, but even of the Hebrew, especially Rabbi Solomon
who is said to be the most reasonable among the Hebrew scholars.3%

Thus Rashi’s works passed almost entirely into the writings of
the Franciscan monk who, like the Hebraists of the Reformation,

297 Lyra presents his point of view in the three prologues to his Postillae,
particularly in the second: “De intentione Autoris et Modo Procedendi;”
Migne, 113; 29-34.

208 JE, viii, 232; Diestel, pp. 195 ff.; Merz, A., Die Prophetie des Joel und ihre
Awusleger, 1879, pp. 305-366; Davison, S., Sacred Hermeneutics, Edinburgh,
1843; Farrar, F. W., History of Interpretation, New York, 1886, pp. 274-8;
‘Nicholas von Lyra und Seine Stellung in der Geschichte der Mittelalterlichen
Schrifterklaerung,” in Katholik, ii (1859), 940 ff.; Hurter, H., Nomenclator
litterarius theologiae catholicae theologos exhibens aetate, natione, disciplinis dis-
tinctos II, Innsbruck, 1906, pp. 558-562; Kaulen, F., Wetzer und Welte's Kir-
chenlextkon, ix, 321-329; Steinschneider, Christliche Hebraisten, i, and v, 87,
Nr. 36.

299 Soury, p. 36.

300 “Intendo non solum dicta doctorum catholicorum sed etiam hebraicorum,
maxime Rabbi Salomonis, qui inter doctores hebreos locutus est rationabilius,
ad declarationem sensus literalis inducere.”
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may be called “a disciple of the Rabbis”.?! Lyra transcribes
him almost word for word, finding inspiration for the method
of literal exegesis in Rashi’s use of ‘‘peshat’’, and making him the
source for most of his information concerning Jewish traditions
and customs.3?

e. Lyra's Influence in the Christian World

From the moment of their first appearance and dissemination
until even the present day, Lyra’s works have exerted a profound
influence in the Christian world. The translators of the Latin
and Hebrew Bible into the vernacular languages of Europe
turned to his commentaries for assistance: thus in several of the
English versions, in the writings of the Bohemian, John Huss, the
literature of the Waldensian heretics, and numerous French
translations, we find clear instances of indebtedness to Lyra.3?

For example, a translation made into French by Raoul de Presles
during the reign of Charles V made abundant use of the Francis-
can’s notes.®® Other French translations borrowed heavily
from his comments.’?® The German Reformers, among them
Melanchthon, Urbanus Rhegius and others, consulted Lyra re-
peatedly, and Luther owed to him much of the knowledge he
possessed of Rabbinical literature, particularly of Rashi; in his
interpretation of Genesis he followed Lyra point by point.¢
The famous couplet

&l e
Si Lyra non lyrasset
Lutherus non saltasset”

301 Soury, p. 36.

302 Siegfried, C., “Raschi’s Einfluss auf Nicolas von Lyra und Luther” in
Archiv fuer Erforschung des Alten Testaments, i, 428; ii, 36; Maschkowski,
*Raschi’s Einfluss auf Nicolas von Lyra in der Auslegung des Exodus” in
Stade's Zeitschrift; Berger, Quam Notitiam, pp. 54-5.

303 A version posterior to 1380 declares in the preface to Genesis: it wishes
“extraire le francoys du latin du livre de la Genese, selon I'exposition de maistre
Nicole de Lira, selon aussi 'exposition que fist ung venerable docteur, maistre
Jacques Le Grant, qui translata ce livre de Genesis de latin en francois avec
son exposition.” Berger, S., La Bible Francaise au moyen dge, Paris, 1884,
p- 308.

804 Thid., pp. 248-9, 251, 252, in the prologue to Leviticus, Ruth and Num-
bers; the second book of Maccabees is merely a translation of Lyra’s work.

305 Thus a translation of the Psalms about 1487 cites the authority of Lyra
with reference to the composition of some of the Psalms; Petavel, E., La Bible
en France, Paris, 1864, p. 55.

306 Siegfried, C., “Raschi’s Einfluss auf Nicolas von Lyra und Luther;” v.s.
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may be an exaggerated statement of the Franciscan’s influence
upon the German Reformer’s works; it indicates, however, the
attitude which in the popular mind was associated with Lyra's
role in Christian Biblical scholarship. In the writings of Serve-
tus, Zwingli, Calvin and many others, Lyra is constantly cited, a
fact which is ample indication of his importance, not only in
orthodox Catholic, but in Protestant circles as well. In fact,
it may be said that prior to the Reformation and the rise of
scientific grammatical aids to Christian Hebraists, no single
individual made the imprint of Jewish and Hebraic scholarship
upon Christian interpretation and doctrine so profound as did
Nicholas Lyra. The Jewish tradition found in him one of its
most powerful bearers and transmitters; the more Jewish his
scholarship, the more potent was his influence.

e. THE CHRISTIAN HEBRAISTS OF ENGLAND. 1. The Predeces-
sors of Roger Bacon. In England, the history of Hebrew scholar-
ship among Christians revolves about the personality and achieve-
ments of Roger Bacon, the great Franciscan scientist of the thir-
teenth century. Itis an error, however, to imagine that interest
in Hebrew among English Christians began or ended with him.
In our endeavour to trace the history of English Hebraism, we
shall consider the presence of three influences which are, as we
have seen, discernible in Christian Hebrew learning wherever it
is to be found: first, the influence of the Hebrew text of the Old
Testament; second, the influence of Jewish teachers of Hebrew
upon Christian opinions; third, the influence on Christian Bibli-
cal exegesis of Jewish commentaries, studied either through first-
hand acquaintance with Rabbinical literature, or through vernac-
cular works by Christians making available Jewish sources to
scholars unacquainted with Hebrew.

Among the predecessors of Roger Bacon we have already re-
ferred to the Venerable Bede who in his De Temporum Ratione
professed to have based his chronological data directly on the
“Hebrew truth.” Scholars disagree whether by this is meant
the Hebrew Bible or only Jerome’s Vulgate.®? Alcuin, the
Carolingian, a native of Yorkshire, must be reckoned among

307 Hirsch, S. A., “Early English Hebraists; Roger Bacon and His Predeces-
sors,” Jewish Quarterly Review, Oct., 1899, pp. 6-7; same in 4 Book of Essays,

London, 1905, pp. 6-7; see also Hody, H., De bibliorum sacrorum textibus orig-
tnalibus, versionibus graeca et latina vulgata, Oxford, 1705,
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English Hebraists, for he is said to have learned Hebrew from
Egbert and Aelbert, Bishops of York. There is a tradition in
the name of William of Malmesbury that Athelstan, King of
England, who flourished in the tenth century, had the Bible
translated into Anglo-Saxon from the Hebrew original, with the
assistance of some converted Jews.’*® In the eleventh century,
“the accession of William, Duke of Normandy, to the throne of
England, contributed greatly to the advancement of sacred
learning in this country, by the introduction of learned foreigners
into the highest stations in the Church. Lanfranc who suc-
ceeded to the see of Canterbury in 1070, and Anselm, his im-
mediate successor, appear from their writings to have been well
versed in the original languages of Scripture; and the former
indeed, to have corrected the Vulgate version of the Bible by the
Hebrew text.”3"® During the reign of the Norman, William
Rufus, who is said to have endeavoured on several occasions to
induce Jewish converts to return to their original faith, there was
arranged by royal command the famous disputation at London
between several Rabbis and Bishops, one of the most interesting
events in the history of controversies between medieval Jews
and Christians; like their colleagues on the Continent, the
Christian apologists doubtless made use of their Scriptural
knowledge, reinforced by whatever Hebrew they knew, to refute
their Jewish opponents. Moreover, the large settlement of Jews
who had come to England through the invitation of William the
Conqueror, rapidly increased and spread throughout most of the
cities and leading towns: “hence it was that many of the learned
English ecclesiastics of these times became acquainted with their
books and language.”®? “In the Jewish synagogues and schools
learned men expound the opinions of the Rabbins, to the great
relief of the academicians.”’s!t

308 Hody quotes this from John Bale, but says that no such passage can be
found in Malmesbury’s works.

309 Hody, p. 416; quoted by Burgess, Th., Motives to the Study of Hebrew,
London, 1814, p. 95 in chapter: “Fragments of the History of Hebrew Learning
in England.” Cf. Jewish Historical Society of England Transactions, viii,
p. Ixxix ff.

810 Warton, History of the English People, i, Diss. ii; in Burgess, p. 96.

81 “Linguam Hebraicam praemonstrabant, et dogmata Rabbinica haud
levi academicorum emolumento exponebant.” Wood, Anthony 3, The History
and Antiquities of the University of Oxford, edited by J. Gutch, Oxford, 1792,
i, 129.
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In the twelfth century, we may include among English He-
braists the noted Cistercian Abbot, Stephen Harding, an English-
man by birth, who was brought up in the monastery of Sherborne
in Dorsetshire. We have already described his endeavours to
establish a correct text of the Old Testament, and his consulta-
tion with Jewish friends, about the year 1109.%? Gilbert, a
monk of Westminister, on his return in 1117 from a visit to the
Universities of France, travelled through Italy and Germany; at
Mainz, he met ‘“with a certain Jew, most skilful in the Old Law
and the Hebrew tongue, with whom he had a most learned dispu-
tation, which he afterwards reduced to an excellent dialogue, and
published, dedicating it to Anselm (Archbishop of Canterbury,
his instructor) under the title: Of the Faith of the Church Against
the Jews.® Athelard, or Adelard, a monk of Bath (c. 1130),
famous as a traveller in many lands, including Egypt and Arabia,
became “well versed in many languages,” among them Arabic,
and, we may surmise, Hebrew.®¥ Daniel Morley or Merlac
(c. 1185), a student in Arabia and at Toledo in Spain, also became
a scholar in Arabic, which, in company with Athelard and a cer-
tain Robert, he publicly read and used in England; these three
helped expound Arabic philosophy and literature, a work in which
the activities of Jewish scholars doubtless proved eminently
helpful as they had on the Continent. Roger Bacon mentions in
his writings a certain Andrew (‘‘Andreas quidam’’) who made a
few changes in the Bible translations “quite in accordance with
the Hebrew text;”” Bacon criticised these as “‘nothing but a literal
construing of the Hebrew text.” Although, he says, Andrew
was undoubtedly a well-read man ‘‘and probably knew Hebrew,”
he had no real authority, but the Hebrew text must be consulted,
to see whether he was right or wrong. If he be right, credence
was due to the Hebrew, but not to him; if wrong, he involved us
in the danger of taking his text for ours, the authorized text, the
Vulgate. Nevertheless, Bacon proceeds, Andrew does us the
great service of instigating us to consult the Hebrew text when-

812 Berger, Quam Notitiam, p. 9 ff.; Newman, J. H., The Cistercian Saints of
England, 1844, p. 129.

818 Stevens, Hislory of Ancient Abbies, i, 199. Whether Gilbert through this
disputation himself acquired a knowledge of Hebrew is uncertain; it did, how-
ever, bring him face to face with a controversialist who relied on Hebrew
sources. On this published tractate, see below.

81 Stevens, op. cit., i, 200; Wood, Antiquitities, i, 394-7; Burgess, p. 99 and
p- 108.
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ever we meet in our translations with some difficulty.®® This
Andrew, who had the capacity and courage to amend the Latin
translation after the original Hebrew of the Bible, was, according
to Hirsch; not the Jew Andrew, who, Bacon declares, assisted
Michael Scot in his translations, but the Englishman Andrew,
who lived about 1150, and was a pupil of Hugo of Saint Victor.
He is said to have written commentaries on the Pentateuch,
Joshua, Judges, Kings, Chronicles, Proverbs, Ecclesiastes, Daniel,
Isaiah, Jeremiah, the Minor Prophets and the Books of the
Maccabees. His commentaries won considerable repute; they
are quoted by Nicholas of Lyra and others.3¢

Among the distinguished English Hebraists of the thirteenth
century, the great Bishop of Lincoln, Robert Grosseteste (d. 1253),
deserves mention. He was ‘‘a universal scholar,”” author of
nearly two hundred books, instructor in the School of Franciscan
Friars at Oxford, patron of the study of Greek, and a great patriot
and humanist. ‘“‘He is also said to have been profoundly skilled
in the Hebrew language.”®? It was at his instance that in 1244
it was decided that in disputes between Jews and scholars at Ox-
ford, jurisdiction should rest with the Chancellor of the University.
He was also consulted on the correct attitude to be adopted
towards Jews.*® The influence of Grosseteste upon Roger Bacon
doubtless contributed to the growth of the latter’s interest in
Hebrew, and indicates the extent to which the Bishop himself
was occupied with this and other languages.?'?

2. Roger Bacon. Roger Bacon (1214-1294) is unquestionably
the leading English Hebraist of the thirteenth century.’® The

815 Hirsch, Essays, p. 13, gives this paraphrase of Bacon’s words.

316 Fabricius, Bibliotheca Latina Mediae et Infimae Aetatis, s. v.; Quétif, J.,
De Scriptis Dominicanorum, i, 479.

317 Warton, Op. cit., i, Diss. ii; Cave, Hist. Lit., ii, 294; Wood, i, 193, 397.

38 Hyamson, A. M., History of the Jews in England, London, 1908, pp. 145-6.

319 Paetow, Guide, pp. 411, 416, 426, 430, 437, and 241, 258, and 437, gives
valuable references to the works of and on Grosseteste; he refers, p. 431, to a
typewritten master’s thesis deposited in the University of California Library,
by H. S. Willett, Robert Grosseteste's Interest in Natural Sciences and Languages,
Berkeley, 1913,

820 Hirsch’s discussion in Essays, pp. 15-72, has furnished the bulk of the
material summarized here; see also Steinschneider, Hebraisten, i, 53; Burgess,
Motives, pp. 103-4; Paetow, Guide, pp. 411, 413, et passim, with important
bibliographical references; JE, ii, 423-4, with bibliography.
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facts of his life have been so often described that we need not
dwell upon them here. We may, however, mention the fact that
the famous trilogy of works: the Opus Majus, the Opus Minus
and the Opus Tertium in which the evidences of his Hebrew
scholarship appear, arose through his acquaintance and cor-
respondence with Pope Clement IV, who as Cardinal Guy le
Gros, or De Foulques, Bishop of Sabina, had been sent to Eng-
land by Pope Urban IV, to intervene in the controversy between
Henry III and his barons. The motives which impelled Bacon
to advocate the study of Hebrew were of a complex nature. First
and foremost stood the religious impulse: Hebrew was to him what
it was later to Johann Reuchlin, the language in which God had
revealed himself to his Chosen People:

God revealed philosophy first to his saints, to whom he also gave the
Law. Hedid so, because philosophy was indispensable to the understand-
ing, the promulgation, the acceptance, and the defence of the Law, and in
many other ways also: and it is for this reason that it was delivered, com-
plete in all its details, in the Hebrew language.$®

The origin of all wisdom and knowledge must therefore, in Bacon’s
estimation, be sought in the Hebrew writings, as divulged by
Hebrew saints and sages, and the Bible is the ever-flowing main-
spring from which all human enlightenment issued.

The fact, however, that the Bible was known only through
translations was strongly repugnant to Bacon, for two reasons:
first, it was impossible to reproduce the exact meaning of the
original in translations; second, the existing translations were of
inferior quality because of the incompetency of the translators.
All texts, he said, were originally either Hebrew, Greek or
Arabic; if the Latins wished to drink the pure and wholesome
liquor from the fountain of wisdom, they would be obliged to
turn their attention to these three languages. Like Reuchlin,
Bacon had unbounded veneration for Jerome, but did not hesi-
tate to say that the Vulgate was overrun with errors, and most
of ali, in the Parisian copy.?®

32 Opus Tertium, x, 32, in Brewer, J. S., Opera quaedam hactenus inedita,
London, 1859; see Paetow, pp. 436-7 for further bibliography.

82 Gasquet, F. A., “Roger Bacon and the Latin Vulgate” in Roger Bacon
Essays, edited by A. G. Little, Oxford, 1914, pp. 89-99; and in his The Last
Abbot of Glastonbury and Other Essays, London, 1908, pp. 113-140, “English

Biblical criticism in the thirteenth century,” first published in Dublin Review,
1898. Hirsch, “Roger Bacon and Philology’ in Roger Bacon Essays, pp. 101-
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He vigorously condemns all translations from Greek authors,
saying that only two versions were of real value, that of Boethius
and of Robert Grosseteste. In speaking of the method of translat-
ing, Bacon mentions Bishop Herman the German, who he says
did not even have a sufficient knowledge of Arabic; when in
Spain, he employed certain Saracens, who were the real authors
of his translations of some Arabic works on logic; the same
must be said of Michael Scot, whose translations for the most
part were the work of a certain Jew, Andrew. Greeks, Arabs,
and Jews did not give Christians who applied to them the gen-
uine works, but only mutilated and corrupted copies, especially
when they perceived that they had ignorant people with whom
to deal. The consequence was that the few translations which
had been made of the many Hebrew, Greek and Arabic works
that existed were unintelligible. What was true of Aristotle,
was true also of the text of Scriptures. Jerome, who had courage-
ously pointed out numerous errors in the Septuagint and the
versions of Theodotion and Aquila had been called a falsifier and
corrupter of Scripture. Because theologians understood neither
the text nor the commentaries, the text of the Bible was altered
according to the fancy of the particular student. To improve
this situation, therefore, a knowledge of Hebrew was essential.

Other reasons prompted Bacon to urge its study. He saw the
value of languages for the conversion of infidels and schismatics,
not, however, by violence, but by the light of the Church’s
wisdom.®® In addition, Bacon believed, like Reuchlin in his
Kabbalistic works: De Verbo Mirifico and De Arte Cabbalistica,
that Hebrew words and letters had a spiritual and occult mean-
ing; with his encyclopaedic knowledge, Bacon sought to go to
the root of the conceptions of miracles, magic and mystical words,
in order to promote the triumph of the Church. Moreover, the
Franciscan was moved by a strong philological sense which led
him to the study of grammar. He affirmed that ¥ was neces-
sary that the Latins should possess a short and concise treatise on

151; Jarrett, B., “A thirteenth century revision committee of the Bible,” in
Irish Theological Quarterly, iv (1910), 56 ff.; see Catholic Encyclopedia, article
on “Vulgate, revision of;” Paetow, p. 413.

323 The tendency to find a source for all knowledge in the Bible is seen in
Bacon's remark on the invention of gunpowder: by some such explosive, flash-
ing forth suddenly from broken pitchers, by the application of torches, Gideon
was able to destroy, with only 300 men, the innumerable army of the Midianites.
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the other languages, particularly on Greek, Hebrew and Arabic,
to serve as an introductory manual to the grammar of their own
(Latin) language. This statement has led to the belief that
Bacon was the author of a Hebrew grammar, a theme on which
there has been considerable debate among modern scholars.3

Bacon was greatly troubled by the difficulties of obtaining the
books needful for his multifarious scientific research. He com-
plained that the cost of making manuscripts was prohibitive, and
that he had searched for books in every nook and corner with only
occasional success. Reuchlin likewise deplored the difficulty of
obtaining books, particularly Hebrew writings such as Kab-
balistic and Talmudical works; he even suggested that Jews
should be compelled to lend books on good security, for the pur-
pose of learned research, till the universities should have ob-
tained books of their own by printing, or by the purchase of
manuscripts; and he declared that he would be willing to pay
twice over the price of a copy of the Talmud. Nevertheless,
Bacon appears to have secured some important Jewish books. We
know that in England ‘‘the Jews did not keep their learning to
themselves, and in the happier periods they had schools at Ox-
ford, for instance, where Christian scholars studied Hebrew and
other subjects;"*5 they also secured from the local Jews copies of
their books.??¢ When the Jews were expelled from England in 1290,
an opportunity presented itself to interested Christians to ac-
quire their literary treasures. The circumstance of the Expul-
sion ‘‘was highly favorable to the circulation of their learning in
England. The suddenness of their dismission obliged them for
their present subsistence or other reasons, to sell their moveable
goods of all kinds, among which were large quantities of Rabbin-
ical books.””3?” Many Hebrew books were of course, taken away
by the fugitives, but some remained behind. The monks in
various parts of the country ‘‘availed themselves of these

82 Charles, E., Roger Bacon: sa vie, ses ouvrages, ses doctrines, Bordeaux, 1861,
p. 263; Nolan, E., and Hirsch, S. A., The Greek Grammar of Roger Bacon and a
Fragment of his Hebrew Grammar, Cambridge, 1902, p. 27; Steinschneider,
Hebraisten, i, 53; Wolf, Bibliotheca Hebraea, iv, 276. On Bacon as a philologist,
see Fluegel, E., “Roger Bacon’s Stellung in der Geschichte der Philologie,” in
Philosophische Studien, xix (1902), 164-191,

825 Hyamson, p. 112,

3% Wood, Antiquities, i, 394, 397.

327 Leland, De Script. Britan., p. 332; Warton, History of the English People,
i, Diss. ii, and 291; Burgess, pp. 104-5.
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treasures.” At Huntington and Stamford, there was a ‘“‘prodi-
gious sale of their effects, containing immense stores of Hebrew
manuscripts, which were immediately purchased by Gregory of
Huntington, Prior of the Abbey of Ramsey.” It is asserted
that Gregory thereupon speedily became an adept in
language; it is more likely that he had previously concerned him-
self with a study of Jewish literature, and that his knowledge
became vastly improved upon his acquisition ‘‘by favor or by
purchase” of all the Hebrew books he could find throughout
England.?® Gregory stored these books in the library of his
monastery, as its catalogue demonstrates, and on his death
bequeathed them to it. In consequence of these advantages,
other members of the same convent are said to have become
equally proficient in Hebrew soon after the death of Prior
Gregory. Among these was Robert Dodford, librarian of
Ramsey, who after having devoted himself to the study of the
Scriptures undertook the study of Hebrew in order to obtain
mastery of the Biblical text; he prevailed upon the Abbot to
place him in charge of all the Hebrew books which had been
assembled and stored in the library of Ramsey by Gregory of
Huntington. Robert appears also to have been a benefactor to
this collection by volumes which he acquired and donated.
Laurence Holbech (c. 1410), a monk of Ramsey, was led to the
study of Hebrew by discovering in its library, the Hebrew books
placed there. He is said to have found among them a part of a
Hebrew Lexicon which Gregory had begun and which Laurence
completed with great care and exactitude.?®

Roger Bacon, living at the time when English Jewry was
expelled, did not hesitate to benefit by this fact. At Oxford
great multitudes of books fell into his hands, and “he furnished
himself with such Hebrew rarities as he could not find else-
where.” When he died, Bacon left them to the Franciscan
Library at Oxford, and the Friars are said to have combined their
valuable library with these and other important works which
they had procured from the Jews.?® Whereas in other countries
Jewish books were despised, and after censorship and confisca-

328 “By these books, he gained a thorough knowledge of the Hebrew tongue,
and was much assisted in expounding several difficult passages in Scripture.”
Leland, p. 321; Stevens, i, 205; Burgess, pp. 101-2.

320 Burgess, pp. 112-113.

330 Wood, Antiguities, i, 328; Burgess, pp. 104-5; Leland, p. 332,
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tion, wererused in the covers of the binding of medieval manu-
scripts and even for the binding itself, in England, among a small
circle of Christian scholars at least, Hebrew volumes were appar-
ently prized. Roger Bacon's attitude seems to have been echoed
by others: while the Expulsion robbed Christian Hebraists of an
opportunity to consult with Jews in person, it threw into their
hands the great wealth of Jewish books which in part compen-
sated for the loss.

a. Bacon's Association with Jews

It was this personal consultation with Jewish scholars which
played an important part in Bacon’s Hebrew learning, as it did
in the case of Reuchlin. ‘“‘Both Bacon and Reuchlin were of
opinion that there was no better plan than learning Greek from
the Greeks and Hebrew from the Jews. Reuchlin, when staying
at Basel, grasped the opportunity of learning Greek from Andron-
icus Contablacas, a born Greek. As envoy to the court of the
Emperor Maximilian, he became acquainted with the Jewish
body physician of the emperor, Jacob Jechiel Loans, who became
his first teacher in Hebrew. At a later period, when at Rome,
Reuchlin obtained instruction in Hebrew from Rabbi Obadiah
Sforno, who was a classical scholar, a physician, a philosopher and
a Kabbalist. It was in the same way that Bacon obtained a
knowledge of Greek and Hebrew, by taking instruction from
Greeks and Jews.""  He declared that

Jews were to be found everywhere, and that their language was sub-
stantially the same as Arabic and Chaldaean. There were besides people
in Paris, in France (sic), and in other countries whose knowledge was
sufficient for this purpose.3

“We do not know whether Bacon’s intercourse with Jews con-
stituted a count in the indictment on the strength of which, it is
said, he was condemned and thrown into prison.”’?® When we
remember the experience of the Cistercian monk, condemned by
the Abbot of Clairvaux; of John Huss, burned at the stake, be-
cause ‘‘he consulted with the Jews;’ and the accusations of
Judaizing raised against independently-minded scholars in both
83 Hirsch, pp. 41-8.

332 Compendium Studii Philosophiae, vi, 434; Berger, Quam Notitiam, p. 56.
833 Bridges, Introduction to the Opus Majus, p. xxxi; Hirsch, p. 48.
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orthodox and Protestant Christendom, it is entirely plausible
to surmise that the same methods were employed against Bacon
by his adversaries.

Just as Reuchlin was upbraided for not sufficiently hating the
Jews, so it is clear that Bacon must have suffered the same
criticism, for “is it noteworthy that not a single expression is
found in his writings disparaging to the Jews of his time.” This
is all the more remarkable in view of the campaign which was
being waged against them and which resulted in their expulsion
from England in 1290, four years before Bacon’s death. Though
he maintained the typically Christian point that Judaism was
inferior to Christianity, there is no venom in his attitude toward
the Jewish faith and no bitterness against its adherents. ‘“He
must have known many of them; he made use of them in his
Hebrew studies, and says that they were to be found everywhere,
yet not a single insulting epithet escapes him. He goes even so
far as to deprecate any attempt to convert them.”

In a remarkable passage, Bacon has a good word to say con-
cerning the Jews who lived at the time of Jesus, and who were
vigorously condemned by orthodox Christians:

There were at the time of the crucifixion many holy and good men
among the Jews; and nevertheless, they all rejected the Lord, except his
mother, and John, and the Marys; nay, it is even said that nobody really
believed in him except his mother.

These words must have figured in Bacon’s condemnation at the
hands of his opponents. If we recall the activities of the so-
called ““‘School of Roger Bacon” among the Hebraists of France,
we have evidence concerning the friendly associations and opin-
ions which were inspired directly and indirectly by Bacon’s
activities; and if the Epistolae of the anonymous scholar during
the thirteenth century be attributed to Bacon himself, it would
be additionally clear that, like Reuchlin, he stood in intimate
affiliation with Jews, not only quoting from the contents of
Rabbinical literature, but corresponding with them in the Hebrew
language, and securing Hebrew books with their help.?3* His
information concerning the Jews is borne out by his statement:

We see many laymen who speak Latin very well, and yet have no notion
of the grammatical rules of that language; the same is the case with almost

3% Berger, Quam Notitiam, p. 39.
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all the Jews and real Greeks, let alone the Latins who know Greek and
Hebrew. Only very few of the former class are able to teach grammar
efficiently and in a methodical and rational manner, as we Latins are able
to do by means of Priscian’s books. We must, therefore, look out for men
who have a scholarly knowledge of those languages, but this would entail
great expense.®®

b. Bacon’s Attitude on Methods of Learning Hebrew

Bacon was careful to mark out the limits to be reached by
those seeking Hebrew knowledge, and classified the proficiency
attainable under three heads:

I do not mean to say that everyone should completely master the
learned languages, Greek, Hebrew, Arabic and Chaldaean, and know them
as he knows his mother tongue; as we speak English, French and Latin.
I do not even demand the student to be proficient enough to be able to
translate scientific books from such languages into his [Latin] mother
tongue. It is better to be satisfied with a third degree of knowledge,
which could be easily acquired under a proper teacher. It is enough for us
to master so much Greek and Hebrew as to read and to know the acci-
dence, according to the theory of Donatus. Once this is learned and a
proper method followed, the construing and understanding of the words
becomes easy.®®

To attain a maximum knowledge of Hebrew, thirty years’ study
was necessary; a minimum, three days. This minimum would
‘“rescue the student, when, in the commentaries of the Bible,
especially those of Jerome, he came across some exposition based
on a derivation from the Hebrew.”

Opinions vary on the extent of Bacon’s Hebrew knowledge.s¥’
It is clear however that ‘“‘Bacon had sufficient knowledge of He-
brew to satisfy his own demands of a third-rate and even of a
second-rate Hebrew scholar.” He had a knowledge of Jewish
Post-Biblical writings, perhaps from Latin translations: thus, he
quotes from the “Liber Febrium” of Isaac Israeli;%*® from the
“Fons Vitae” of Solomon ibn Gabirol, without the author’s
name ;3 moreover, he had unbounded admiration for the Jewish

335 Opus Terttum, x, 34.

336 Compendium Studii Philosophiae, vi, 433.

387 Steinschneider, Hebdraisten, i, 53; Guttmann, J., “Ueber einige Theologen
des Franziskanerordens,” Monatsschrift, x1 (1896), 323; Hody, pp. 418-429.

338 Opus Majus, i, 246; Bridges, Epistola de Secretis Operibus Artis et Naturae
et de Nullitate Magiae, p. 532; Brewer.

389 Charles, p. 324.
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calendar. Bacon’s pronunciation of Hebrew is a theme of
interest: ‘his knowledge of these matters was derived, partly
from instruction received from Jews, and partly from Jerome's
commentaries. It appears that the Jews consulted by him must
have used the so-called Sephardic pronunciation,” as in the case
of the Italian Jews whom Reuchlin knew. Bacon’s references to
Hebrew, although showing no originality, yet prove that he had
a full knowledge of the subject; he examined with utmost care
not only the Greek Septuagint but the Hebrew text of the Bible,
a fact which, together with his instruction by Jews, should have
given him more knowledge of Hebrew accents than he seems to
possess; it is supposed that-a discussion of the latter may have
been included in portions of Bacon’s Hebrew Grammar which
have been lost. In summary, it is evident, then, that Bacon
was a proficient and courageous Hebraist; at one point, he re-
marks ‘‘that although he referred elsewhere to the Arabic lan-
guage, yet he did not write it like Hebrew, Greek, and Latin."’%
His researches, being of a pioneer character, deserve rank of first
importance in the history of Christian Hebraism, not only in
their own right and merit, but because of their relationship
to the growth of interest in Hebrew studies which during the
Rennaissance and Reformation contributed so largely to the re-
volution in Christian belief and practice.

3. English Hebraists After Bacon. The number of English
Hebraists contemporary with and after Bacon is not large, but
fairly significant. Thus Radulphus Niger during the thirteenth
century composed a work on the Inlerpretatio hebraicorum nom-
inum3  In the fourteenth century, we find a reference to a
Hebrew-English Alphabet.?? After the promulgation of the
decree at the Council of Vienne in 1311, the decision was put into
force at Oxford ten years later, when, at a synod convened by
Archbishop Reynold at Lambeth, a Hebrew lectureship was
established and endowed by a tax of a farthing in the pound on all
the livings within the province of Canterbury. John of Bristol,

340 Opus Tertium, xxv, 88.

34 Wolf, Bibliotheca Hebraea, ii, 569; Imbonatus, p. 212b; Steinschneider,
Hebraisten, 1, 89.

322 Bonnard, J., and Darmesteter, A., “Un Alphabet hébreu-anglais au xiv
siecle,”” REJ, iv (1882), p. 255; v, 285; Reliques scientifiques, i, 204; i, 107;
Berger, Bible Francaise, pp. 230 and 324-5.
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a converted Jew, was appointed lecturer, and for several years
taught many pupils with great success.®*® The scholarly re-
lationship between the Universities of Paris and Oxford for a
long period was very close; it was first interrupted by the contro-
versies during the time of Wycliffe and afterwards broken off by
the wars in France and the civil wars in England. Richard de
Bury, known also as Richard Aungerville, Bishop of Durham
(c. 1345), founded a large library at Oxford for the public use of
the students. Concerning the establishment of this library, and
his love for books, he wrote his work: Philobiblon, wherein he
expressed regret at the ignorance of Greek and Hebrew which
commonly prevailed at this time; he adds, however, that he had
provided for the students of his library both Greek and Hebrew
grammars.34

William Breton (c. 1356) wrote a treatise: De Nominibus
Hebraicis Veteris Testaments et Graecis Novi T. ac lbrorum A pocry-
phorum V. T., qualiter debent scribi et prononciari, in which he
gives evidence that he had devoted considerable attention to the
Hebrew text of the Bible.*# Richard, Archbishop of Armagh
(c. 1359), quotes the authority of a Hebrew manuscript of the
Bible at Bologna because of its differences from the Vulgate; the
latter translation he thinks was derived from a Hebrew copy
corrupted by the Jews; he emphasizes the necessity of having
recourse to the Hebrew original in doubtful passages.®® Adam
Eston®7 (c. 1397), in his youth a Benedictine monk at Norwich,
later a great scholar at Oxford in mathematics, philosophy, Greek
and Hebrew, and Cardinal of the Church, is said to have transla-
ted the entire Old Testament from the Hebrew into Latin, with
the exception of the Psalter, and to have written added works on
the “Alphabet of the Jews,” ‘“The Hebrew works of Rashi,”” and
other themes.?*® Nicholas of Lyra and Paul of Burgos, two great
Hebraists of the fourteenth and fifteenth, are said to have visited
England during their lifetime. When we come to the sixteenth
and seventeenth centuries, the names of important English

348 Wood, Antiquities, i, 401.

344 Hist. Litt., xxiv, 386-7; Hody, p. 433; Warton, P. i, Diss. ii.

345 Hist. Litt., xxiv, 386-7; Hody, p. 433; Burgess, p. 110.

346 Hody, p. 437; Burgess, pp. 110-11.

347 Steinschneider, Hebraisten, i, 51; Hody, p. 440; Stevens, i, 210.

348 Alphabetus Judaeorum hebr. Postilla; Hebraica Saracens, and Hebraice
Yarchi Salomonis; see Imbonatus, pp. 2 and 298.
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Hebraists become so numerous that we can mention only a few
here: Robert Wakefield (d. 1537), Robert Shirwood, Thomas
Wakefield, Paul Fagius (pupil of the celebrated Rabbi, Elias
Levita), and others.?*® The several translations of the Bible into
English which appeared during this period contributed largely
to the spread of Hebrew scholarship. To a discussion of them
we may for a moment give our attention, viewing them particu-
larly in the light of their dependence on the Hebrew original, the
aid of Jewish teachers, and their employment of Rabbinical
commentaries.

a. The Translation of the Bible inio English

The epoch from the end of the fourteenth through the seven-
teenth century was marked by several remarkable translations
of the Bible into English.?® Before the first complete English
edition of the Bible, that of John Wycliffe, portions, particularly
the Psalms, had already been rendered into Anglo-Saxon and
English. Alfred the Great was deeply interested in the Ten
Commandments and their value for the development of a legal
system in his kingdom. As far as we know, however, these early
translations had no connection of a Hebrew or Jewish interest.
John Wyecliffe, whose fame rests largely upon the fact that he was
the first to translate (about 1381) the entire Bible into English,
does not seem, with his collaborators, Hereford and Purvey, to
have had access to the Hebrew original of the Old Testament.
The translators were aware that the Vulgate did not faithfully
represent the Hebrew, but this information was gathered second-
hand, chiefly from the commentaries of Nicholas of Lyra. They
did not therefore venture to correct the errors, but contented
themselves with notes in the margin; Purvey, the curate, an
intimate friend of Wycliffe and a leader of the Lollards, remarked
in the Prologue to the work which he completed (about 1388-90),
after Wycliffe's death:

39 William Grey, of Balliol College, and later Bishop of Ely, was eminent
for his knowledge of Latin, Greek and Hebrew, and was a zealous collector of
manuscripts in Italy, Wood, Antiguities, i, 207.

350 Hyamson, The Jews in England, pp. 145-157, has an important chapter
on this theme; my own material was gathered prior to consulation of it, and has
been amplified later on the basis of it
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Where the Ebrue, by witnesse of Jerome, or Lire and other expositouris
discordith from our Latyn biblis, I haue set in the margyn, bi maner of a
glose, what the Ebru hath, and how it is understondun in the same place;
and I dide this most in the Sauter, that of all oure bokis discordith most
fro Ebru.%®

William Tyndale (1484-1536), in his monumental translation of
the Bible into English, made ample use of the Hebrew text, which
through the medium of several notable publications at the end of
the fifteenth and the commencement of the sixteenth centuries
had become available to Christian scholars. The Hebrew Bible
over a period of several years had been published in separate
parts; an entire Hebrew Bible appeared at Soncino in 1488, and
another at Brescia in 1494. Luther made use of the Brescia
edition for his German translation. Bomberg’s Hebrew Bible
was published in 1518, the great Rabbinical Bible in 1519 and
1523. Tyndale, however, whose first edition appeared in 1526,
the second in 1534, could have had but few helps. The epoch-
making Hebrew grammar of Conrad Pellican, the first of any
consequence written by a Christian, was published in 1503;
Reuchlin’s Dictionary followed in 1506, and Muenster’s Gram-
mar in 1525. The Latin translation of the Hebrew Bible by
Pagninus was published at Lyons in 1528, the result of twenty-
five years’ labor; his Thesaurus Linguae Sanctae in 1529. The
Complutensian Polyglot, 1517-1520, contained both a Hebrew
grammar and Lectionary. Though Tyndale was unable to take
full advantage of many of these aids, nevertheless, he translated
his version of the Pentateuch from the original Hebrew, just as
he translated the New Testament from the Greek. Despite the
hostile testimony of Fuller, Anthony Johnson, MacKnight,
Bishop Marsh, Archbishop Newcome and Bishop Grey, who -
sought to prove that Tyndale was ignorant of Hebrew, and that
he used either the Vulgate or Luther’s German translation as the
basis of his own, it is none the less certain that he employed the
Hebrew text. He solemnly avows in the Preface to the Penta-
teuch that he made his translation from the Hebrew, and by
various incidental remarks demonstrates his acquaintance with
the original text. A letter written during his imprisonment, and
found in the Archives of the Council of Brabant, contains these
words:

351 Newth, S., Lectures on Bible Revision, London, 1881, pp. 16-17.
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But above all, I entreat and beseech your clemency to be urgent with
the Procureur, that he may kindly permit me to have my Hebrew Bible,
Hebrew grammar and Hebrew Dictionary that I may spend my time with
that study 3%

Tyndale’s translation of the Pentateuch shows clearly that he
employed the Hebrew; his explanation of fiftty Hebrew words in
his writings does not betray profound Hebrew scholarship, but
indicates decisively personal investigation and treatment. After
the publication of the Pentateuch, Tyndale was proceeding with
the Bible historical books, also on the basis of the original text,
when his work was brought to an abrupt termination by his mar-
tyrdom at Vilvorde (Oct. 6, 1536).253

The translation by Miles Coverdale, despite conflicting evi-
dence, does not appear to have been made from the Hebrew.
Blunt, Anderson, Whittaker and others affirm that Coverdale
was acquainted with the original, and used it by reason of his
acquaintance with the Hebrew language. Though it is asserted
that he had sufficient information to enable him to discriminate
between various renderings,?* Coverdale’s title-page and his own
assertion give evidence that his Bible is oply a secondary transla-
tion, based chiefly on the Swiss-German or Zurich Bible.

The Bible of Thomas Matthews, edited by John Rogers in 1537,
according to Bale and Fuller was translated from the Hebrew;
two-thirds of the work, however, appear to be the work of Tyn-
dale, and one-third of Coverdale. In his revision of Matthews’
Bible to make ‘“The Great Bible” of 1539, Coverdale announced
that he followed ‘‘a standing text of Hebrew,” evidently having
acquired in the three years since his first edition a working
knowledge of the Hebrew language.

The Genevan Bible, prepared by a group of English exiles, and
published in 1558-60, made good use of the various editions of
the Hebrew text which had already appeared. The Genevan
Old Testament represented a great advance over the ‘‘Great
Bible”’; though the version was more in accordance with the
Hebrew, its English style did not suffer. The Bishops’ Bible of
1568 sought to make an Old Testament translation even closer
to the Hebrew. Their method was illustrated in a statement by
Fulke: “We never flee from the Hebrewe and Greeke, in anie

352 Demaus, R., T'yndale, London, 1871, p. 476.

358 Eadie, J., The English Bible, London, 1876, i, 209-215. ‘
3 Brown, J., History of the English Bible, Cambridge, 1912, pp. 54-5.
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place, much less in places of controversie; but we alwaies hold, as
near as we can, that which the Greeke and Hebrewe signifieth.”

The Douai Bible, published in 1609-10, diverged from the
now established principle of direct reference to the original.
The Old Testament ‘“was diligently conferred with the Hebrew,
Greek, and other Editions in diuers languages,” but the Hebrew
text was in large measure subordinated. Lindanus, Bishop of
Ruremond in Holland, had published a work in Cologne in
1558, wherein he remarked that the Vulgate was superior to the
Greek and Hebrew originals.?® Lathomas, another Papist, had
attacked Erasmus and affirmed that a knowledge of Hebrew and
Greek was unnecessary for an understanding of Scripture. The
complaint had been raised by the Catholic party that Jerome's
version was being crucified between two thieves, one thief being
the Hebrew, and the other the Greek text. This statement was
part of a general campaign by certain illiterate and suspicious
monks to arrest the growth of the Hebraic movement by means
of various utterances in pamphlets and from the pulpit. They
declared:

There was now a new language discovered called Greek, of which people
should beware, since it was that which produced all the heresies; that in
this language, there came forth a book called the New Testament, which
was now in everybody’s hands, and was full of thorns and briers; that there
was also another language, now started up, which they call Hebrew, and

. that they who learned it were turned into Hebrews.?®

Before the time of the Douai Bible, any translation other than
the approved Vulgate had been condemned by the ecclesiastical
party. The Wycliffite translation gave rise to the promulgation
of a Canon in the 7th Constitution at the Oxford Convocation,
January, 1409:

We therefore decree and ordain that no man shall hereafter, by his own
authority, translate any text of the Scripture into English, or any other
tongue, by way of a book, libel or treatise, now lately set forth in the time
of John Wycliffe, or since, or hereafter to be set forth, in part or in whole,
privily or apertly, upon pain of greater excommunication, until the said
translation be allowed by the ordinary of the place, or if the case so require,
by the council provincial.3?

355 De Optimo Scripturas interpretandi genere, Cologne, 1558.
8% Hody, p. 465; Mombert, English Versions of the Bible, London, 1907, p. 77.
35" Wilkins, Concilia, iii, 317.
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The clergy rightly feared that the widespread dissemination of
the Scriptures in vernacular translations would stimulate dissent.
An unintelligible Latin version was felt to be harmless in the
hands of the people, though indeed William Butler?*® remarked:
“The prelates ought not to allow that any person should reason
the Scriptures translated into Latin at pleasure.” The Church
for a long time had been reluctant to place vernacular Bible
translations in the hands of believers: the Council of Toulouse in
1229 issued a stern prohibition against this, and the Council of
Trent in 1564 followed the same course.?®® An attack upon
English Bible translations was launched at Rheims in 1582 by
Gregory Martin, a Papist, under the title: Discoverie of the Mani-
fold Corruptions of the Holy Scriptures by heretickes of our daies,
especially the English sectaries, in their English Bibles, used and
authorized since the time of the Schism. In order to prepare an
English version satisfactory to the Papists, a group of English
Catholics issued the so-called Douai Bible, the source of which
was not the Hebrew, but the Latin text:

But here the translators say in the address prefixed to the Old Testa-
ment, another question may be proposed: Why we translate the Latin
text, rather than the Hebrew, or Greeke, which Protestants preferre as the
fountaine tongs, wherein holie Scriptures were first written? To this we
answer that if indeed those first pure editions were not extant, or if such as
be extant were more pure than the Latin, we would also preferre such
fountaines before the riuers, in whatsoeuer they should be found to disa-
gree. But the ancient best learned Fathers and Doctours of the Church,
doe much complaine and testifie to vs, that both the Hebrew and Greeke
editions are fouly corrupted by Jewes and Heretikes, since the Latin was
truly translated out of them, whiles they were more pure; and that the
same Latin hath been farre better conserued from corruptions. So that
the old Vulgate Latin Edition hath been preferred and used for most
authentical about a thousand and three hundred yeares.

The Genevan version was attacked about the year 1611 by a
certain Dr. Howson, in a sermon preached at St. Mary’s, Oxford,

358 Vaughan, R., Wycliffe, London, 1831, ii, 50.

359 This act was confirmed by Pope Clement VIII in 1596, by Benedict XIV
in 1757, by Pius VII in 1816, by Leo XII in 1824 and by Gregory XVI in 1844;
the last-named in 1778 in an Encyclical letter told his ‘‘venerable brethren” to
seize out of the hands of the faithful “Bibles translated into the vulgar tongue."’
But Pius VI in 1778 wrote to Martini a commendation of his Italian version,
and the letter, translated into English, is found in many modern editions.
Eadie, ii, 112.
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his charge being that it contained misinterpretations, leading to a
denial of the Divinity and Messiahship of Jesus, and thus favoring
Arianism and Judaism; the preacher was suspended for the
publication of what was generally regarded as a libel. The fear,
even among Protestants, that vernacular Bible translations,
based on the original Hebrew text, would lead to Judaism, is one
of the important facts in a study of the history of Bible versions.
Erasmus, with some accuracy, had prophesied in 1516: ““I fear
two things—1I fear that the study of Hebrew will promote Jud-
aism, and that the study of philology will revive paganism.”
It is certain that a return to the Hebrew original of the Old
Testament promoted a certain reaction against Christian doc-
trines which had been accepted for centuries, and stimulated
what may be called the Judaizing rationalistic tendency in
Christendom. ‘“'If the Arian heresy was propagated and rooted
by means of beautiful vernacular hymns,” says F. W. Faber,
“so who will say that the uncommon beauty and marvelous
English of the Protestant Bible is not one of the great strong-
holds of heresy in this country?” The Authorized Version
of 1611 laid great store by the Hebrew and Greek originals; the
translators had before them a choice of Hebrew Bibles, published
by both Jewish and Christian scholars. With the spread of
Hebraic studies and increased zeal for accurate Bible translation
in England, the Hebrew text attained its rightful place as the
best available source for a true knowledge of the Scriptural word.
Despite the uncertainty of many passages in the ‘“Textus Recep-
tus” of the Jewish canon, it has served as the foundation for
Christian Biblical scholarship, and has aided in a reconstruction
of many doctrines based upon misreadings and misinterpretations
of Old Testament verses.

b. Fewisk Teachers of English Hebraists

English Hebraists came into possession of Hebrew knowledge
through two agencies, first the instruction of Jewish teachers,
and second, the instruction of Christian teachers who had on
their own initiative acquired this knowledge. Jewish teachers
first appear among the translators of the Anglo-Saxon Bible of
King Athelstan in the tenth century; the reference here, however,
is incomplete. Stephen Harding had recourse to the Rabbis on
doubtful passages, and Roger Bacon obtained a knowledge of
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Greek and Hebrew by tuition from Greeks and Jews. He de-
clared ‘‘that Jews were to be found everywhere and that their
language was substantially the same as Arabic and Chaldaean.
There were, besides, people in Paris, in France (sic), and in other
countries whose knowledge was sufficient for this purpose.”
Bacon’s intercourse with Jews, as we have remarked, may have
constituted a count in the indictment, on the strength of which,
it is said, he was condemned and thrown into prison.’®® Like
Reuchlin, he was upbraided for not sufficiently hating the
Jews; he extolled the superiority of Christianity over Judaism,
but nevertheless recognized the higher claims of Jewish beliefs
over those of any other religion. Though he knew many Jews,
he never maligns or insults them; he even deprecates attempts to
convert them, hoping only for the theoretical conversion ulti-
mately to occur with the rest of mankind. He affirms that
“there were at the time of the crucifixion many holy and good
men among the Jews,” an assertion which may have brought
upon him the accusation of philo-Judaism. Bacon sought Jew-
ish instructors, but, perhaps from experience, remarked that
only very few of the Jews ‘‘are able to teach grammar efficiently
and in a methodical and rational manner . . . . We must
therefore look out for men who have a scholarly knowledge of
those languages (Hebrew and Greek), but this would entail
great expense.”’ Bacon's relationship with Jews may have been
closer than the records show: there is a suggestion that, like
Reuchlin, he corresponded with Jews in the Hebrew language,3¢!

The first lecturer to hold a chair of Hebrew at Oxford, estab-
lished by a decree of a Synod convened at Lambeth under Arch-
bishop Reynold in 1320, and supported by the tax of a farthing
in the pound on all the livings in the province of Canterbury, was
John of Bristol, a converted Jew.

William Tyndale did not learn Hebrew in England, but on the
Continent studied with Hermann von dem Busche, a friend of
Reuchlin, and one of the three authors of the trenchant: Epistolae
Obscurorum Virorum, who had accepted a professorshipin Hebrew
at the newly founded University of Marburg in Hesse, 362
Tyndale may also have learned his Hebrew from Bugenhagen or

30 Bridges, Introduction to the Opus Majus, p. xxxi. Hyamson, History of
the Jews in England, p. 38 ff.

361 Berger, op. cit., p. 39.
362 Mombert, op. cit., pp. 107-115, explains this thesis and then refutes it.
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Luther and his friends at Wittenberg. It is suggested that he
may have studied with Jews in the continental countries where
he sojourned. “There were in Worms many Jews whose tuition
Tyndale probably enjoyed.’’6

Instruction of English Hebraists by Christian scholars is more
frequent than by Jews. Alcuin in the eighth century, himself a
native of Yorkshire, is believed to have learned Latin, Greek and
Hebrew from Egbert and Aelbert, Bishops of York. Bacon,
though instructed by Jews, was also taught by Christian Hebra-
ists on the Continent. At a general Council held under Clement
V at Vienne in 1311, it was provided that Hebrew should be
taught in Paris, Oxford, and other universities. This decree,
however, coupled with the decision of the Synod at Lambeth,
remained in a sense a dead letter in England for a long time. In
1524, Robert Wakefield, a friend of Reuchlin, and occupant of the
chair at Tuebingen, was sent down by the King to teach Hebrew
at Cambridge. Thereafter the number of Christian Hebrew
students and instructors increased manifold. With the publica-
tion of grammars and dictionaries in modern languages, Hebrew
study became the possession of the learned European world, and
was no longer the monopoly of Jews. Jewish scholars assisted
Christians to master the Biblical tongue, but once the Chritians
Hebraic tradition was established, it advanced far beyond its
original Jewish foundation. English Hebraists studied at Ger-
man and French universities, but found adequate facilities for
research in England itself. Thus the list of translators of the
Authorized Version presents a notable array of Christian-taught
English Hebraists. Among them were Hadrian Saravia, King,
Spalding, Chatterton, Harrison, Byng, Harding, Kilbye, Miles
Smith, John Bois, and Edward Lively, next to Pococke reputed
by some ‘‘the greatest of Hebraists.”” Hugh Broughton, a critic
of the Authorized Translation, was so famous for his learning
that ‘“when he went to the Continent, it was said that he had
gone to teach the Jews Hebrew.” Since the foundation of the
Regius Professorships at Oxford and Cambridge, English He-
brew scholars and students have made notable contributions to
the science of Biblical and Semitic studies.*

363 Eadie, i, 208.
34 Cheyne, T. K., Founders of Old Testament Criticism, London, 1893.
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¢. The Influence of Fewish Commentaries in England

The third factor in the development of English Hebraic studies
was the influence of Jewish commentaries upon Christian exegesis.
The works of Rashi, David Kimchi, Ibn Ezra and other medieval
Rabbis were made available to Christian scholars, not so much
through the original Hebrew texts, which few Christians, even

“though well versed in Hebrew, were able to consult, as through the
writings of medieval Latinists, among them Nicholas of Lyra,
who revealed to the Christian world the commentaries of Rashi;
moreover, the editions of Christian Hebraists, such as Muenster,
Pagninus, Reuchlin and others who compiled dictionaries, gram-
mars and material from the commentaries, placed the works of
medieval Jewish exegetes at the command of non-Jewish scholars.

Mention has already been made of Stephen Harding’s consulta-
tion with Rabbis of the twelfth century, and of Roger Bacon’s
association with Jewish instructors. Purvey, the co-editor of
Wrycliffe's Bible, made frequent use of Nicholas of Lyra’s short
comments in the Postillae, and thereby was influenced by the
explanations Lyra had borrowed from Rashi; Hereford also uses
the phrases “Lire here’ and ‘“Lyra’” in several of the Biblical
books.#8 Thus from Lyra, Wycdliffe's collaborators learned the
incorrectness of many current Christian Biblical interpretations.
The Bible of Thomas Matthews, which appeared in 1537, con-
tained notes at the end of the chapters which Chester has called
the first general English commentary; they form a running com-
ment, and are gathered from several sources; many are from the
grammar of Conrad Pellican, who drew profusely from Jewish
sources; others are taken from the original. Rogers, editor of
this Bible, made direct use of Jewish commentaries; thus in the
margin of Numbers 33:52, two Rabbis are cited for the alternate
reading: “paving stones.” At the end of Psalm 3, the word:
“Selah” is explained as follows: '

This word, after Rabbi Kimchi, was a sygne or token of lyftynge up the
voyce, and also a monission and advertisement to enforce the thoughts and
mynde earnestly to give hede to the meanynge of the verse whereunto it is
added. Some will that it sygnifye perpetuallye or verily.

Coverdale in his address sent to Cromwell in the revision of
Matthews' Bible, announced ‘‘some notable annotations which

865 Eadie, i, 68-9.
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we have written without any private opinion, only after the best
interpreters of the Hebrews, for the more clearness of the text.”
These interpretations Coverdale may have secured, not from the
originals which he was unable to use, but from the Complutensian
Polyglot. Muenster’s translation of the Bible with notes from
the Rabbinical commentaries also influenced Coverdale consider-
ably. Bishop Sandys complained that ‘‘the setters forth of this
our common translation (the ‘Great Bible’) followed Muenster
too much.” Muenster made use of the commentaries of Rashi,
David Kimchi, Ibn Ezra, Rabbi Menachem, ‘‘Abraham His-
panus’’, Moses Nachmanides, the famous controversialist and
author of the Bi'ur, and others. The popularity of Muenster’s
Bible served to make way for the entrance of Jewish exegesis into
Christian thought.

The use of chapter and verse divisions in Stephen’s Greek
Testament of 1551 followed the example of ‘‘Rabbi Nathan” in
his Hebrew Bible.?® The Geneva Bible was shaped in part by
the works of Pagninus, Muenster and Leo Judah, all of whom were
indebted to Jewish authorities. Archbishop Parker, a co-
editor of the Bishops' Bible, recommended Muenster's works
with enthusiasm; in 1527, the latter published a Hebrew diction-
ary to which he prefixed an elaborate dedication to Fisher,
Bishop of Rochester. For the Authorized Version Rabbinical
commentaries were frequently consulted. Chatterton was
familiar ‘““with the numerous writings of the Rabbis”; Kilbye
was author of a Commentary on Exodus, chiefly drawn from
Rabbinical sources; Miles Smith ‘‘had Hebrew at his finger ends”
and was ‘‘well versed in Patristic writings and Rabbinical glosses.”
In the Preface the translators record the fact that they used
other helps: “Neither did wee thinke much to consult the trans-
lators and commentators—Chaldee, Hebrewe, Syrian, Greeke or
Latin, no nor the Spanish, French, Italian or Dutch.”’%7 An
example of Rabbinical influence in the Authorized Version can be
found in Lev. 11:22, where the translation: ‘‘bald locust” repre-
sents a ‘“mere Rabbinical fiction,' %68

86 Eadie, ii, 9.

367 Versions of the Authorized Translation which appeared after 1611 were
condemned, one of 1656, by Mr. Robinson, a “Scotch Rabbi”, for having 2000
faults, besides base paper and printing.

%8 Eadie, i, 322.
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The works of Tremellius, an apostate Jew, exerted a signal in-
fluence on the Authorized Version, expecially in the Hagiographa
and the Apocrypha.’® In 1579 Tremellius had published an
original translation of the Old Testament with a commentary
which had rapidly attained great popularity; his son-in-law Jun-
ius added a translation of the Apocrypha at Amsterdam in 1628.
The influence of Tremellius is discernible in the rendition of
several passages of the Bishops’ Bible, for example in Isaiah 53:2
and 9. On the Continent the works of Tremellius were valuable
in the campaign against the Vulgate, and prepared the way for
the vernacular versions which accompanied the reform move-
ments in various European countries.

Thus through the adherence of Jews to the Hebrew as the
correct and original text of the Bible, through their teaching of
Hebrew to Christians, and by their interpretations in Biblical
editions and commentaries, Jewish scholars in England and on
the Continent gave important aid to the rise and development of
the Hebraic movement which played so vital a role in English
Christianity. These phenomena were not confined to England
alone, but characterized the reform tendencies throughout all
Christendom. The brief study presented here has afforded a
glance into the forces which were at work.

d. JEWISH ELEMENTS IN CHRISTIAN PHILOSOPHY

The Jewish tradition was effectively transmitted into Chris-
tian life and thought not only through the medium of Christian
study of Jewish literature in the Hebrew original for the purpose
of Bible interpretation and exegesis, but also through the influ-
ence of Jewish philosophical writings upon the works of Christian
philosophers, particularly during the Middle Ages. Jewish con-
tributions to Christian philosophy constitute a signal part of the
Jewish elements in the intellectual and religious life of Western
Christendom. It is appropriate, therefore, that we present a
summary of the abundant material which has been written on
this theme.%7

369 2 Esdras 8:19-31; Mombert, op. cit., pp. 377-9.

370 The best work has been done by Jacob Guttmann, Die Scholastik des
dreisehnien Johkrhunderts in ihren Bezichungen zum Judenthum und zur juedi-
schen Literatur, Breslau, 1902. (Cf. REJ, xlv, 140.) Idem, “Ueber einige

Scholastiker des 13ten Jahrhunderts in ihren Beziehungen zur juedischen
Literatur,” Monatsschrift, xxv (1917), 247-262. The works of Munk, Deutsch,
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1. Jewish Influence in Pre-Medieval Christian Philosophy

The history of Christian philosophy revolves about the works
of the two Greek thinkers, Plato and Aristotle. Ineach instance
Jewish influence was responsible for introducing to Christian
philosophers the thought of the Greeks. For it was through
Philo that Platonic ideas entered Christianity and held their
sway until the end of the twelfth century. Moreover, it was
through the mediation of Jewish philosophy, based upon the
writings and translations of the Arabs, that the world of Aristo-
telian ideas was opened up to medieval Christendom. In the
person of Philo, the Neo-Platonism of Greece and Egypt was
synthesized with Judaism, forming the Hellenistic-Jewish School
of Alexandria from which nascent Christianity took many of its
most important doctrines.®? The theology of the Church
Fathers, particularly of Augustine, was permeated with Alexan-
drian Platonism, and virtually all Christian thought was subject
to the same influence for several hundred years. The earlier
leaders of the Scholastics, among them Anselm, Bernard, John of
Salisbury and Abelard, were Platonists, and whatever association
they had with Jewish subjects emphasized the Platonic tradition.
In the field of Jewish thought, the Neo-Platonism likewise
persisted. The earlier Jewish philosophers, among them Saadia,
Bachyah,®”? Abraham bar Chiyyah, Moses ibn Ezra and Abraham
ibn Ezra, stressed the Neo-Platonism which had been transmitted
to them through Arabic agencies; Solomon ibn Gabirol (c. 1050)

Neumark, Husik and others contain important information; cf. Simon, M.,
“Jewish Philosophy in the Middle Ages,” Jewish Review, i, 242 ff.; Pollak, J.,
Entwickiung der arabischen und der juedischen Philosophie, 1904; O'Leary, Rev.
de Lacy, Arabic Thought and Its Place in History, London, 1922, passim for
material on the transmission of Arabic philosophy through Jewish interme-
diaries. See Jacobs, “Influence of Jewish Thought in the Middle Ages,”
Jewish Contributions, pp. 164-189.  Joel, M., Beitraege zur Geschichte der Philoso-
phie, Breslau, 1876; Paetow, Guide, pp. 405-410 et passim.

1 In addition to the works we have mentioned above in connection with
Philo, see Morgan, C., An investigation of the Trinity of Plato and Philo Judaeus,
Cambridge, 1853; Fairweather, W., The Background of the Gospels, 1908, pp. 349-
361; REJ, lix, 286-7; Hibbert Journal, viii, 465; ix, 219 ff.; Am. Journal of
Theology, ix, 491 {f.; Windisch, H., Die Froemmigkeit Philos und ihre Bedeutung
Sfuer das Christentum, Leipzig, 1909.

372 Hertz, J. H., “Bachyah, the Jewish Thomas & Kempis," in Proceedings of
the Jewish Theological Seminary, vi; for bibliography on the other philosophers
mentioned, see Guttmann, Scholastik, p. 4.
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was the foremost representative of Jewish Neo-Platonism, and
exerted under the name of Avicebron (Avicembron and Avence-
brol), a powerful influence on the Scholasticism of the thirteenth
century.

2. Jewish Factors in Medieval Thought

The Aristotelian philosophical tradition which had become pre-
dominant in Arabic thought through the works of Avicenna and
Averroes soon found Jewish exponents and through them Chris-
tian champions.3’®  The first vigorous representative of Aristo-
telianism in Jewish religious philosophy was Abraham ibn Da’ud
(1110-1180) of Toledo.’™ Gradually the authority of Aristotle
in Jewish circles obtained ascendancy, and a conflict arose between
the pro-Platonists and the pro-Aristotelians. This struggle was
duplicated in Christian philosophy on a much larger scale, but
nevertheless through the stimulus and influence of Jewish works.
The chief Jewish thinkers whose writings played a part in this
controversy were Solomon ibn Gabirol, Isaac Israeli (c. 9oo),
known to Christians as ‘“Rabbi Isaac”, Saadia (892-942) and
Moses Maimonides (1135-1204), known as ‘‘Rabbi Moyses Aegyp-
tius”; the outstanding Christian philosophers who partook of
Jewish influence during the reign of Scholasticism were William of
Auvergne, Bishop of Paris (1228-1249); Alexander of Hales
(d. 1245); Albertus Magnus, Count of Bollstaedt (1193-1280);
Thomas Aquinas (1225-1270); Vincent of Beauvais (d. 1264);
Bonaventura (1221-1274); Roger Bacon (1214-1294); Raymond
Lully (1235-1315) ; and John Duns Scotus (1266-1308).

a. JEwisH INTERMEDIARIES. I. Solomon ibn Gabirol.
Through two channels Christian philosophers were touched by
Jewish thought, namely: first, through the medium of Latin
translations of Jewish philosophical works, and second, through
the personal assistance of bona-fide Jews or Jewish converts to
Christianity who acted as their instructors or collaborators.

33 For works of Jewish interest on Aristotle, see Samter, N., “Der ‘Jude’
Aristoteles,” Monatsschrift, ix, 453-7; Modlinger, S., Das Leben des Aristoteles
und seine Philosophie mit Ruecksichi auf die Wissenschaft des alten hebraeischen
Schrifttums aus den Zeiten der Bibel, der Mischna, und des Talmuds, Vienna,
1883; REJ, vi, 126; Bacher, W., “Aristote dans le Talmud,”REJ, xxii, 134.

3% Guttmann, Die Religionsphilosophie des Abraham ibn Daud aus Toledo,
Goettingen, 1879.
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Solomon ibn Gabirol's work: Mekor Chayyim (Fountain of Life)
was translated into Latin about 1160 by Dominicus Gundisalvi,
Archdeacon of Segovia, and the Jewish physician-convert,
Johannes Avendeat or Avendaut, two scholars who were signifi-
cant factors in making available in the Latin the works of Aris-
totle as well.375 The story of Gabirol’s work, known in Latin as
Founs Vitae, is one of the romances of literary history. Soon after
Jourdain had called attention to the importance of Avicebron’s
Fons Vitae, saying that the Scholasticism of the thirteenth cen-
tury could not be properly understood without taking it into
account,®® Salomon Munk, a famous French Jewish savant,
discovered a Hebrew abridgment derived from the original Arabic
of the Fons Vitae, and attributed to Solomon ibn Gabirol; he was
able thereupon to establish the fact that Avicebron, who had for
centuries been believed to be a Christian Scholastic, was identical
with the Jewish liturgical poet and philosopher.®” Avicebron's
work had been a source of contention between the Platonist
Franciscans led by Duns Scotus, who supported Gabirol, and the
Aristotelian Dominicans, led by Albertus Magnus and Thomas
Aquinas,*® the latter being an especially vigorous opponent of
the influence of Arabic-Jewish philosophy on Christian doc-
trine.3”* The number of Christian scholars who referred to the
Fons Vitae, under various names, and with various viewpoints,
was considerable, and included among others Dominicus Gun-
disallimus or Gundisalvi, William of Auvergne, Alexander of

875 Jourdain, A., Recherches critiques sur I'dge et 'origine des traductions latines
d’' Aristote, Paris, 1843 (2nd ed.; first ed. Paris, 1819), p. 197 note. On Gundi-
salvi, see Correns, Paul, “Die dem Boethius faelschlich zugeschriebene Abhand-
lung des Dominicus Gundisalvi de Unitate,” in Baeumker, Ch., Beitraege zur
Geschichie der Philosophie des Mittelalters, 1891,

3% Cf. the remark of Schleiden, M., The importance of the Jews for the preser-
vation and revival of learning during the Middle Ages, London, 1911 (German
edition, Leipzig, 1879), p. 36: “Without Judaism, no Scholastics, and without
Scholastics, no progress in philosophy.” '

817 Literaturblatt des Orients, 1846, Nr. 46; Munk, Mélanges de Philosophie
Jutve et Arabe, Paris, 1859. See bibliography of article in JE, vi, 532, by
Stephen S. Wise; see p. 529 for paragraphs on “Influence on Scholasticism."

878 Wittmann, Michael, Die Stellung des hl. Thomas von Aquin zu Avencebrol,
Munster, 1900; REJ, xli, 314.

319 Wittmann, M., Zur Stellung Avencebrol's im Entwicklungsgang der Arabi-
schen Philosophie, Muenster, 1905.
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Hales and his disciple, Bonaventura.® We shall have occasion to
discuss in greater detail the influence of Gabirol’s philosophy when
we consider the thought of individual Christian philosophers.38!

2. Moses Maimonides. The imprint which the works of Moses
Maimonides have made upon the world of Christian belief has
been even more significant than that of Gabirol. His Guide to
the Perplexed must be regarded as one of the important documents
in the history of universal thought.®® It was written first in
Arabic, but in Hebrew characters, translated into Hebrew by
Samuel ibn Tibbon in 1204, under the title: Moreh Nebhukhim,
and re-translated a little later by Judah Al-Charizi. It was from
the latter’s work that the first Latin translation was made by an
anonymous author during the first half of the thirteenth cen-
tury®®® under the title: Dux Neutrorum.®®* The widespread

380 Guttmann, J., Die Philosophie des Solomon ibn Gabirol (Avicebron),
Goettingen, 1889. Baeumker, Avencebrolis Fons Vitae, Muenster, 1892-5.
There are still extant four manuscripts of the original Latin translation com-
plete, one of an epitome thereof, and there is evidence that a fifth manuscript
existed in 1375 in the Papal Library. Isaac Broydé before his death suggested
that an edition of the Latin translation with notes would be a wvaluable
contribution.

381 Adler, H., Ibn Gabirol and His Influence upon Scholastic Philosophy,
London, 1865; Joel, M., “Ibn Gebirol's Bedeutung fuer die Geschichte der
Philosophie,” Monatsschrift, vi-viii; and Beitraege zur Geschichte der Philosophie,
Breslau, 1876. Seealso the works of Kaufmann, Seyerling, Stoessel, and others.

382 Kaufmann, D., “Der ‘Fuehrer’ Maimunis in der Weltliteratur,” in
Archiv fuer Geschichte der Philosophie, xi (1898), pp. 314 ff.; reprinted in Kauf-
mann’s Gesammelte Schriften, ed. Brann, Frankfurt a. M., 1910, pp. 158 ff.;
Guttmann, J., Der Einfluss der maimonidischen Philosophie auf das christliche
Abendland, Leipzig, 1908; Lévy, Louis-Germain, Les Grands Philosophes,
Paris, 1911, pp. 261 ff.; Muenz, 1., Die Religionsphilosophie des Maimonides
und thr Einfluss, 1887; Yellin, D., and Abrahams, 1., Maimonides, Philadelphia,
1903, pp. 205-218: chapter on “The Influence of Maimonides.”

383 Steinschneider, Uebersetzungen, p. 432; Perles, J., “Die in einer Muench-
ener Handschrift aufgefundene erste Lateinische Uebersetzung des Maimoni-
dischen Fuehrers," Monatsschrift, xxiv (1875), 9 ff.; Friedlaender, M., Introduc-
tion to the Guide to the Perplexed, London, 1881-85. There are two other Latin
translations of the Moreh, one by August Justinianus, Paris, 1520, and the
other by Buxtorf, Junior, Basel, 1629; the earlier is based on the Hebrew ver-
sion of Al-Charizi, and is a mere copy of the older Latin translation; the latter
is based on that of Ibn Tibbon. The Moreh has been translated also into
French, twice into Italian, into German, English and other languages; see
Friedlaender, op. cit., iii, pp. xi ff.

38 Perles thinks that this translation was the result of the combined efforts of
Jewish and Christian scholars working under the auspices of the Imperial Court
of Frederic I11; Monatsschrift, loc. cit.
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popularity of the Morek among Mohammedan theologians®®® was
now rivalled by its dissemination in Christian circles. The
translations of the complete works of Aristotle into Latin, made
partly from the Arabic versions of the Mohammedans, partly
from the Greek originals which became accessible after the
capture of Constantinople by the Crusaders in 1207,%¢ now found
a powerful ally in the Aristotelianism of Maimonides’ Moreh.%87
Alexander of Hales quotes from it; William of Auvergne was
deeply influenced by it; Albertus Magnus also signalized the
commencement of the Moreh’s real influence upon Christian
thought; Vincent of Beauvais, Duns Scotus and Thomas
Aquinas among philosophers of the Middle Ages were strongly
indebted to it. Spinoza during the seventeenth century ‘‘paid
to the Cairo Rabbi the homage of practical imitation;*# Solo-
mon Maimon and other Jewish thinkers who affected Christian
thought were either critics or exponents of Maimonides' views,
among them Elias del Medigo, ‘“‘the first great product of the
Italian and Judaic spirit, the teacher of Pico di Mirandola,”
Moses Mendelssohn, the friend of Lessing, and Isaac Erter.
Leibnitz, the great Christian philosopher of the era of Spinoza,
commented upon the Moreh,?®® as well as upon the Kabbalah,?
Thus from the time of its appearance until the modern era the
writings of Maimonides have been an important factor in the
development of Christian philosophy in its relationship to Juda-
ism.

385 It is said that in the Moslem schools in the city of Fez in Morocco, Jews

were appointed to teach Maimonides’ philosophy; cf. Kaufmann, Fuehrer,
p. 158 ff.

88 Jourdain, Recherches, passim. )

887 Mandonnet, P., Siger de Brabani et I' Averroisme Latin au xiii sidcle,
Louvain, 1911; cf. Husik, 1., Philosophical Review, July, 1911; idem, “An Anony-
mous Medieval Christian Critic of Maimonides,” JOR, ii (n. s. Philadelphia,
1911), 159 {f.; idem, A History of Medieval Jewish Philosophy, New York, 1918,
pp. 304 ff.

388 Yellin-Abrahams, p. 216; Pearson, K., ' Maimonides and Spinoza,’’ Mind,
viii, 339 ff.; Joel, M., “‘Zur Genesis der Lehre Spinoza's,” in Beiiraege, ii; Rubin,
S., Spinoza und Maimonides, Vienna, 1868.

889 Foucher de Careil, A., Letbniz, la Philosophie Juive et La Cabale, Paris,
1861; ‘“Leibniti Observationes ad Rabbi Mosis Maimonidis ‘Librum qui,
Inscribitur Doctor Perplexorum' ", pp. 1-45, Appendix.

390 Thid., “Leibniz et la Cabale,” pp. 54-66; ““Remarques Inédites de Leibniz
sur le Seder Olam.”
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b. CHrISTIAN THINKERS AND JEWISH AUTHORITIES. I. William
of Auvergne. We may now turn to individua! Christian philosophers
with a view to describing their reliance upon Jewish literary
sources. William of Auvergne, who with Alexander of Hales
was most responsible for the revolution in Christian Scholasti-
cism whereby a transition was effected from the older Platonism
of the Church Fathers to the teachings of the Aristotelian School,
may be regarded in a sense as a friend of the Jews,*! despite the
fact that during his service as Bishop of Paris from 1228-1249,
the Talmud was burned.®®? William speaks with animosity of
the ‘‘gens Hebraeorum”% of their opposition to Catholic
views,?" and of the tenets of the Sadducees. In his chief work:
De universo, he combats the ‘“fables’” of the Hebrews; his num-
erous references to the Midrash lead William to a discussion of
Jewish philosophy: one passage is taken from the account of the
“Tree of Life” in Midrash Bereshith Rabbak;#*® another speaks of
Jewish fables concerning demons, particularly Asmodai;*® he
discusses the ‘“Vision of Isaiah,”” Ma ‘aseh Merkhabhah, in relation
to Isaiah 6:2, accepting the interpretation of one of the chief
Amoraim, Rabbah, which Maimonides presents at length in the
Moreh® Likewise in a consideration of the abode of the
angels?®® the Morek is used, and in numerous instances of his
work: De Legibus: thus, in discussing the symbolism of the Jewish

391 Guttmann, J., “Guillaume d’Auvergne et la litterature juive,” REJ,
xviii, 243 {f.; idem, Scholastik, pp. 13-31.

892 Loeb, 1., “‘La controverse de 1240 sur le Talmud,” REJ, i, 247, ii, 248, iii,
39 ff.; Lewin, A., “Die Religionsdisputation des R. Jechiel von Paris,” Monats-
schrift, xviii, 97 ff.; 145 ff.; 193 {f.; Graetz, Geschichte, vii, p. 95 and note 5, re-
worked by Guttmann; see also below.

38 “De Universo,” Opera Omnia, ed. Paris, 1674, part 1, cap. 39, p. 634,
col. 1.

3% “De Fide,” 1b¢d., cap. 3 p, 17, col. 12,

35 Moreh, ii, cap. 30; Munk, S., Guide des Egarés, Paris, 1856-66, ii, 250.
William doubtless became acquainted with the Midrashic stories through his
participation in the controversy over the burning of the Talmud. In De
Legibus, he refers to the well-known legend of the rescue of Abraham from the
fiery furnace; cap. 26, p.81,col. 2;cf. Midrash Bereshith Rabbak sect.39;Pirke
d’'R. Elieser, cap. 26, etc. Guttmann has examined these passages carefully,
and has assembled them in Scholastik, passim.

396 Moreh, i, cap. 70; Guide, i, 329, 335; Moreh, iii, cap. 43; Guide, iii, 344, 345;
cf. Talmud b. Gittin, fol. 68 a.

897 De Universo, ii, p. 2 cap. 135, p. 984, col. 1 and 2; Morek, iii, cap. 6; Guide,
iii, 35; Talmud b. Chagigah, fol. 13 b.

898 De Universo, i, p. 1, cap. 32; cap. 36, p. 631, col. 2. William takes the
view of a Jewish philosopher and sage to whom he refers, quoted from the
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sacrificial cult, he follows step by step the third part of Maimon-
ides’ treatment of Deut. 4:6, 22:6 and other Scriptural passages.®®
To Maimonides also must be attributed the view that Aristotle
may be believed with reference to sublunar things, but not in
matters dealing with higher things.40?

Though William criticises other Jewish philosophers,#! he has
a special predilection for Solomon ibn Gabirol or Avicembron, as
he was styled in the Latin translation of his Mekor Chayyim. In
referring to the Foms Vitae or Fons Sapientiae®? William
discusseswhether ““ Avicembron’’ was an Arab, and remarks thathe
must have been a Christian, since a short time before the entire
kingdom of the Arabs had fallen under Christian sway. William
imitates Gabirol's teaching concerning the Will,%® concerning
immaterial substances,* and the idea of the Creation as a pro-
jection of the shadow of God. “Avicembron’ he praises as one of
the noblest of all philosophers,%% saying that he alone had
comprehended the nature of spiritual substances.48

Haggadic work: Pirke de-Rabbi Eliezer or Boraitha de-Rabbi Eliezer, which had
attained fame because it was handed down also in the name of the Emperor
Frederic II; see Jacob Anatoli’'s Malmad ha-Talmidhim, Lyck, 1866, p. 53 b;
Munk, Mélanges, pp. 144-5. Moreh, ii, cap. 26; Guide, ii, 210-3.

399 De Legibus, cap. 16, p. 47, col. 1; Moreh, iii, cap. 31; Guide, ii, 247, and
several other passages, for which see Scholastik, pp. 20-1.

490 De Universo, ii, p. 2, cap. 150, p. 998, col. 2; Moreh, ii, cap. 22; Guide, ii, 179.
Doubtless from Maimonides William borrowed the Talmudical sentence:
“locuta est lex lingua hominum;” cf. Moreh, i, cap. 26, 33, 47, etc.; De Universo,
p- 1, cap. 39, p. 634, col. 1.

401 De Universo, i, p. 3, cap. 31, p. 805, col. 2. William makes an exception
in his criticism of Jews who accept “fables,” of Maimonides, and perhaps those
Jewish thinkers such as Saadia, the Geonim and the Andalusians whom
Maimonides takes as authorities. William is probably thinking also of the
adherents of the Maimonidean philosophy in the controversy which even-
tuated in the intervention of the Inquisition, and the burning of Maimonidean
books at Montpellier and Paris. He mentions that *in the land of the Saracens
among those who take up philosophy there are only a few true Jews, that is,
those who are Saracens in not even the slightest part of their beliefs or agree to
the errors of Aristotle;”’ De Legibus, cap. i, p. 24, col. 1.

402 D¢ yniverso, i, p. 1, cap. 25.

403 Fons Vitae, ed. Baeumker, Muenster, 1895, p. 333, 1, 5; cf. De Universo,
i, p. |, cap. 26 et passim; Werner, K., Wilhelms von Auvergne Verhaeliniss su den
Platonikern des xi¢ Jahrhunderts, Vienna, 1873, p. 26.

44 De Universo, ii, p. 2, cap. 7, p. 850, col. 1; Fons Vitae, p. 333, 1, 4.

405 De Trinitate, cap. 12, p. 16, col. 2.

4% De Legibus, cap. 26, p. 84, col. 1. For further quotations, see Scholastik,
passim.
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2. Alexander of Hales. Alexander of Hales (d. 1245), founder
of the School of the Franciscan Order, like his contemporaries,
came under the influence of Jewish writings.#” In his most
celebrated work: Summa Theologiae, he showed for the first time
among Christian scholars a willingness to rely upon a knowledge
“of the whole Aristotelian corpus and the Arabian commenta-
tors.”’4#8 He gave, moreover, considerable attention to the
status of the Jewish people and their religion in Western Christen-
dom. Many of the comments of the ‘‘Doctor irrefragabilis et
Theologorum monarcha,” as he was called, upon the Talmud
were influenced by the Paris controversy of 1240;%? nevertheless
he courageously uttered sentiments of a tolerant character, and
affirmed that although Jews who blasphemed should be punished,
they should be treated with no more severeity than “bad Chris-
tians.”#% Jews were to be accepted as witnesses of the truth of
the Church, and their religious practice was not to be regarded as
idolatrous.

Alexander’s intimate acquaintanceship with the problems of
the Jewish people in Christendom was reinforced by a knowledge
of their literature. He mentions the Talmud, but does not seem
to have been as familiar with it as William of Auvergne. Though
he does not cite Solomon ibn Gabirol (Avicebron) by name, there
are many points of parallelism between the latter's views and
those of Alexander; these were developed later by John Duns
Scotus and helped distinguish the Franciscan School from that
of the Dominicans.! In one passage of the Summa the Liber
Fons Vitae is expressly quoted as a decisive authority.#?2 Far more
numerous are the points of contact between the Summa and the
Moreh of Maimonides. We find only two allusions to the name
of “Rabbi Moyses”,4? but it is evident that the Moreh was the

407 Guttmann, J., “‘Alexandre de Hales et le judaisme,”” REJ, xix, 224 {f.;
idem, Scholastik, pp. 32-46.

408 The citations given here are from the Nuremberg, 1452, edition of the
Summa; it was published also at Venice, 1576, and Cologne, 1611.

409 Summa, Liber 2, quaestio 179, membrum 1.

410 For a discussion of the relationship of heretics, Saracens and Jews, see
Summa, L. 3, qu. 36, m. 3, p. 3.

41 Guttmann, Die Philosophie des Salomon tbn Gebirol, Goettingen, 1889, p.
64;cf. Summa, L. 2, qu. 12, m. 1; qu. 60, m. 2, a. 1; qu. 20, m. 2, a. 2; qu. 44, m. 2,

42 Symma, L. 1, qu. 86, m. 1; Fons Viiae, p. 4, 1, 14-15, i, p. 2.

413 Summa, L. 1, qu. 22, m. 6; cf. Moreh, i, cap. 72; Guide, i, 361; Moreh, ii,
cap. 6; Guide, ii, 71. 'The second reference to “Rabi Moyses Judaeus’ occurs
in Summa, L. 3, qu. 28, m. 1, a. 5; cf, Moreh, iii, cap. 26; Guide, iii, 204-5.
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source of several features of Alexander’s opinions concerning the
recognition of God;#4 the question whether the world is eternal
or created,® wherein arguments employed also by Albertus
Magnus and Thomas Aquinas are cited ;¢ and the relationship of
miracles to natural laws.#?7 An important subject on which
Alexander seeks aid from the works of Maimonides is his discus-
sion of the laws of the Pentateuch, and his refutation of the
assertion of the Neo-Manicheans or Catharists that the Old
Testament code is the work of the Evil Principle in the universe.
Following the precedent of “Rabi Moyses Judaeus,” he dis-
tinguishes between “‘judicial laws” (Mishpatim), and *‘ceremonial
laws” (Chukkim), saying that the former are useful for Christian
observance, the latter having a certain spiritual but no literal
value for Christians.®’® He defends the giving of the Old Testa-
ment legislation on the ground that even the ceremonial and
sacrifical precepts sprang from a single unified purpose, namely
the desire to turn men from idolatry to morality.#? It is one of
the ironies of religious history that orthodox Christians, seeking
to combat the views of Christian heretics, should turn to Jewish
sources for literary reinforcement, particularly since the official
position of the Church was alleged to run counter to the teachings
of the Jewish authorities quoted.s2?

3. Albertus Magnus. Albertus Magnus, one of the “‘univer-
sal”’ spirits produced by the Middle Ages, taking his rank in
learning and scientific interest with Vincent of Beauvais and

U4 Summa, L. 1, qu. 2, m. 1, a. 4; cf. Morek, i, cap. 21; Guide, i, 76; Moreh, i,
cap. 38; Guide, i, 141; Moreh, i, cap. 54; Guide, i, 216.

45 Summa, L. 1, qu. 12, m. 18; cf. Moreh, ii, cap. 14; Guide, ii, 115.

46 Guttmann, Das Verhaeltniss des Thomas von Aquino zum Judenthum und
zur juedischen Literatur, Goettingen, 1891, pp. 60 {f.; cf. Moreh, ii, cap. 17-18;
Guide, ii, 129-144.

41 Summa, L. 2, qu. 42, m. 5, a. 5; cf. Moreh, ii, cap. 29; Guide, ii, 224 ff.

418 Summe, L. 3, qu. 28, m. 1, a. 5; Moreh, iii, cap. 26; Guide, iii, 204-5.
Alexander discusses several important Pentateuchal passages, among them
Deut. 4 and Leviticus 17.

419 Summa, L. 3, qu. 54, m. 2; Moreh, iii, cap. 31; Guide, iii, 247; Summa, L.
3, qu. 28, m. 2. a. 1, p. 1; Moreh, iii, cap. 52; Guide, iii, 453; Moreh, iii, cap. 29;
Guide, iii, 229. Alexander reproduces the views of Maimonides on several
topics, among them the explanation for the law of circumcision; Summa, L. 3,
qu. 55; L. 4, qu. 7; cf. Moreh, iii, 49; Guide, iii, 426 ff.

420 For a detailed discussion of Christian defense of the Mosaic Law against
the Catharists and of the inconsistencies and contradictions in which Christian
apologists were involved, see below.
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Roger Bacon, is numbered also among the great scholars who
drew abundantly upon Jewish philosophical and religious
writings.*® He was acquainted with the Talmud, doubtless
through his participation in the Paris controversy of 1240, and
his association with the Jewish apostate, Nicholas Donin;*? he
cites it twice by name in his works,*® and borrows from the Moreh
of Maimonides many expressions characteristic of the Talmud
and the Midrash without appreciating their Talmudic origin.4
In several instances, Albertus mentions in connection with ‘‘Rabbi
Moyses,” other names such as ‘‘Rabbi Elieser or Heliazar,”
“Rabbi Joanna' and “Rabbi Josue,” who belong in the realm of
Talmudic authors, but who are quoted by Albertus as philoso-
phers on an equal plane with Maimonides and Isaac Israeli.4*

From Arabic-Jewish literature, we find citations in Albertus
of authors who occupied themselves particularly with astronomy
and astrology. Among three commentators on Ptolemy's Cen-
tiloquiwm he mentions a certain Abraham, without doubt Abu
Ja ‘afar Ahmed ibn Yusuf ibn Ibrahim; (d. 945-6).#2¢ Elsewhere

4 Scholastik, pp. 47-120; Bach, J., Des Alberius Magnus Verhaeliniss zu der
Erkenntnisslehre der Griechen, Lateiner, Araber, und Juden, Vienna, 1881.

422 Quétif and Echard, Scriptores ordinis Praedicatorum, Paris, 1719-1721, i,
166.

428 The first citation is in: “Comment. in Dionys. Areopagit., De coelest.
hierarchia cap. 7", Opera, ed. Pierre Jammy, 1651, xiii, 103; cf. Talmud Babha
Bathra, fol. 74, 75a, and Nicholas Donin, in Wikkuach Rabbenu Yechiel mi-
Paris, Thorn, 1873, p. 13. The second citation is in the Commentary to the
Sentences of Peter Lombard: “Comment. in Sent. iv dist. 43, a. 1.”” Opera, xvi,
805, where “‘Rabbi Nasse” is mentioned, doubtless, according to Guttmann,
Scholastik, p. 49, “Rabbi Asse or Aschi;” cf. Moreh, cap. 22; Guide, iii, 159;
Babha Bathra, fol. 15a.

44 Joel, M., “Verhaeltniss Albert des Grossen zu Maimonides,” Jakres-
bericht des jued.-theologisch. Seminars Breslau, 1863, reprinted in Beitraege,
p. ix, note 1; p. xvi, note 1.

425 “Comment. in Sent. i, dist. 37, a. 24;” Opera, xiv, 558; cf. Moreh, ii, cap. 6.
“Comment. in Sent. iii, dist. 37, a. 2; Opera, xv, 2, p. 381; cf. Guide, ii, 269;
ibid., iv, dist. 1, a. 8; Opera, xvi, 13. Summa Theologiae, i, tract. 16, qu. 75, m. 1;
Opera, xvii, 428; Guide, ii, 276-77. Summa, tract, 20, qu. 80, m. 2; Opera, xvii.
475, ix, 108.

426 “Meteor.,” 1, tract. 1, cap. 5, Opera, ii, 18; Steinschneider, Uebersetsungen,
p. 528, identifies this Abu Ja'afar as the author of a Hebrew translation of
the Latin translation of the Centiloguium; cf. Leclerc, Histoire de la médecine
arabe, Paris, 1876, ii, 324, n. 6. It is likely that he is also the author of a work
cited by Albertus: De conjunctionibus Saturni et Jovis, * Comment. in Habacuc,”
3, 8; Opera, viii, 188; xvi, 815, and also of a work on the Nativity: ‘‘Comment. in
Sent.,” iv, dist. 36, a. 6; Opera, xvi, 733; cf. Scholastik, p. 52, where it is sug-
gested that this writing may be the work of Abraham ibn Ezra.
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he mentions ‘‘Zachel Israelita,” namely, Sahlibn Bishr ibn Habib
ibn Hanni al-Israili (c. 820)427; a “Messahala” or ‘‘Messahalach,”
identical with the Jewish astrologer and astronomer, Mashal-
lach ;#*® and two authors of works on precious stones, Aaron and
Joseph.##®  Albertus quotes also a certain Jew, David, concern-
ing whose identity there has been much disagreement among
scholars, but who doubtless was the translator Johannes Aven-
dauth or Hispalensis.

Isaac ben Solomon Israeli,®®! one of the most famous physicians
of the Middle Ages (died about themiddle of the tenth century),
obtains from Albertus Magnus recognition by the side of Maimon-
ides among outstanding Jewish philosophers; no one of the Chris-
tian scholastics prized Israeli so highly as Albertus. Though he

427 His work: Liber de interrogationibus is cited in: “‘Delibris licitis et illicitis,"’
cap. 8; Opera, v, 660; it bears also the title: Judicia Arabum and forms a part
of the Latin translation: Introductorium de principiis judiciorum, Venice, 1493
and 1519; cf. Steinschneider, Uebersetzungen, pp. 603-7; it is mentioned also in
Albertus’ Speculum asironomicum. Another part of it is cited by Albertus
under the title: Liber 50 praeceptorum Zachel; a work entitled: Liber electionis
and another: De significatione temporis are cited in the name of Zachel; cf.
Steinschneider, Zestschrift fuer Mathematik, xvi, 389.

428 In the Speculum astronomicum; Steinschneider, loc. cit.; Albertus knew his
book: De sphaera mota from selections in Averroes; ‘‘De praedicamentis,”
Opera, 1, 120.

429 “De mineral.,” i tr. 1 cap. 1, Opera, ii, 210; 7bid., tr. 2, cap. 8; ii, 232.
Uebersetzungen, p. 239

430 Albertus says that this David was the author or compiler of the well-
known: Liber de Causis, and of a work on physics: “De causis et processu
unius,” ii tr. 1, cap. 1, Opera, v, 563. Steinschneider sees in him the collabor-
ator of Dominicus Gundisalvi, identical with the translator of Arabic works
mentioned by Albertus as “Avendar Israelita philosophus”; ‘“De praedica-
bilibus,” Opera, i, 91; cf. Steinschneider, Hebraeische Bibliographie, 1863, pp.
110 ff.; Wuestenfeld, Die Ueberseizungen arabischer Werke in das Lateinische,
Goettingen, 1877, pp. 38 ff.; and works by Bardenhewer, Jourdain and Leclerc.
Albertus in: “De motibus animalium,” i tr. 1, cap. 5; Opera, v, 114, cites
‘“Avendavid” not only as translator, but as author, helping with other facts
concerning the manuscript of the Liber de Causis to establish the identity of
the author; cf. Uebersetzungen, p. 261,

431 UJebersetzungen, pp. 388 ff.; Scholastik, pp. 55-60; Fried, S., Das Buch ucber
die Elemente, Leipzig, 1884; Frankfurt a. M., 1900; Drohobycz, 1900. The
Christian world came to know Israeli as the Jewish philosopher next in im-
portance to Maimonides, through the accident of his works having been
translated into Latin by Constantinus Afer, Omnia Opera Ysaac, Lyons, 1515;
Guttmann, Die philosophischen Lehren des Isaak ben Solomon Israeli, Muen-
ster, 1911.
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accuses the two Jewish thinkers of seeking to insert philosophical
opinions into an explanation of Scripture,®? nevertheless he
cites from Israeli’s works, sometimes to disagree, more often to
concur. Thus, for example, Albertus accepts Isaac’s view of the
union of formal and material definitions;#® of the belief that
reason is the power which unifies the Cause and the Effect;
that since man is conscious of himself, he is completely conscious
of all things that exist®5; that the aim of mankind is spiritual.ts
Albertus quotes often and at length from the opinions of ‘‘Rabbi
Moyses, Isaac and other Jewish philosophers” concerning the
nature of the world of Souls; the fact that the heavens are pop-
ulated with Souls; that the Intelligences, of which there is a
limitless number, are identical with the Angels.#” These are a
few of the many quotations which Albertus makes from the
works of Israeli;#8 they indicate the high regard which the Chris-
tian Scholastic held for the opinions of the Jewish physician-
philosopher.

The philosophy of Avicebron, however, did not win the ap-
proval of Albertus, who appears to be the first prominent oppon-
ent of the Neo-Platonism of the Fons Vitae. In his work: De
Causis et ProcessuUniversitatis, he places the doctrines of Avice-
bron by the side of those of the Epicureans, the Stoics, Socrates
and Plato, and while he contests them vigorously, he recognizes
the originality of Avicebron’s opinions. In his discussions con-
cerning the doctrines of the first matter, the first form, human
free-will, the “intellectus possibilis,” and emanations, Albertus
remarks upon the sense of strangeness which the Fons Vilae
conveys to him, and affirms that the book could not have been
written by Avicebron himself, but must have been written by one
of the Sophists.#*® Despite this attitude, Albertus did not hes-

432 Summa, ii, qu. 7; Opera, xviii, 76.

433 ““Poster. analyt.,” i, tr. 2, cap. 17; Opera, i, 551; cf. Opera Ysaac, {. 2a,
col. 1.

434 Summea, i, tr. 2, qu. 8, m. 2; Opera, xvii, 22.

435 “Ethic.,” i tr. 1, cap. 3; Opera, iv, 6; Opera Vsaac, fol. 2b, col. 1.

43 Summa de creat. ii tr., 1 qu. 59, a. 2; Opera, xix, 2, 284; Vsaac, fol. 2b, col. 2.

431 “Metaph.,” xi, tr. 2, cap. 10; Opera, iii, 375; Ysaac, fol. 10a, col. 2; “De
caus. et process. i tr. 4, cap. 7;" Opera, v, 563; Ysaac, fol. 8b, col. 2 ff.

438 Scholastik, loc. cit., gives the references in full.

439 “De caus. et process.;” Opera, v, 550; cf. Summa, 1, qu. 20; ‘De Intellectuet
Intelligibili,” i, tr. 1, cap. 6; Opera, v, 214.
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itate to appropriate many of the opinions which Avicebron
expresses, for instance, on the division of forms.4¢

It is from Maimonides that Albertus drew his major inspira-
tion out of jewish sources.! On numerous occasions we find
references to “‘Rabbi Moyses Aegyptius’’ and the Dux Neutrorum;
in his discussion of the Nature of God,*? Creation,*® Angelology
and Prophecy*4 he turns to Maimonides for reinforcement of the
Aristotelian viewpoint. Albertus followed his Jewish authority
in his endeavour to harmonize the doctrines of Biblical revela-
tion, on the subject of the reconciliation of world-beginning and
eternity, and Biblical and Aristotelian cosmogony; the Physics of
Albertus relies in substantial measure upon the ideas of the Moreh.
It is difficult at this juncture to give in detail the many points of
parallelism between the views of Albertus and Maimonides; it is
sufficient to affirm, however, that scholars, almost without ex-
ception®® have recognized and paid tribute to the Christian
Scholastic’s indebtedness to his Jewish authority. The only
caution which must be sounded is that in spite of the wealth of
evidence at hand the influence of Maimonides upon Albertus
must not be over-estimated.

4. Thomas Aguinas. The same must be said of Thomas
Aquinas (1227-1274), the eminent disciple of Albertus. Like his
.teacher, Thomas had many Jewish associations. Being a member
of the Dominican Order, he shared its prejudices concerning Jews
and Judaism ;6 at the same time, however, he drew liberally upon
Jewish philosophical sources. In his chief work: Summa Theolo-

40 “De natura et origine animae,” i, cap. 2; cf. Fons Vitae, ed. Baeumker,
iv, 32, 255.

44 Joel, M., Verhaeliniss Albert des Grossen su Maimonides, Breslau, 1863;
Bettraege, Breslau, 1876.

42 “De caus. et process. ii, tr. 2, cap. 9; Opera, v, 593; Moreh, i, cap. 58;
Guide, i, 242; “Comment. in Sent. i, dist. 2, cap. 14;" Opera, xiv, 42; Moreh, i,
cap. 61; Guide, i, 267 ff., etc., on numerous occasions; Sckolastik, pp. 90 ff.

43 “Phys, viii, tr. 1, cap. 11;” Opera, ii, 326, etc.

W Summa, ii, tr. 11, qu. 53, m. 3; Opera, xviii, 309, etc.

445 See for a solitary voice of criticism, Hertling, G. v., Albertus Magnus,
Festschrift, Cologne, 1880, p. 26, n. 1.

46 Guttmann, Das Verhaeltniss des Thomas von Agquino zum Judenthum und
sur Juedischen Literatur, Goettingen, 1891; reviewed by I. Abrahams, JOR,
iv, 158-161. Geyraud, L'Antisémitisme et St. Thomas d'Aquin, pp. 40 ff.;
Hibbert Journal, x, 974.
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gtae, he shows himself to be well acquainted with the writings of
Avicebron, whom he mentions by name.*” His reliance upon
Maimonides’ Moreh has been recognized universally by investiga-
tors.#8  “His theodicy is modeled after that of the Jewish philo-
sophers, and his arguments can easily be referred to Jewish
sources. Thus he gives five proofs of the existence of God, three
of which are directly taken from Jewish philosophers.”#® 1In
his protest against the hypothesis of the eternity of the world,
Aquinas copies word for word the arguments advanced by
Maimonides.®*® In his discussion of the attributes of God, his
theories on Providence, Prophecy, God’s omniscience, the angels,
the ceremonial laws of the Pentateuch, and his so-called “original
principle of individuation,” the evidence of Jewish influence is
unmistakably clear. There are strong traces of Jewish influence
also in Thomas’ exegetical opinions.*® It is not surprising,
therefore, to learn that Thomas was accused by his opponents of
having succumbed to the opinions of “Jews and Pharisees.”452
So great was the attractiveness of his views, that his works found
currency in Jewish circles in the form of Hebrew translations.t%?
“There is no doubt that the method of harmonizing Aristotelian
doctrine with traditional teaching so far as the common elements
of Judaism and Christianity were concerned, was suggested to
Aquinas by his Jewish predecessor.””4%* While it may be an
exaggeration to say that ‘‘Maimonides is the precursor of Saint

47 Wittmann, M., Die Stellung des heiligen Thomas von Aquin zu Avencebrol,
Muenster, 1900; REJ, xli, 314.

48 Michel, A., *Die Kosmologie des Moses Maimonides und des Thomas von
Aquino in ihren gegenseitigen Beziehungen,"” Philosophisches Jahrbuch, 1891;
Rohner, A., Das Schoepfungsproblem bei Moses Maimonides, Albertus Magnus
und Thomas von Aquin, Muenster, 1913; Hausbach, “Die Stellung des heiligen
Thomas von Aquin zu Maimonides in der Lehre von der Prophetie,” in Theol.
Quartalschrift, Ixxxi, 553-79.

4“9 “Contra Gentiles,” ii, 33; Moreh, ii, 16; “Contra Gentiles,” i, 22; Moreh,
ii, 16; for the second proof, Bachyah’s “Duties of the Heart” seems to have
contributed.

450 Summa, i, 45, a. 1, Moreh, i, 2, 15.

451 Siegfried, ‘“Thomas von Aquino als Ausleger des Alten Testaments,” in
Hilgenfeld's Zeitschrift, 1894; Merx, in the introduction to his Die Prophetie
des Joels.

452 Hist. Liit. de la France, xxi, 494-5, which quotes Gerard d'Abbeville.

483 JE, ii, 39; Steinschneider, Uebersetzungen, pp. 483-7; Jellinek, Thomas
von Aguino in der juedischen Literatur, Leipzig, 1853.

45t Husik, Medieval Jewish Philosophy, p. 307.
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Thomas Aquinas and the Moreh announced and prepared the
way for the Summa Theologiae,”’*55 the importance of Maimon-
ides for Thomas’ philosophy cannot be denied.

5. Vincent of Beauvais. Vincent of Beauvais (1190-1264),
next to Albertus and Thomas Aquinas the foremost scholar of
Scholasticism, demonstrates in his chief work: Speculum Majus 5
a veritable encyclopaeda of theology, literary history, science and
the arts, considerable acquaintance with Jewish literature and
affairs. Thus, in the ninth book of Speculum doctrinale he gives
a summary of the canonical law concerning the civil position and
treatment of Jews.%5? He discusses whether Jews have the right
to own slaves, whether Jewish children may be baptized by com-
pulsion,*®8 and how Jews may be attracted to the Christian faith.
Vincent seeks to give the impression that he knew Hebrew, for at
the end of the first book of the Speculum doctrinale, he presents
an alphabetic vocabulary with the explanation of several Hebrew
words; in another section, he discusses Jewish festivals.4® Vin-
cent doubtless had learned much concerning Jews and Judaism
from the Pugio Fidei of his fellow-Dominican, Raymond Martin;
he learned more, however, of the Hebrew tradition, particularly
of the Talmud, "“from his personal association with Jews.'40

‘T have heard from a certain Jew,” he remarks, the Jewish view
with reference to damages done by lepers to houses of domicile. !
This “certain Jew,” was doubtless ‘“Jacob Aranicus,” to whom

455 Sajsset, E., “Maimonide et Spinoza,” Revue des Deux Mondes, 1862,

4% Douai, 1624, in four volumes; Scholastik, 121-137; see the works of Bou-
taric, Baumgartner, Bourgeat, Vogl, and others concerning Vincent.

457 Lib. ix, cap. 36, 37, 40, 41, 43.

458 Spec. doc., L. ix, cap. 42, col. 797. Thomas Aquinas and John Duns
Scotus also debated this subject; Guttmann, Das Verhaeltniss des Thomas von
Aguino, p. 4: see below.

459 Spec. hist., L. ii, cap. 48, p. 622; cf. views of Thomas Aquinas, Guttmann,
p. 14; note 2.

460 Scholastik, p. 128.

41 Spec. hist., L. i, cap. 36, p. 59. *“Porro sicut lex quosdam cibos immundos
reputari fecit, ut in Judaeis vitium gulae coerceat, sic etiam non absurdum
videri potest, quod a quodam Hebraeo audivi, quasdam domus eorum leprae
condemnari, ut eorum superbiam in aedificiis reprimeret.” Cf. Talmud, b.
Sotah, fol. 5a. Vincent cites certain ““traditions of the Hebrews'’ which have a
Talmudic origin: Spec. natur., L. ii, cap. 24, col. 94; cf. Talmud, Pesachim,
fol. 54a; Spec. hist. L. vi, cap. 84, p. 74; cf. Talmud, Sabbath, fol. 56b; cf. also
Duns Scotus.
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Vincent explains he is highly grateful for instruction in the art of
alchemy.#? In his presentation of the natural sciences, in the
Prologue to the Speculum naturale, he mentions “Isaac”,*® by
whom is meant Isaac Israeli; there are no less than one hundred
and forty excerpts from Israeli’s works, oftentimes whole chap-
ters or rows of chapters borrowed bodily, principally from his
writing on remedies and ailments.® Vincent, in addition, made
liberal quotations ex libro fontis vitae, though without any refer-
ence to the author’s name.*% The Moreh of Maimonides is cited
five times in the Speculum majus; on three occasions ‘‘Rabbi
Moyses'’ is named ;% in the other two instances, Vincent appro-
priates Maimonides’ opinions without mentioning his authority.*?
The work of the Jewish convert, Peter Alphonso (baptized in
1106), entitled : Dialogs in quibus impice Judaeorum opinionis
confutantur,*®® proved itself greatly serviceable to Vincent as it
did to other Christian authors during the Middle Ages;!° thus,
in the twenty-fiftth book of the Speculum historiale he makes
numerous citations from it, extending from the 119th to the 139th
chapter.

In a group of historical items Vincent shows himself familiar
with events in the life of English Jewry; thus, he narrates the
story of the conversion of a Jew, Jacob of London, after his rescue
from robbers by the miraculous intervention of the Virgin Mary;
he gives considerable attention to the famous disputation at
London between the Jews and Christians during the reign of

%2 Spec. natur., L. vii, cap. 87, col. 480; . . . “Jacob Aranicus Judaeus,
qui me in ista arte non pauca docuerunt, Petrus quoque et Duraunaus mon-
achi.”

463 cap, 18, Prolog., p. 15.

44 Translated into Latin by Constantinus Afer under the title: Diaetae
universales and Diaetae particulares; Uebersetzungen, p. 756. For other refer-
ences to Israeli's works, see Spec. natur., vii, cap. 25, col. 177; xxiv, cap. 61,
col. 1698, etc.

45 Spec. natur., xxiii, cap. 25, col. 1070; cap. 44, col. 1683; xxv, cap. 6, col.
1778; cap. 29, col. 1939; Specul. doctr., i, cap. 17, col. 17; xv, cap. 4, col. 1373.

466 Spec. natur., iii, cap. 82, col. 216; ix, cap. 20, col. 565; xiv, cap. 32, col. 1112.

467 Spec. natur., iii, cap. 95, col. 224; Moreh, ii, 30; Guide, ii, 330 ff.; Spec.
natur., xxvi, cap. 95.

468 First printed at Cologne, 1536; later in Max. Bibl., xxi, 172 {f.; Migne,
clvii, 535-572; see Raymond Martin, Pugio Fidei, iii, dist. 3, cap. 4.

49 John Duns Scotus cites Talmud, Berachoth, fol. 59a,from Dialogi, tit. 1,
col. 591.
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William Rufus;#’® he mentions the blood accusation at Norwich.
Among the items concerning the Jews in France, he refers to the
Expulsion of 1183, the auto da fé in Bray, and the Constitution of
the Jews under Philip Augustus. He omits any mention of the
Talmud controversy of 1240, but furnishes information concern-
ing the Jews in Tartary, doubtless reported to him by the Domini-
can monks, Simon of Quintin and Guichard of Cremona, sent
there by Innocent IV.

6. Bonaventura. The Italian Bonaventura (1221-1274), a
member of the Franciscan Order, known as ‘' Doctor Seraphicus,”
a pupil of Alexander Hales in the Aristotelian party, influenced by
Bernard. of Clairvaux, Hugo and Richard of Saint Victor (all of
them Hebraists), also shows distinct traces of Jewish religious-
philosophical influence. In his Commentary on the Sentences
of Peter Lombard, he mentions Isaac Israeli;*"! he borrows con-
siderably from the views of the Fons Vitae in his discussion of
spiritual substances, matter and form;*? and in seeking proofs
concerning the eternity of the world, he gleans material from the
Moreh of Maimonides ;1" the latter work is also cited in his discus-
sion of circumcision.t”* ‘Here and there,”’says Guttmann,'s
“‘we find utterances which allow of the opinion that he had entered
into personal associations with Jews. Thus he mentions among
others certain objections which are raised by Jews against the
teaching and the cult of the Christian Church.’'47¢

7. Roger Bacon and Raymond Lully. Roger Bacon, the
Franciscan, to whom we have devoted attention as a Hebraist, is
reckoned among the Franciscan Scholastic philosophers.{” As

470 Spec. hist., xxv, cap. 86, p. 1032, taken from the Chronicle of the Monk
Helinand; Schaible, Die Juden in England, Karlsruhe, 1890, p. 7, after Roger
of Hoveden; Jacobs, Jews of Angevin England, London, 1893, p. 6;v. 5. and v. 1.

411 Lib. Sentent., L. i, dist. vii, a. 1, qu. 1.

42 Ibid., L. i, dist. iii, a. 1, qu. 1; L. ii, dist. xvii, a. 1, qu. 2.

418 Ibid., L. ii, dist. i, a. 1, qu. 2; cf. Moreh, i, cap. 74; Guide, i, 424-432.

4 Ibid., L. iv, dist. i, a. 3, qu. 2; cf. Moreh, iii, cap. 49; Guide, ii, 419-20.

415 Scholastik, p. 140.

418 “Collationes de decem praeceptis,” iii, N. 8 and 9; v, 516, of 1891 ed. of
Bonaventura’s works. These “objections” deal with the Jewish view of the -
Trinity, the adoration of images, and the Eucharist; cf. Ibid., iii, N. 11; v, 517;
tv, N. 5; v, 520.

477 Scholastik, pp. 140-149; Reuter, H., Geschichie der religioesen Aufklaerung
im Mittelalter, Berlin, 1877, ii, 80.
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we have already noted, he took cognizance of the aid rendered by
the Jew Andreas to Michael Scot in his translations of Aris-
totle’s works.#’® He makes many remarks of importance for the
philosophy of his day, among them, that Plato was a pupil of
Jeremiah.#”* He sought a reform of the Christian calendar by
introducing the astronomical principles underlying the Jewish
calendar.®8® His geographical comments, wherein he mentions
the Jewish settlements in the region of the Caspian Sea, are of
interest, particularly since they relate to the missionssent there by
the Franciscan and Dominican Orders. According to Gutt-
mann,*! the only citations of Jewish authors by name refer to
Isaac Israeli‘®? and ‘‘Arzachel,” Sahl ibn Bishr.4® ThatMaimon-
ides is not mentioned is explained as due to the fact that Bacon
was less concerned with speculative philosophical problems than
with the method of natural sciences; he was in agreement with
Alexander of Hales in his opposition to the views concerning
matter and form as expressed in the Fons Vitae of Avicebron. .48

Raymond Lully, as we have noted, was a vigorous opponent of
Averroism, and sought towin to the Church the heretics, Moslems,
Greeks and Jews.8®5 In De auditu Kabbalistico's® Lully is
supposed to have received the stimulus for his philosophical view-
point from the Jewish Kabbalah.#7 Whatever may be the merit
of the discussion among scholars upon the correctness of this
assertion, we may refer to Guttmann’s statement that inasmuch
as later Christian students of the Kabbalah turned to the works of
Lully, it appears there must have been an affinity between his
thought and that of Jewish mysticism,?

8. John Duns Scotus. John Duns Scotus (1266-1308), fore-
most theologian of the Franciscan movement, and leader of the

418 Brewer, Opera inedita, p. 472; Graetz, vii, 87, n. 2; Uebersetzungen, p. 481.

419 Opus majus, p. 23, of the Venice, 1750 edition.

480 Ibid., p. 132, p. 92, etc.

481 Scholastik, p. 150

482 Opus majus, p. 115.

483 Jbid., p. 92; on other Jewish authors perhaps known by Bacon, v. s.

48 Charles, Bacon, p. 324; Op. tert., cap. 38, p. 120.

488 Reuter, op. cit., ii, 97; . 5.

4% Franck, A., La Kabbale, Paris, 1843, p. 7; Stoeckl, A., Geschichie der
Philosophie des Mittelalters, Mainz, 1864-6, ii, 939.

487 Raimundi Lulli opera ea, quae ad inventam ab eo artem wuniversalem,
Argentorati, 1651; “De auditu Kabbalistico,” pp. 44, 95, 107, 78, etc.

488 Scholastik, p. 153; Stoeckl, op. cit., pp. 932, 939.
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reaction against the philosophical views of Albertus Magnus and
Thomas Aquinas, isasgreatly indebted to Jewish sources as are his
predecessors. In a passage of his work: De Rerum Principio, he
declares that in direct contrast to Thomas, he wishes to return to
the standpoint of Avicebron.##® Inasmuch, however, as Scotus
is not a systematician, the influence of Gabirol is not so strong as
might be expected ; moreover, because, also, as Scotus is more inter-
ested in theology than in speculation, the contribution of Maim-
onides as a mediator between theology and philosophy is not so
significant as in the case of Thomas. Unlike the latter, Scotus
favored the forcible baptism of Jewish children, seeking support
for his view from the canon of the Council of Toledo under King
Sisebut, and interpreting Isaiah 4:22 in its behalf.#®® Scotus’
knowledge of Jewish literature is confined to Gabirol’s Fons Vitae
and Maimonides’ Moreh. In one passage of the Quaestiones
miscellanae we find mentioned a certain ‘““Rabbi Barahoc,” who
forms a worthy counterpart to “Rabbi Talmud,” for he owes his
name to the Talmudic tractate: Berachoth, to which doubtless a
convert of Jewish origin called the attention of the Franciscan
monk, who thereupon interpreted it in a manner unfriendly to
the Jews.# Gabirol’s influence is most apparent in the work:
De Rerum Principio, which has been called a continuous commen-
tary to the metaphysics of Avicebron.#2 In his opinions con-
cerning the belief that not only corporeal, but also spiritual sub-
stance is compounded of matter and form, in his metaphysical
and cosmological system, based upon the doctrine of a unitary,
universal substance underlying all created things, both corporeal
and spiritual, and in other important points, Scotus follows step

489 Scotus’ works were published by Luke Wadding, Lyons, 139; Paris
edition, 1891-95 in 26 volumes. Scotus uses the form of the name: Avicem-
bron or Avicembronus, like Albertus Magnus; Sckolastik, pp. 154-167.

490 Sent., iv, dist. 4, qu. 9; viii, 275 (Lyons ed.); Antonius Hiquaeus, a
Franciscan, commentator on the Opus Oxoniense, remarks that all the pupils
of Scotus followed this view, among them Vincent of Beauvais; see also the
opinions of Durand of St. Pourcain and others.

491 Quaest. miscell., qu. 6, 21; iii, 477; cf. Talmud, Berochoth, fol. 59a;
Sabbath, fol. 56b; Yomah, fol. 22b; Scholastik, pp. 129, n. 2; 133, n. 2.

492 Stoeckl, op. cit., ii, 808; Werner, Johannes Duns Scotus, Vienna, 1881, p
62, says that Scotus, like William of Auvergne, must have considered Avice-
bron a Christian. See Guttmann, “Die Beziehungen des Johannes Duns
Scotus zum Judenthum,” Monatsschrift, xxxviii (1894), 26-39; JE, v, 14-15.
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by step upon the teachings of Avicebron.#® Though the Francis-
can does not discuss Gabirol's conception of the Will, he relies
upon him substantially on other subjects.

Maimonides also is an important authority cited by Scotus.
“Like Thomas Aquinas, he follows the statements of Maimonides
concerning belief and knowledge or the relation of revelation and
reason, which statements are all, in their essential points, trace-
able back to Saadia as their first source.”’*?* Scotus cites
“Rabbi Moyses” on several occasions.#3 In considering Thomas’
statements on the divine attributes, Scotus quotes the views of
Maimonides which, he says, are in harmony with those of Avi-
cenna ;**% he discusses the Jewishinterpretation of the “Tetragram-
maton,”’#7 the Aristotelian view of the Nature of God,*® the
various forms of prophecy,*? the number of the commands en-
joined in the Bible, and their division into ceremonial and moral
injunctions,5*—all in the light of the opinions expressed by Mai-
monides, whom in almost every instance he names. Scotus, like
Alexander of Hales, William of Auvergne, Thomas Aquinas,
Vincent of Beauvais, and other Scholastics whom we have con-
sidered, illustrates once more in unmistakable fashion the fact
that in the formation and development of medieval Christian
philosophy the works of Jewish scholars and thinkers played a
significant role, and aided materially in interpreting the Jewish
tradition to the Christian world.5%

498 De Rerum, qu. 7,a. 2. 14 f.; i, 40; qu. 7, a. 2, 23, p. 42; qu. 7, a. 2, 19, p. 42;
qu. §, a. 4, p. 51, etc.

4% Guttmann, Die Religionsphilosophie des Saadia, Goettingen, 1882, pp. 24-
25;idem, Verhaeltniss des Thomas von Aguino, pp. 32 ff.

495 Sent,, i, dist. 2, qu. 3, 7, v, 294; cf. Moreh, ii, 31; Guide, ii, 257; tbid., ii,
dist. 3, qu. 7, a. 2, 26, p. 44; Guide, ii, 21, etc.

4% Sent., i, dist. 8, qu. 4, 2, p. 751; Moreh, i, cap. 52, 53; Opera, v, 751.

497 Sens., i, dist. 22, qu. 1, 3; v, 1053; Moreh, i, cap. 61; Guide, i, 271 ff.

498 Quaest. in metaphys., qu. 1, 13; iv, 513; Moreh, ii, cap. 21; Guide, ii, 269.

499 Quaest. miscell., qu. 6, 8; iii, 474; Morek, iii, cap. 25; Guide, iii, 194-5.

500 Sent., iii, dist. 40, qu. unic.; vii, 1031; Moreh, iii, cap. 31; Guide, iii, 248.

51 It was natural, also, that Christian philosophy should affect Jewish
thinkers; for example, the Sepher Mitzwoth Gadhol of Moses of Coucy (c. 1250)
recalls the celebrated treatise by Abelard: Sic et non; cf. Hist. Litt. de la France,
xx, 513. On Alain de Lille, see Nirenstein, S., “The Problem of the Exist-
ence of God in Maimonides, Alanus and Averroes,” in JQR., xiv (April, 1924),
395 ff.
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3. Philosophers of the Renaissance and Modern Times

Among the philosophers of the Renaissance, when the transi-
tion from the philosophy of Scholasticism had commenced, we
find a continuation of Jewish influence. Nicholas of Cusa (1401-
1464) because of his mystical tendencies, cites the Book of Raziel;
he seems to have had personal relations with Jews, with whom,
according to his own statements, he occasionally entered into
controversy in order to refute their theological views; among
other Jewish authorities he mentions Isaac Israeli, Avicebron,
Abraham ibn Ezra, Prophatius or Jacob ben Makhir, and ‘“Rabbi
Salomon,” by whom he means Maimonides.5? Jacob Faber
Stapulensis, Bonet de Lattes and Carolus Bobillus are other Chris-
tian thinkers who drew heavily upon Jewish writings, and who
sought the personal aid of Jewish teachers. Among Christian
scholars who during the period of the Reformation stood in more
or less close relationships to Jews and Judaism we may mention
the following : Giordano Bruno (1548-1600),5% Jean Bodin (1530-
1596),%*¢ Michael Servetus (1509-1553);5%% in modern times,
we may name: Leibnitz (1646-1716),5°¢ Immanuel Kant (1724-
1804)," Arthur Schopenhauer (1788-1860),5% and Friedrich
Nietzsche (1844-1900);5%® almost every philosopher of any im-

%02 Scholastik, pp. 168-175. Inasmuch as Nicholas lived in a period which
falls somewhat outside the scope of this work, we must leave a detailed con-
sideration of his works for another time.

53 Jaré, G., “Wer war der juedische Prediger der von Giordano Bruno
geruehmt wird?” Zeit. f. Hebraeische Bibliographie, 1903, N. 1; Boulting, W.,
Giordano Bruno, London, 1917, p. 162.

504 Guttmann, J., “Jean Bodin in seinen Beziehungen zum Judenthum,”
Monatsschrift, 1905; Breslau, 1906; RE]J, lix, 283-4.

505 Guttmann, J., “Michael Servet in seinen Beziehungen zum Judenthum,”
Monatsschrift, 1i, (1907); 9. 1.

566 Careil, A. Foucher de, Leibniz, la Philosophie Juive et La Cabale, Paris,
1861; Stein, L., Leibnits und Spinoza, Berlin, 1890.

507 Muenz, B., “Kants Verhaeltniss zu Juden und zum Judentum,” Die Welt,
viii (1904), pp. 9-11; Oettli, S., Das Urteil Kants ueber die alt-testamentliche
Religion, Greifswald, 1906, Guttmann, J., Kont und das Judentum, Leipzig,
1908; Cohen, H., Innere Bezichungen der Kantischen Philosophie zum Judentum,
1910; Friedlaender, M., pp. iv-vi, of Synagoge und Kirche; Jacobs, Contribu-
tions, pp. 177-178.

508 Seligmann, C., “‘Schopenhauer und das Judentum,” in Judentum und
moderne Weltanschauung, Frankfurt a. M., 19085, pp. 50-68; Schopenhauer-
Lextikon, bearbeitet von J. Frauenstaedt, 1871, pp. 1, 88-91, 377-381.

509 Lewkowicz, J., “Fryderyk Nietzschi o zydach i judaizmie,” in Z filosofji
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portance in the world of thought has dealt with the relation of
Judaism and the Jewish problem to Christianity and Christian
affairs.®® Among Jewish philosophers whose works have in-
fluenced Christian views during and since the close of the Middle
Ages, we may mention: Levi ben Gerson (1288-1344),"! Chasdai
Crescas (1340-1410),52 Leo Hebraeus, (d. 1535) the friend of
Pico de Mirandola®3, Joseph Albo (1380-1444?), mentioned
respectfully by many Christian theologians, including Hugo
Grotius and Richard Simon;®"¢ Leon of Modena (1571-1648),%5
Judah Messer Leon, a sixteenth century commentator on Aris-
totle,51¢ Benedict Spinoza (1632-1677),57 Moses Mendelssohn
(1729-1786), Solomon Maimon,®? Heinrich Heine,®* Hermann

judaizmi, Warsaw, 1908-9; Lipsky, A., “Nietzsche’s Jewish Obsession,”
Forum, liv (1915), 433-442; Seligmann, C., “Nietzsche und das Judentum,” in
op. cit., pp. 69-89.

510 Stern, S., Tolstoi, Zola und das Judentum, Frankfurt a. M., 1906.

S Weil, 1., Philosophie religieuse de Levi ben Gerson, Paris, 1868; Joel, M., Levi
ben Gerson als Religionsphilosoph, Breslau, 1862.

512 Joel, M., Don Chasdai Creskas' religionsphilosophische Lehren in ihrem
geschichtlichen Einflusse, Breslau, 1866.

518 Zimmels, B., Leo Hebraeus, ein juedischer Philosoph der Renaissance,
Breslau, 1866.

514 Taenzer, A., Die Religionsphilosophie Josef Albo’s nach seinem Werke
“Ikkarim,” Presburg, 1896, p. 30.

515 Geiger, A., Leon da Modena und seine Stellung sur Kabbalah, sum Thalmud
und zum Christenthume, Breslau, 1856; see p. 43 for his views on proselytism.

516 Husik, 1., Judah Messer Leon's Commentary on the “‘Vetus Logica,”
Leyden, 1906.

57 Qut of a vast literature on Spinoza's influence on the world of thought,
we select the following: Dessauer, M., Spinoze und Hobbes, Breslau, 1868;
McGiffert, A. C., “The God of Spinoza as interpreted by Herder,” in Hibbert
Journal, iii, 706-728; Stein, L., Leibniz und Spinoza, Berlin, 1890; etc. On
his relation to Judaism, see Sorley, ‘' Jewish Medieval Philosophy and Spinoza,”
in Mind, July, 1880; Lewkowicz, J., ‘‘Baruch Spinoza' in Z filozofji jidaizmi,
Warsaw, 1909; Siegfried, C., Spinoza als Kritiker und Ausleger des Alten
Testaments, Berlin, 1867; Vexler, M., ‘‘Spinoza et 'autorité de la Bible, REJ,
Ixiv, 30 ff.; Baruch, S., “Spinoza,” in Hebrew Union College Monthly, i, 9 ff.;
JE, xi, 511-520, with bibliography; Wachter, J. G., De Spinosismo in Judaismo,
Amsterdam, 1699; Roth, Leon, Spinoza, Descartes, and Maimonides, Oxford,
1924.

58 Daiches, S., ““‘Solomon Maimon, and his Relation to Judaism, " Jewish
Review, v, 152-172. .

519 Bienenstock, M., Das juedische Element in Heine's Werken, 1910; Arnold,
M., Essays on Criticism, 1st ed., pp. 179-183; Brandes, G., Hauptstroemungen der
Litteratur des 19ten Jahrhunderis, vi.
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Cohen,®?® Henri Bergson,®® and others who in varying degree
have transmitted the content of Judaism and the viewpoint of
Jewish philosophy into the world of Christian and general
thought.5®

7. THE SCOPE OF JEWISH INFLUENCE IN CHRISTENDOM

From a consideration of the sources and content of the Jewish
tradition, and its transmission into Christian life, we may turn
to a brief summary of the material concerning the scope of Jewish
influence. This leads us into an analysis of the fields or realms
of Christian thought and practice wherein this influence made it-
self felt. Hence, in resumé, we may say that Judaism has left its
imprint upon the religious institutions or cult of Christendom;
the liturgy of the Christian Church has been built upon that of
Judaism; the injunctions of the Mosaic Code have been followed
by many Christian groups: thus, the practice of circumcision, the
observance of the food-laws, the celebration of the Seventh-Day
Sabbath have often occurred among Christian believers. Jewish
opposition to image-worship has been imitated by Christians on
the basis of the Second Commandment of the Decalogue; certain
social-economic practices which -throughout the centuries have
become associated with the Jews, namely, the ‘‘ Jewish’ practice of
medicine and money-lending, have found Christian adherents,
despite the accusation by orthodox believers that such action
savored of “Judaizing.”

Jewish influence has left its mark also upon Christian doctrines,
theology and law. In so-called Christian Gnosticism both its

520 Die Bedeutung des Judentums fuer den religioesen Fortschritt der Mensch-
heit, Berlin, 1910; Perles, F., “Das Juedische in Cohen’s Ethik,” JQR., October,
1906.

521 Levinger, L. J., The Philosophy of Henri Bergson and Judaism, 1916;
idem, “‘Is the Philosophy of Bergson Compatible with the Jewish Belief in an
All-Knowing and All-Providing God?” Hebrew Union College Monthly, i, 39;

Kallen, H. M., William James and Bergson, Chicago, 1914; Slosson, E. E.,
Major Prophets of Today, New York, 1914; Smith, G. B., The Influence of
Bergson on Christian Thought.

522 Cf. Scheftelowitz, I., Der Optimismus des Judentums, Frankfurt a. M.,
1913-14; Schweinburg, S., Juedische Pessimisten; Ascher, M., Kein Wider-
spruch zwischen Judentum, Wissenschaft und Leben, Neuchatel, 1908; Lewkow-
itz, J., Judentum und moderne Weltanschauung, Frankfurt a. M., 1909; Joel, M.,
“Ueber den Wissenschaftlichen Einfluss des Judenthums auf die Nicht-
Juedische Welt,” in Beitraege, ii.
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pro-Old Testament and anti-Old Testament aspects have mani-
fested the presence of Jewish elements; Christian mysticism has
been indebted to the ideas of the Kabbalah which have been as-
siduously studied and imitated by many non-Jewish scholars;
certain Messianic movements in Christianity have been affected
by the rise of Jewish Pseudo-Messiahs, and by the appearance of
Christian Pseudo-Messiahs motivated by a Judaic impulse. We
have already described the Jewish factors in Christian philosophy.
In Christian ideas concerning God, particularly in the Unitarian
movement, Jewish contributions have been signally important;
the Jewish concept of monotheism, the influence emanating from
Jewish apologetical literature and controversies with Christian
ecclesiastics, the Jewish role in the age-old conflict between the
Arian and Athanasian parties in Christendom, and in the de-
velopment of certain distinctively monotheistic or Unitarian
tendencies during the Reformation and in modern Christian life,
have been decisive forces. In the growth of political-religious
liberalism and law, Jewish elements have been present: thus, the
Mosaic legal system has played a part in the growth of republican
government in England and America, and in the evolution of in-
ternational law; moreover, Old Testament teachings and the par-
ticipation of individual Jews have contributed to the rise and
spread of many modern movements of political-economic and
social reform. Finally, Judaism and individual Jews have been
influential in the growth of modern rationalism and free thought,
making for a convergence of the ideals of what is styled
“Liberal Christianity”’ and ‘‘Liberal Judaism.” There is no
sphere of the thought-life of Western Christendom in which
Jewish influence, either literary or personal, cannot be found.
We cannot at this point describe in detail the nature and the
scope of Jewish contributions in each instance we have cited. We
have already indicated through our description of the Jewish
role in the history of Christian Hebraism and Christian phil-
osophy the character of Jewish influence in orthodox Christian
circles. In the chapters which follow we shall analyze a few
typical ‘“‘Reform” movements in the Middle Ages, during the
period of the Reformation, and in modern times, which illus-
trate the phenomenon of Jewish influence in the heterodox groups
of Christendom. As for a detailed presentation of the imprint of
the Jewish tradition upon the formation of Christianity prior to
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the Middle Ages, and upon its development since then, we must
wait until the appearance of other works which are now in prepa-
ration; the same must be said concerning a summary of the gen-
eral conclusions to be drawn from a study of the relationships of
Judaism and Christianity throughout the ages. At the end of
these forthcoming volumes, we shall assemble certain important
bibliographical material, not included in the foot-notes, which
will serve to indicate the line of research which has been followed,
not only for this volume, but for those which constitute the series.
With these remarks, we may now turn to an investigation of
Jewish influence on certain representative Christian Reform
movements.
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JEWISH INFLUENCE ON THE HERESIES OF
THE TWELFTH AND THIRTEENTH
CENTURIES

I. INTRODUCTION

1. THE RisE oF HERESY DURING THE ELEVENTH CENTURY

The eleventh and twelfth centuries are noteworthy in the
history of Christianity as marking the commencement of organ-
ized dissent within the Catholic Church. Though individual
heretics had not been uncommon during the long career of the
Church, now for virtually the first time concerted opposition by
powerful groups arose to challenge its spiritual and temporal
authority. The reasons for the appearance and growth of heresy
were manifold. For example, the vestiges of earlier heresies
within the Church still remained, and heterodox beliefs which
had left an imprint upon the character of Christian literature re-
gained their strength from time to time. Thus the survival of
Old Testament and Judaic doctrines in Catholic belief and prac-
tice proved a constant irritant not only to the Church but even
to Christian heretics themselves. Another cause of dissent lay
in the political and cultural movements of the eleventh and
twelfth centuries: the upheaval of Christendom occasioning and
occasioned by the Crusades found expression also in the sphere
of religious interests. A final and especially powerful stimulus
to dissent resided in the spread of Biblical studies among the
laity and the masses of common people. Through the medium
of translations of the Bible into the vernacular the Scriptural
word which had hitherto been the peculiar monopoly of the
professional clergy was now disseminated among the people. This
popularization of the Biblical text in its original form, unalloyed
by approved ecclesiastical interpretation, worked a revolution in
the thought of its readers, and led directly to widespread dissent.
Thus the forces which reached their climax in the Protestant
Reformation of the fifteenth and sixteenth centuries were set in
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motion during the eleventh, twelfth and thirteenth centuries,
and prepared the way for the great heresies in Christendom which
were destined to divide into warring parties the hitherto unified
Church. Other causes were cited at the time as responsible for
the growth of heresy;! those we have named, however, may be
accepted as the most potent in their operation.

2. TaeE MAjor HERETICAL GROUPS

The outcome of these causes of dissent was the formation of
several well-defined heterodox groups which may be grouped
into three main classifications: the first was the so-called Neo-
Manichean Arian heresy, of which the foremost representatives
were the Catharists; the second group was strongly pro-Biblical
in tendency, typified most clearly by the Waldensians; a third
party were pronounced Judaizers, who, for the purposes of our
study, may be divided into two categories: those who found their
rallying center in the so-called Passagii, and those other Judaiz-
ing individuals and groups who came under the jurisdiction of
the Inquisition, particularly in the thirteenth and fourteenth
centuries. In addition to these heretics, an additional party in-
clined to heterodox opinions in the realm of philosophy and
mysticism; with them, however, we shall be only slightly con-
cerned in this work. In many instances these groups overlap;
on the whole, however, they are explicitly demarcated one from
the other; they unite in one salient respect: their thorough-
going opposition to the then supreme Roman Catholic Church.

3. Purrosk or THIS STUDY

It is the purpose of this study to trace the Old Testament and
Jewish influences in the doctrines and activities of these heretical
parties. We find both literary and personal influences at work:
that is to say, elements are present which emanate from Jewish
literature, both Biblical and post-Biblical; in addition, individual
Jews and Jewish communities play-a role in the record of events
in the career of the heretical movements. The degree of in-
fluence varies: thus, among the philosophical heretics dependence
upon Jewish literary sources is relatively small, and contact with
Jewish philosophers infrequent; the influence of Jewish philosophy
and philosophers is apparent more concretely in the works of

1 Reinerius in Max. Bibl., xxv f. 263 fI.
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orthodox Christian Scholastics. The doctrines of the Neo-
Manichean groups in one aspect of their teaching are vigor-
ously anti-Judaic; in another, however, they include some im-
portant Jewish features; moreover, in their political and social
life, they are in constant personal association with Jews and
Jewish communities. The pro-Biblical heretics, the Walden-
sians and their associates, exhibit strong Old Testament tenden-
cies; in addition, there is evidence of direct contact with Jewish
contemporaries. Among the Judaizing groups, the Passagii
present a view of pro-Judaic elements in medieval heresy at their
fullest; adherents of Passagian doctrine and practice came as
close to being Jews as Christians of the day could do without
actual conversion to Judaism. Other Judaizing heretics within
the scope of the activities of the Inquisition include, as we shall
see, Christian converts to Judaism, and 'Jewish converts to
Christianity who themselves relapse to Judaism and oftentimes
take with them to their ancestral faith native-born Christians.

II. JEWISH INFLUENCE ON THE CATHARIST
HERESY

1. JEwisH FacTors IN THE RiSE oF HEREsY IN LANGUEDOC

The so-called Catharist or Neo-Manichean movement is the
first major medieval heresy, the Judaic aspects of which it is our
task to describe. We shall see that the dominant note in Catha-
rist theology was anti-Judaic, although Jewish influences were
present in several of Catharist beliefs and practices. The social,
cultural and political background of Catharism, in addition, con-
tained many Jewish features which must engage our attention.
On the continent of Europe the Neo-Manichean or Dualist
movement found its major residence in Southern France and
Northern Italy, in Languedoc and in Lombardy. In order to
understand the rise of heresy in general and of Catharism in
particular, we must describe those tendencies during the twelfth
and thirteenth centuries which formed the milieu and background
of dissent.

a. CULTURE AND SKEPTICISM IN PROVENCE

In addition to the factors we have already mentioned, namely,
the survival of vestiges of earlier heresies, the intellectual up-
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heaval concurrent with the Crusades and the revival of Biblical
knowledge through a return to the Scriptural text, other forces
were present. The cultural life of Southern France far outshone
that of any other locality; chivalry and poetry were vigorously
cultivated and patronized by nobles and their followers; the
cities of Provence had acquired commercial independence and
were marts of trade and commerce; devotion to the arts, educa-
tion and literature in Languedoc had helped create an atmos-
phere of enlightenment which prepared the way for innovation
and change in the sphere of religion. A strong spirit of national
self-consciousness had arisen among the inhabitants of Southern
France which cemented local unity in the presence of external
attack. Thus the situation was propitious for a movement of
protest against Roman Catholic orthodoxy, and for organized
defense against the invasion of Roman forces, both military and
spiritual.

Nowhere in Europe were the clergy more negligent of their
duties or more despised by the people than in Provence. William
of Puy Laurens betrays the attitude of the inhabitants of Langue-
doc when he remarks that the priests were regarded no higher
than the Jews; in fact it is better, he says, to be a Jew than a
priest.! This appears to indicate that the popular opinion of
Jews at this time was so low that Puy Laurens could think of
none baser to whom priests might be compared. It may at the
same time show that Jews did occupy a place in the thought of
contemporary writers, though not an enviable one. In 1147,
Bernard of Clairvaux, in describing the condition of religion in
the territories of the Count of Toulouse discovered by him on a
visit to Languedoc, remarks in connection with the rise of the
Petrobrussians: ‘““The churches are regarded as synagogues, the
sanctuary of the Lord is no longer holy.””? This remark deserves
classification with the words of Puy Laurens; for it does not
imply that Christian churches had been transformed into Jewish
synagogues; it means that they were regarded as profane as-
semblies, a sense in which the term ‘‘synagogue’’ was oftentimes

1 “Capellani autem tanto contemptui haveantur a laicis quod eorum nomen,
ac si Judaei essent in juramentum a pluribus sumebantur; unde sicut dicitur,
mallem esse Judaeus, sic dicebatur, mallem esse capellanus quam hoc vel illud
facere.” Bouquet, M., Recueil des historiens des Gaules et de France, Paris,
1738-1904, xix, f. 193.

2 Epistol. 241.
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applied by both orthodox churchmen and heretics to the religi-
ous institutions of an opposing group.

Languedoc, the melting pot of many races and the home of
many cultures, soon became famous for its spirit of tolerance,
unique among the contemporary nations of Europe. Provence,
like Aquitania, was a soil well prepared to bear the fruits of
heterodoxy. In Languedoc were concentrated the liberal ten-
dencies which emanated from Spain, Italy, England, Germany
and the Orient; Occidental prejudices had been undermined;
the way was thereby prepared for new opinions, as yet unco-
ordinated and unorganized. Thus the interplay of numerous
religious and political movements in Languedoc made it a realm
of innovation, of transition, of skepticism and free thought.
“The seed of heresy falling on such soil was destined to take
quick root.”

b. JEWS AND LIBERALISM IN PROVENCE

The role of the Jew in the creation of a milieu favorable to the
growth of dissent in Provence has been noted by many scholars.
Thus Martin remarks that “its intimate relationship with Mos-
lems and Jews had caused Occidental prejudices to vanish, and
had delivered it, without defense or criterium, to the disordered
invasion of all foreign ideas.””®* There is little doubt that contact
with Saracens through the Crusades and association with the
great literary, religious and scientific tradition of Mohammedan
civilization helped awaken Western Christendom to new self-
examination, and encouraged movements of protest against the
dominant faith. The role of Moorish culture—the study of
Arabic, the influence of Moorish philosophers, physicians and
legalists upon the growth of Christian Reform groups both in
the pre-Reformation and the Reformation period—is a subject
to which hitherto little heed has been given, but which opens up
a fertile and novel field to the investigator.*

The presence of Jews in Southern France provided a potent

8 Martin, Henry: Histoire de France, Paris, 1839, iv, 187: “Ses relations in-
times avec les musulmans et les juifs avoient fait tomber chezelleles préjugés
occidentaux, mais pour la livrer, sans défense et sans criterium, a l'invasion
désordonnée de toutes les idées étrangéres.”

4 For the influence of Saracens upon Servetus, Calvin, Luther and others, and

for a discussion of the study of Arabic upon medieval thought, see below. For
the influence of the Crusades upon Christian life, see below.
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stimulus to the rise of liberal thought. It created a liberal
frame of mind which sought to avoid orthodox doctrines and
forms, and to launch out, oftentimes misguidedly, into systems of
thought which had no other virtue than their novelty. The
existence of the Jewish community, perpetually heterodox and
protestant, constituted a challenge to static Christian thought;
it gave to searching minds among non-Jews cause to ponder; it
led them upon a quest for new views, merely in order to break
the bonds of orthodoxy which, dissenters rightly believed, served
to enslave free thought. Concomitant with the growth of
liberal thought in Southern France, there gradually developed
a more liberal attitude towards the Jews. It is difficult to say
whether the Jewish communities flourished by reason of the free-
dom granted them under the aegis of liberalism, or whether
liberalism arose as a consequence of tolerance for the Jews. The
least that can be affirmed is that Jewish prosperity went hand in
hand with intellectual emancipation not merely for Jews alone,
but for all members of the larger community.

C. JEWISH PROSPERITY AND THE RISE OF HERESY

The favorable status of Provence Jewry not only gave a spur to
the growth of heresy in general, but opened the door to impor-
tant contributions by Jews and Judaism to the career of various
heterodox movements; in addition, it fostered a distinct Judaiz-
ing tendency and a separate Judaizing groupin the very locality
where heresy flourished. In the tolerant political scheme of
Provencal states the ‘principle of nationality” commanded
recognition earlier perhaps than in any other modern European
body politic. Hence during the period of efflorescence of
Provence culture and the widespread dissemination of heresy,
local Jewish settlements reached a high degree of commercial
and intellectual prosperity. Lea, the historian of the Inquisi-
tion, has described the direct connection between Jewish in-
fluence and the rise of heresy in these words:

In no other Christian land did the despised Jew enjoy such privileges.
His right to hold land in franc-alleu was similar to that of the Christian;
he was admitted to public office, and his administrative ability rendered
him a favorite in such capacity with both prelate and noble; his synagogues
were undisturbed; and the Hebrew school of Narbonne was renowned in
Israel as the home of the Kimchis. Under such influences those who
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really possessed religious convictions were but little deterred from criticis-
ing the shortcomings of the Church, or from seeking what might more
nearly respond to their aspirations. It was in such a population as this
that the first anti-sacerdotal heresy was preached . . .%

Not only Christian scholars, but Jewish investigators, among
them Levy,® have observed that the diminishment of animosity
towards the Jews was accompanied by opposition to the “mys-
teries” of the Church which offended their reason, and the
abuses which were notorious in ecclesiastical circles. ‘“The
prominence of the Albigensian sect contributed not a little to
the well-being of the Israelites, and diverted from them the at-
tention, the hate and the persecutions of the clergy, as in later
times was the case with Protestantism.” Loeb” also points out
the relationship between Jewish activity and religious ferment
in Languedoc.

It may be observed that Spain up to the 13th century did not furnish
very important material in the history of religious controversy, and like-

5Lea, H. C., A History of the Inquisition, New York, 1888, i, 67-8. In the
note he quotes from Saige, G., Les Juifs du Languedoc, P. i, ch. ii; P. ii (Pa-
ris, 1881). “ The same causes were at work in Spain, where the faithful complained
that they were not allowed to persecute the Jew (Lucae Tudens., de Al-
tera Vita, Lib. iii, cap. 3), and missionary work among the slaves was rendered
costly by forcing the bishop of the diocese to pay to the master an extortionate
price for every slave converted to Christianity, and thus set free, for Jews could
not hold Christian slaves. They were also relieved from oppressive tax of the
tithe. (Innocent III. Regest., viii. 50; ix. 150). Even until late in the 13th
century, we find Jews freely holding real estate in Languedoc. See Mss. Bib.
Nat. Coll. Doat., xxxvii. vol. 20, 146, 148, 149, 151, 152.

“For the independence of the communes, see Fauriel’s edition of William of
Tudela, Introd. pp. lv. sq. and Mazure et Hatoulet, Fors de Bearn, p. xliii.”
It is not at all malapropos that Lea should mention the independence of the
communes in connection with Jewish influence; the same set of circumstances
operated in Lombardy; v. 4.

6 Levy, A., Die Exegese bei den franzoesischen Israeliten vom 10ten bis zum
14ten Jahrhundert, Leipzig, 1873, pp. 75-77. ‘‘Die Nachbarschaft d. civilizir-
ten Araber, ihre Beruehrung mit d. Unglaubigen, mussten d. Geist dieser
Bevoelkerung erwecken und ihren Widerwillen mindern gegenueber den
Israeliten, diesen anderen vermeintlichen Unglaubigen die in ihrer Mitte
wohnten. So waren sie auch die ersten, die sich gegen die Mysterien d. Kirche
welche zu sehr die Vernunft beleidigten, und gegen die Missbraueche d.
roemischen Hofes erhoben. Unter ihnen entstand und wuchs die Sekte der
Albigenser. Das Vorhandensein dieser Sektirer trug nicht wenig zu dem
Wohlfbefinden der Israeliten bei und lenkte von ihnen die Aufmerksamkeit,
den Hass und die Verfolgungen des Klerus ab, ebenso wie spaeter der Pro-
testantismus.”

7 La Controverse Religieuse, Paris, 1888, pp. 25-6.
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wise, the North of France did not always treat the subject with much
seriousness. It is in meridional France that the first polemical treatises
written by Jews appeared. Languedoc during the Middle Ages, at least
at a certain moment in its history, was a land of liberty and religious
ferment. Christian heresies which in the North were promptly suppressed
found there a propitious ‘‘terrain’” and much greater toleration. It was
there that in the 12th and 13th centuries the sect of the Waldenses or the
Pauvres de Lyons was active, while in the vicinity, near the end of the
12th century, was born the sect of the Catharists. It may well be under-
stood that in these provinces where religious questions were discussed
with zeal, the Jews felt, more than elsewhere, the need to condense their
polemics and to publish manuals for the use of controversialists. It is
not at all impossible that they were prompted to do this by the solicitation of
the heretical sects, which, moreover, were accused of voluntarily judaizing.

These sects, on the other hand, exercised a certain attraction for the
Jews themselves; they aroused in their spirit the instinct for liberty and the
taste for religious innovation. It may be formally stated that unbelievers
and skeptics became numerous in the Jewish communities of these re-
gions.

It is evident then that there was both a mediate and direct
association between Jews and heretics of Languedoc: between
the two groups there was an interplay of influence; both also
partook of the various common tendencies which formed their
background. To understand and estimate these forces in detail
is the task before us.?

d. RELATIONSHIPS BETWEEN ALBIGENSIANS AND JEWS

From this statement of the general background of Jewish and
cultural interest wherefrom heretical thought frequently sprang,
we turn to a study of the specific heretical movements in this
locality and their relationship to Judaism and the Jews. We
have already remarked that the Catharist movement in its
theology was anti-Judaic; the Waldensian movement, we may in
anticipation observe, was partly pro-Judaic and partly anti-
Judaic. We are for the moment interested in the Albigensian
movement, the major heresy of Southern France, so-called be-

8 For further references concerning the relationship between Provence Jew-
ish culture and heresy, see REJ, xxxix, 6; Histoire Litteraire de la France, xxvii,
431 ff.; Peyrat, N., Histoire des Albigeots, Paris, 1870-2, 1, 9; Saige, G. Les Juifs
du Languedoc, p. 14.
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cause its major center was the little town of Albi.® It was
partly a political movement against the domination of Rome; it
was partly a religious movement protesting against contem-
porary orthodoxy. Though the “Judaic souvenirs” in the lit-
urgy, doctrine and literature of Catholicism were obnoxious to
the Albigensians as well as to their fellow Catharists, neverthe-
less in its social and political contacts, the Albigensian move-
ment betrays the impression of Jewish life and interests with
which it became associated.

Saige, the historian of Languedoc Jewry, has remarked that
the influence of Jews on the Albigensian heresy and the contribu-
tions of Jewish doctrine thereto have not as yet been fully under-
stood.!?

When the Crusade against the Albigensians was launched against the
Seigneuries of Meridional France, one of the principal complaints raised
against Raymond VI and his vassals was that he had entrusted to Jews
public offices ‘to the shame of the religion,™ and this chief accusa-
tion was one for which the unfortunate Count of Toulouse made ‘amende
honorable’ at the Council of Saint-Gilles. He was compelled to swear,
together with twelve of his principal vassals, that he would not entrust in
the future any public or private offices to Israelites.!?

The persistence with which the Councils followed up this complaint
indicates the influence which the doctrines of certain Rabbis may have
had upon the Albigensian heresy. This is an aspect of the history of
this heresy which has not yet been studied”®* However that may be,

9 Gross, Gallia Judaica, Paris, 1897, p. 57 gives the Hebrew form: \wJ‘JHDI;x
for the ““Albigeois” cited in Dibhre ha-Yamim, 34 a. ‘“Le mot YWININMN
qui se trouve dans ce passage est sans doute estropié et parait designer les
Albigeois. La lutte contre les Albigeois eut des conséquences facheuses pour
les Juifs, car ils souffrirent beaucoup du fanatisme de ceux qui allaient en
croisade contre cette hérétique et la défaite des defenseurs des Albigeois, tels
que le comte Raymond VI de Toulouse et Roger Raymond, de Beziers, les
priva de protecteurs bienveillants.”

10 Saige, Les Juifs du Languedoc, pp. 18-19.

1 I etters of Innocent III (1207), Vaissette, Histoire générale de Languedoc,
Toulouse, 1872-1904, iii, 151.

12 Vaissette, iii, 162, 163, Catel, Comies de Toulouse, Toulouse 1625, p. 245.

13 “We have found nowhere any allusion to this influence,” remarks Saige in
note 3 on page 19, “which must, however, have been more direct than that of
ideas transported from the Orient by the Crusades. The striking protection
which Seigneurs most compromised in the heresy, the Vicomtes of Béziers,
accorded to Jews, the administrative functions with which several of them were
invested at their court, may be considered as indices of this influence. Nor
must we forget the very curious fact of the conversion of Christians to Judaism
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these prohibitions were renewed in 1209 by the Council of Avignon, in
1227 by that of Narbonne, and finally by the Treaty of 1229.14

We have, therefore, the suggestion of various channels through
which Jews and Judaism made their imprint upon the Albigen-
sian heresy: first, through positions of prominence occupied by
Jews at the courts of heretical princes; secondly, through the
activities which called forth the denunciation of Popes, the pro-
hibitions of Councils and Treaties during the heretic centuries;
thirdly, through the influence of Rabbinical teachings upon the
doctrines and forms of the Albigensian system; fourthly, through
the conversions to Judaism among Christians either by direct
proselytism or through relapsed Jewish converts. To analyze
these factors and to estimate the importance of each, is the task
wherewith we must now occupy ourselves.

€. JEWISH OFFICIALS AT ALBIGENSIAN COURTS: HERETIC
PRINCES AS JEWISH PATRONS

We turn first to the significant fact mentioned by Saige, namely :
“the striking protection which the Seigneurs, most compromised
in the heresy, the Viscounts of Béziers, accorded to Jews, the
administrative functions with which several of them were invested
at their court.” In support of the reality of this influence we
have the testimony of a Christian churchman, a contemporary of
the Albigensian movement, who issued a general statement con-
demning the intercourse of Christian princes with members of the
Jewish communities. In his denunciation: Adversus Albigenses,
Lucas of Tuy, a Spanish monk, refers to certain heretics “who
simulate the perfidy of the Jews.”

“Likewise many heretics with a certain deliberate malice become cir-
cumcised, and under the guise of Jews, as if for the sake of disputing, come
to Christains and ask heretical questions.

Thus the Jews sow heresies more freely, though at first they did not
dare speak the word of heresy. The secular heads and judges of the cities
hear the doctrines of heresy from Jews whom they number among their
familiars and friends. If anyone led by zeal for the law of God exasper-

which had to be suppressed throughout the entire course of the 13th century.
There should be in the works of the Rabbis which must be investigated, more
certain traces. Here is an unexplored field for a scholar versed in Rabbinical
studies.”

M Vaissette, iii, 178, 365, 371.
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ates any of them, he is punished as if he touched the pupil of the eye of the
judge of the city. They teach other Jews to propose their blasphemies
against Christians, in order that they can thus pervert the Catholic faith.
All the synagogues of the malignant Jews have patrons, and they placate
the leaders with innumerable gifts, and seduce by gold the judges to their
own culture.”® |

These statements from the pen of the Spanish controversialist
have not been accepted by several investigators as in accordance
with the true situation, on the ground that they are merely the
product of the spleen of a Churchman against a despised race
which had gained an important place in the financial and political
affairs, not only of Spain but of adjacent countries, including
Languedoc. Lucas of Tuy’s remarks have been interpreted as
applicable to the Judaizing Passagii of Lombardy and may have
arisen in part through reports which came to him from this lo-
cality. But whether or not he speaks from first-hand informa-
tion, Lucas’ description furnishes an accurate picture of condi-
tions in Provence where princes, notorious in Christendom for
their heretical opinions, selected from the important Jewish com-
munities over which they ruled, many trusted advisors and
public servants.

It is one of the significant rules of European history that tolera-
tion for the Jews has gone hand in hand with free inquiry and

15 Lucas Tudensis: De Altera vita fideique controversits adversus Albigensium
errores; ed. Mariana, Ingolstadt, 1612, pp. 189-190. ‘“Haeretici Judaeorum
perfidiam simulant. Item haeretici quadam excogitata malitia plerumque
circumciduntur atque sub specie Judaeorum quasi gratia disputandi ad
Christianos veniunt, ac haereticas questiones proponunt. Liberius tanquam
Judaei haereses seminant, qui primo verbum haeresis dicere non audebant.
Audiunt seculi princeps ac iudices urbium doctrinam haeresum a Judaeis quos
familiares sibi annumerant ac amicos. Si aliquis ducatus zelo legis Dei
aliquem horum exasperauit, punitur quasi qui tangit pupillam oculi iudicis ciui-
tatis. Hi docunt alios Judaeos suas blasphemias contra Christianos proponere,
ut sic fidem Catholicam pervertere possint. Habent fautores omnes Synagoga
malignantium Judaeorum, ac infinitis muneribus principes placant, et judices
ad sui culturam auro perducunt . . .

Qui crucifixerunt Dominum Deum meum, euacuant fidem eius ac opprimunt
pauperes sine causa. Ecclesiae Praelati manus eorum roborant, ac illoram
earcati muneribus eos attulunt quasi suae legis sedulos defensores. Nolunt
credere vel vocari haereticos quos haereticis propositionibus ac operibus assidue
vident fidem Catholicam deuavastare . . .

Taliter enim procedendum est contra Judaeos, sive alios qui contra fidem
Christi proponunt haereticos questiones. sicut contra illos qui eosdum gignunt
errores.”’
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religious liberty. Secular rulers who have favored Jews have by
the same token inclined towards liberal opinion. The treat-
ment accorded the Jewish population has been a barometer of
the religious and political democracy of a land,!® a fact which the
history not only of Poland, modern Germany and France,
modern Russia in particular, has demonstrated, but which is
evidenced in medieval countries, nowhere more strikingly than
in Languedoc, the home of heresy and Jewish prominence.
Christian princes of Provence and other heretical centers pro-
tected Jews, no doubt for a variety of motives: humanitarian
impulses played a part; selfish personal interests, the financial
benefits derived from Jewish commercial activity, presented
themselves as factors; princes treated Jews and heretics with
tolerance oftentimes as a symbol of their contempt for Catholic
overlordship. Whatever the motives, it remains indubitable,
however, that protection for Jews and protection for heresy ex-
isted side by side; per contra, we shall find that where heretics
were most violently persecuted, Jews suffered equally. Whether
tolerance for Jews created heresy—Lucas of Tuy, Innocent III,
and other churchmen insisted that “‘Jews disseminated heresy’’—
or whether heresy with its concomitant freedom of thought gave
rise to liberty for the Jew, is a matter for debate. The two facts
form a parallelism, and hence deserve especial study, even as
does the negative parallelism of reaction against liberalism and
Jewish persecution.

The heretic princes of Southern France did not turn to Jewish
thought in the same mood as the heterodox groups of Italy,
notably the Passagii. The Provence dissenters accepted Catha-
rist dualism because it arose opportunely at a moment when op-
position to Catholic hegemony was at its height, and the desire
to throw off the Catholic yoke most intense. No traces of Jew-
ish doctrine or practice appear in the life of Albigensian princes,
yet the co-existence of their attitude towards Jews and in-
clination towards heresy cannot be gainsaid. To bridge the gap
between these two tendencies is rarely possible because of the
paucity of available evidence. It may be concluded, however,
that the powerful Jewish culture in Languedoc, which had ac-

16 “The freedom and security of the Jew, it cannot be too often reiterated,
has always been in Christian Europe, the barometer of the civilization, the
culture, the prosperity, the democracy of the countries of his sojourn.” Kallen,
H. M., Zionism and World Politics, New York, 1921.



THE ANTI-JUDAIC CATHARISTS 143

quired sufficient strength to assume an aggressive, propagandist
policy, created a milieu wherefrom movements of religious inde-
pendence arose readily and spontaneously. Contact and asso-
ciation between Christian princes and their Jewish officials and
friends stimulated the state of mind which facilitated the banish-
ment of orthodoxy, the clearing away of the debris of Catholic
theology. Unwilling to receive Jewish thought, the princes and
laity turned towards Catharism, then being preached in their
domains.

The interplay between Jewish and heretical forces has been
observed not only by Saige, the historian of Languedoc Jewry,
but by historians of Catharism as well. Schmidt notes the cor-
relation between Jewish activity and the spread of Albigensian
doctrines. ‘“The indifference of the Seigneurs went so far that
frequently they surrounded themselves with Jews, to whom they
confided civil offices, or whom they received in the capacity of
physicians into their intimacy; Provence was even filled with
Jewish poets and Jewish philosophers.”!” The favor which the
Jews in general enjoyed may be judged from the fact that they
were employed by the counts and inferior lords in the position of
“Baillis,” an office in which, during the absence of the regent,
were united police and juridical powers. These bailiffs had
under their control the administration of lands dependent di-
rectly upon their lords; they also played an important role in
the administration of justice. ‘‘Above all, they filled the office
of farmers of revenue and were allowed to farm out the tolls and
receipts of the town and fiefs, and even certain revenues of the
chapters and bishops.” (Saige, pp. 15 ff.)

1. John of Soissons

In the person of John, Count of Soissons, about the year 1144,
we find illustrated the general view that favor towards Jews and
inclination towards heresy go hand in hand. ‘““The Count of
Soissons,” remarks Schmidt (i, 42), “enemy of the Church and
surrounded by Jews, favored the sect [of Catharists] who had
numerous adherents in his domains.”’® Guibert of Nogent, a

17 Schmidt, C., A isto;re et doctrine de la secte des Cathares, ou Albigeois, Paris,
1849, i, 68; cf. also Graetz, H., Geschichie der Juden, vi, 234; JE, v, 451.

18 Cf, Neander, v., 2, pp. 432-3. Concerning the Jews of Soissons, see Gross,
Gallia Judaica, pp. 647 ff.; REJ., xliii, 395; Martin, Histoire de Soissons, i, 457;
Leroux, i, 396-8.
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loyal monk of the Church, gives testimony concerning the as-
sociation of Count John with the Jews. In an acrid polemic
against Jews and heretics, he affirms: “All the crimes committed
by the Christians are inspired by the Jews, who train them in
sorcery.””!® Moreover, says Guibert, Jews are responsible for
 the rise of heresy and for planting within the mind of the Prince
an heretical spirit. It must be remarked, however, that the
historian must be on guard when dealing with polemical material
of this character. Guibert loses his temper, denounces Jews,
heretics and sorcerers, together with all unorthodox groups, in-
discriminately and with equal vehemence. Nevertheless, this in-
dignation may in part have been justified by reason of the
patronage extended by John of Soissons to both heretics and
Jews; he may have been correct in his assertion that an alliance
between the two groups existed. To both Churchmen and
populace, contact with Jews meant either acceptance of heresy
or the first step towards heterodoxy.

2. William VIII, Lord of Montpellier

We have remarked that patronage for heretics and tolerance
for Jews are concurrent phenomena; the obverse is also true.
That persecution of heretics is accompanied by anti-Jewish
policies is illustrated in Provence, no less than in other countries
later. Thus, William VIII, Lord of Montpellier (1172-1202),
was the single seigneur of his time in Provence who did not pro-
tect the heretics;*® it is not surprising, therefore, that he mani-
fested no strong approval of Jewish activity. Though he
granted them permission in 1180 to practice medicine, and in
1195 made a commercial agreement with the Viscount of Agde,
stipulating that equal treatment should be accorded to Jewish,
Saracen and Christian merchants, nevertheless we find that both
he and his son expressly enjoined in their wills that no Jew should
be entrusted with the office of bailiff; it did not matter that the
latter owed a Jew, Bonet by name, a large sum of money.?

19 Monod, Bernard: “Juifs, sorciers et hérétiques au moyen 4ge,” REJ, 46:
237-245. (Paris, 1903). Cf. also Monod, Le moine Guibert et son temps (1053-
1124), Paris, 1905.

20 Schmidt, ii, 233.

2 Vaissette, Histoire de Languedoc, ii, 119, and Preuves, 127; Graetz, vi,
239; Hist. Litt. de la France, xiii, 324. Gross, Gallia Judaica, p. 21; Duchesne,
Script. Rer. Gal., iv, 713, 716, 719; Spicileg., viii, 194-5.
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3. Pro-Jewish Princes of Languedoc

a. BEziers. The converse is true of the Lords in other Pro-
vencal principalities, particularly in Béziers and Toulouse. ‘“The
Jews of Beziers were fortunate in comparison with those of other
towns. The Viscounts cherished the most kindly feelings for
them, and the greater part of the Christian inhabitants, being
Albigenses, lived on friendly terms with their Jewish fellow-
citizens.””? Under the benign rule of Raymond Trencavel, who
was both strongly Judeophile and pro-Albigensian, the Jewish
community which had received Ibn Ezra so honorably, and was
renowned as a home of culture and learning, flourished apace.
In 1160 Raymond took the Jews under his protection, and
through his intercession they were freed from the annual anti-
Jewish demonstration at Easter-time; it was the same Raymond
during whose regime, despite his official approval of the ana-
thema pronounced at the Lombers colloquy in 1163, the Albigen-
sian heresy concomitantly with Jewish dissent, continued to
gain strength. In 1167, as a result of a conspiracy, Trencavel
was slain at Béziers in the Church of the Madeleine. Jews took
no part in this assassination, but were indirectly involved by
reason of the widely-known favor bestowed on them by the
murdered prince. Hence citizens opposed to Trencavel pre-
ferred charges against the Jewish community, and arrested the
local congregational heads. Soon after, however, retribution
overtook- the conspirators, for Roger, the son of Trencavel, ob-
tained aid from Aragon through his friendship with King Al-
phonso; he captured Béziers, and executed punishment upon
those incriminated in the death of his father. The Jews alone
were unmolested because of their reputation for loyalty to
Trencavel.®

Roger 11, a patron of the Albigenses, maintained the tradition
of liberality towards Jews and heretics. In company with the
Viscount of Carcassonne, he appointed Jews to high office; dur-
ing his regime, also, the Albigensians renounced their fidelity to
the Church and Pope. Roger had Jewish sheriffs or bailiffs in
the person of Nathan Judaeus and Moses de Caravita;* he inter-
vened in 1172 on behalf of Abraham ben David, who was being

221, Broydé, in JE, iii, 137.
28 Graetz, vi, 239; Vaissette, iii, 24; Shebhet Yehudah, 112.
# Saige, p. 17; Vaissette, ii; Preuves, 137.
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unjustly persecuted at Posquiéres. In other ways he showed
his clemency and good will towards his Jewish subjects, granting
the Jews of Carcassonne, in the communities of Limoux, Alet
and Rasez, many privileges, among them relief from excessively
heavy taxes. ,

Raymond Roger, his son, continued the same tolerant policy,
though it embroiled him in grievous quarrels with the Church.
At his court Jewish bailiffs occupied a prominent place among
his barons: Samuel the Jew figures with them on a deed by
which Roger granted certain rights to the local bishop.?* In
1203 Raymond Roger established the right of his bailiffs, whether
Jews or Christians, to enter monasteries on peaceful missions,
thus granting Jews a privilege later denied them.?® It was during
the overlordship of Raymond Roger that the Albigensian and
other heretical movements gained ascendancy throughout all
Languedoc, and the wrath of the Church was directed against
the Viscount. In the list of transgressions drawn up by Inno-
cent IIT against Raymond Roger was the accusation that he
criminally employed Jewish officials in his government, and in
general displayed a policy towards them contrary to Papal
wishes.?” When the Albigensian crusade was organized at the
instigation of Innocent, and abetted by the monk, Arnold of
Citeaux, the Viscount Raymond Roger was among the first to
suffer punishment. In July, 1209, Béziers, the capitol of his
domain, was stormed and the inhabitants mercilessly massacred.
Two hundred Jews perished in the assault, and many were
driven into captivity; hence the year of the Albigensian Crusade
was marked by the survivors as a ‘“‘year of mourning.”?

With the gradual collapse of the Albigensian movement under
the assault of the Church, the position of the Jews of Béziers
grew more precarious during the thirteenth century. After
Count Simon de Montfort had marched against Raymond Roger,
““who was doubly hated by the pope for his secret friendship with
Albigensians and his protection of the Jews,” the Church ac-
quired a supremacy which it often used to molest the latter.
The Council of Avignon (1209) and the Lateran Council (1215)
prescribed various anti-Jewish restrictions; the Council of Béziers

25 Gailia Christiana, vi, Inst. 148-150.

% Vaissette, iii, 121.

27 Epistolae Innocentii, LXX, No. 108, ed. Baluz.

28 Graetz, vii, 10.
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in 1246 forbade Jews to practice medicine. But these restrictive
measures were not always fulfilled, and Jews at Béziers evaded
them more easily than in other towns inasmuch as the inhabitants
were traditionally accustomed to tolerance; this evasion, how-
ever, demanded great financial sacrifices which in time gradually
impoverished the once flourishing community; their expulsions
did not bring to the King, Philip the Fair, the large sums of
money he anticipated. (1306.)

b. TaeE ViscouNTs oF TouLoUseE. In Toulouse, the chief
center of the Albigensian heresy, the powerful secular patrons of
the dissenters proved themselves as liberal to the Jews as the
lords of Béziers, Carcassonne and other communities. Thus
Viscount Raymond V of Gilles and Toulouse, the fosterer and
patron of Provencal poetry, was a friend of the Jews, and counted
among the officials on his estates, Abba Mari, the father of the
celebrated Talmudist, Isaac ben Abba Mari.?® In Beaucaire,
presided over by Raymond, Jews were admitted to public office
and entrusted with an important role in political administration.
In 1195 they were, however, persecuted and many perished;
this occurred after the death of Raymond, and stands in causal
connection with the demise of their protector.

Raymond VI, who succeeded his father, became deeply in-
volved in the Albigensian heresy, and came into tragic conflict
with the Church as a result. His suzerainty extended over
Narbonne, Comtat Venaissin (where later large conversions of
Christians to Judaism were reported), and other centers of
Jewish and Albigensian activity. Though not a heretic, his
indifference on religious questions led him to tolerate the heresy
of his subjects, and to ignore the anathema of the Council of
Montpellier (1195) against all princes who neglected to enforce
the Lateran canons against heretics and mercenaries. Finally,
May 29, 1207, Innocent III addressed an epistle to Raymond,
wherein he confirmed the decree of excommunication laid upon
the Viscount by the Papal Legate, Pierre de Castelnau; he in-
cluded in his letter a catalogue of the errors of which he deemed
Raymond guilty: he had violated his oaths to purge his land of
heresy; he had shown such favor to heretics as to place his own

29 Mentioned by Benjamin of Tudela, Itinerary, p. 5; Hist. Litt. de la
France, xxvii, 520.
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faith under suspicion; he had despoiled the Church and mal-
treated certain bishops; he had increased the tolls, and em-
ployed robber bands of mercenaries; finally, ‘“in derision of the
Christian religion,” he had bestowed public office upon Jews.3
The vassals of Raymond were condemned by the Pope in the
same terms. Thus it appears that at one stroke Innocent wished
to extirpate Jewish influence and Christian heresy; whether he
held the first responsible in part for the second is not clear; we
are certain, however, that he saw an intimate relationship be-
tween the two, and that in eradicating the power of Jews, he
sought a means of striking at dissent.

A story is told of Raymond VI that one day, when playing
chess with a chaplain, he said to his opponent: “The God of
Moses in whom you believe, cannot aid you in this game; how
much then can he assist me, who have never called upon him for
help?’® The fact that Raymond speaks of the “‘God of Moses”
does not imply that he was speaking with a Jew (though Jews
were the great chess players of the time); Christians, of course,
upheld, particularly as against the Catharists, the doctrine of the
“God of Moses,” the Jewish Jehovah, in contradistinction to the
Dualist notion that the God of the New Testament alone was a
gracious and good God, whereas the God of the Pentateuch was
evil. The anecdote, however, is interesting as a sidelight upon
the views attributed to Raymond.

For these opinions, and for a statesmanship which carried them
into execution, Raymond was soon compelled to suffer. The
murder of Pierre de Castelnau was the signal for the anti-
heretical Crusade, led by Arnold of Citeaux and Simon de Mont-
fort, Raymond sought to avert the coming storm by professing
a desire to repent and be absolved. On June 18, 1209, at St.
Gilles, Raymond and his thirteen barons, stripped to the waist,
underwent humiliation at the hands of the new Papal Legate,
Milo, and promised to obey the Church in all matters whereof
they were accused. They promised to extirpate heresy, to dis-
miss all mercenary bands from service, to restore all property of

30 Potthast, Regesta pontificium Romanorum, Berlin, 1874-5, 3114; Migne,
“Opera Innocentii I11,” in Patrologia Latina, 214-217; 2: 1157 of this trio of
volumes. Vaissette, iii, 151.

81 Petr. Vall. Cernai., ‘“Historia Albigensium’’ in Duchesne, Script. hist.
France, v., 559, 560. On Raymond, see Hist. Litt. de la France, xvii, 542;
Michelet, J., Histoire de France, Paris, 1845, ii, 490 ff.
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which the churches had been despoiled, to keep the roads safe,
to abolish all arbitrary tolls, to observe strictly the Truce of God,
and finally to dismiss all Jews from office; not to entrust posts
to them again, not to allow them to lease tools or imposts, nor
to collect revenue.® Thus, once more the intimate relationship
between philo-Judaism and heresy, in the eyes of the Church,
was amply demonstrated. ‘‘One sees that the Jews of Southern
France before the Albigensian Wars had won so high a place
that the Pope could not be too vehement in his warnings.”
The penance of 1209 did not end the story of Raymond’s affilia-
tion with Jews: in 1212, at the very moment the Viscount was
engaged in mortal combat with the Crusaders, he ceded to a Jew,
Salomon, certain property rights.®

Raymond VII of Toulouse was the last of the major princes of
Languedoc who protected heretics and Jews. The Crusade
launched against him was concluded April 12, 1229, and before
the portal of Notre Dame de Paris, Raymond, in the mood of the
penitent, accepted the terms of the Church, swore to persecute
heresy with his whole strength, including heretics and unbe-
lievers, their protectors and receivers, and to inflict dire punish-
ment upon them. As for other heretics, believers, receivers and
defenders, he agreed to do whatever the Legate or Pope should
command. It followed as a matter of course that he was to en-
trust the office of bailiffs only to good Catholics, free from any
taint, and that no heretic or Jew should be permitted to receive
revenue from a city, town or district. If without the knowledge
of the Church a suspected heretic or a Jew should be placed in
such an office, at the first information of this, he must be deposed
and punished;* Raymond’s vassals were forced to observe the
same restrictions. Although Raymond had commercial deal-
ings with Jews, he appears to have followed strictly the prohibi-
tion against Jewish office-holders; several vassals, however, were
not so scrupulous, and one of them, Sicard d’Alaman appointed
to the post of bailiff a certain David, undoubtedly a Jew (1236-
1242).%% At Narbonne, because of local commercial activity,

32 Vaissette, iii, 162, 163; Mansi, J. D., Sacrorum conciliorum . . .collectio,
1759-98, xxii, 770 ff., 775, 782; Catel, Comtes de Toulouse, p. 245.

83 Saige, p. 85, and ‘‘Piéces justificatives” No. xviii, pp. 152-3.

34 Hefele, C. J., von, Conciliengeschichte, Freiburg, 1855-74, v, 870; Harduin,
Concil., vii, 167.

35 Archives nationales, T'résor des chartes, ] 323, nos. 3t and 79; J 328, no. 11.
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Jews held important places until the Expulsion in 1306. In the
Seneschal of Carcassonne, even after the Albigensian Crusade
and the numerous prohibitions against Jewish office-holders, a
certain Astruguet, a Jew, was appointed ‘““Treasurer of the
King" (Louis IX), or receiver of the royal taxes.® Alphonse of
Poitiers observed a rigorous interdiction against Jews in office:
in 1267 he instructed the Seneschal at Toulouse not to grant
special fiscal rights “to persons suspected of heresy, or any other
great crime, or to Jews.”¥ This prohibition extended even to
converted Jews or Marranos: the election of William Ruben, a
Marrano of Toulouse, to the Consulate in 1291, was consequently
annulled.®® It is not surprising that Alphonse of Poitiers was
especially distinguished for his zeal in the persecution of heretics,
and his support of the Inquisition.??

f. LEADERS IN THE ALBIGENSIAN CRUSADE AND THEIR
RELATIONS WITH JEWS

From the Jewish associations of the Viscounts of Toulouse and
Béziers we turn to several of the leaders in the Albigensian
Crusades. The Count of Nevers received January 17, 1208, an
earnest epistle from Innocent 111, wherein the Pope deplored the
favorable situation of the Jews in his dominions;¥* the Count
soon after, moved by Innocent’s persuasion, took the cross
against the Provencal heretics; the Bishop of Nevers, to whom
Innocent also wrote in March, 1208, concerning the remission of
debts for those who undertook the Crusade,* joined other secular
and religious potentates in the expedition.# The Archbishop of
Sens, the locality where later the controversies of the famous
Jewish apologist, Joseph the Zealot, were staged, also partici-
pated in the attack on the Albigensian heretics.

36 “Officialis Regis . . . qui tunc tenebat pecuniam domini Regis’’. Ar-
chives nationales, J. 1032, no. 4, fol. 7, 16, 18, etc. Numerous complaints of
extortion were made against him in 1247; he served under several Seneschals,
being employed for at least fifteen years. Saige, p. 20.

37 Vaissette, iii, 510; see also Galabert, F., Alfonse de Poitiers et les Juifs,
Arras and Paris, 190S5.

38 Vaissette, iv, Preuves, 8.

39 Lea, History of the Inguisition, i, 519, 527, 528.

40 Potthast, 3274; Migne, “Opera Innocentii 111", 2:1291.

4 Potthast, 3335; Migne, 2:1348.

42 William of Tudela, Histoire de la croisade contre les hérétiques albigeois,
20, 78.
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1. Philip Augustus

Philip Augustus, King of France (1180-1223), the uncle of
Viscount Raymond of Toulouse, refused to be drawn into the
Albigensian Crusade, though he does not appear to have opposed
the service of his barons. On January 16, 1205, Innocent III
had addressed to him a vehement epistle, condemning the favor
he showed the Jews and their free scope and opportunities in his
domain.® Philip declined to participate in the Crusade in 1209,
and in 1222 he resisted the importunities of Pope Honorius to
undertake an armed expedition against the heretics who once
more had raised their head in Languedoc. In view of this not
unfriendly attitude towards the Provencal rulers, it is not sur-
prising ‘‘that he treated the Jews with more clemency than the
Albigensians.”’* Whatever may have been his motives from
time to time, Philip Augustus furnishes another illustration of
a secular ruler who either through expediency or choice, thwarted
the Church in its attack both on heretics and Jews.

2. Pedro of Aragon

In the person of Pedro II of Aragon, invited by Viscount
Raymond Roger of Béziers to assist at the siege of Carcassonne
against Simon de Montfort, the leader of the ecclesiastical forces,
both Jews and heretics found a friend. Pedro was by no means
a willing persecutor of heretics when so commanded by the Pope
and his Legates; in 1205 he refused to persecute heretics in
Aragon at the order of Innocent I1I, and in 1212 he intervened
in Languedoc on behalf of Raymond of Toulouse against Simon
de Montfort; he was slain at the battle of Muret in 1213. Jews
remained unharmed in his territory; even when Pedro confessed
himself subservient to the Pope, he left them untouched, though
they prepared for the worst.s The tradition of tolerance for

4 Potthast, 2373; Migne, 2:501.

“See Hist. de la France, xvi, 9; concerning Philip’s relationship to Jews,
see Loewenfeld, S., Regesten aur Geschichte der Juden unter Philipp August von
Frankreich, 1880; in Hebraische Bibliographie, also Delisle, L., Catalogue des
Actes du Regne de Philippe Auguste, Paris, 1856, p. 572 et passim; Rigordus,
“De gestis Philippi Augusti” in Duchesne, Script. hist. Franc., v, passim.

4 Graetz, vii, 5-6; on Pedro of Aragon in the Albigensian Crusade, see Lea, i,
132, 140, 157,170, 177. On the Laws of his successors concerning Jews in Ara-
gon, see Regné, Jean, ‘‘Catalogue des actes de Jaime I, Pedro I1I, et Alfonso
111, rois d’Aragon, concernant les Juifs (1213-1291), REJ, Ix, 161-Ixvi, 252 in-
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heretics was maintained in the domains of Aragon, for in 1369
Pedro 1V defended the teachings of the followers of Raymond
Lully against the attack of Eymerich, the Inquisitor.*

3. Simon de Monitfort

Simon de Montfort, general of the Church forces against the
heretics, represents in himself a combination of anti-Jewish and
pro-Jewish influence. He seems to have been piously interested
in the Old Testament and other works of Scripture; it is related
that at de Montfort’s castle of Rochefort, Gui of Vaux-Cernay
found him at his prayers, and set forth the object of his mission:
to persuade him to undertake the leadership of the Crusade.
De Montfort hesitated, and then, taking up a Psalter, opened it
at random, and placed his finger on a verse which he asked the
Abbot to translate for him—a habit in which the Puritans in-
cluding the soldiers of Cromwell, were destined later to indulge.
The verse read:

“For he shall give his angels charge over thee, to keep thee in all thy
ways. They shall bear thee in their hands, that thou hurt not thy foot
against a stone.” (Ps. 91:11, 12.)

Thus, with divine encouragement, de Montfort assumed his
task, displaying a zeal comparable to that of the Taborites and
the Puritans in his mission as “‘an instrument in the hand of
God.” The clergy encouraged the Count in his Scriptural in-
clinations, and after the victory of Muret, the Bishops in the
crusading armies styled him another David, vanquishing Saul,
another Judas Maccabee, having delivered the people of Israelt™—
a comparison familiar in the history of Waldensians, Hussites,
Puritans and numerous other groups.

De Montfort, whose name figures in Jewish sources,*® was
equally zealous in his endeavors to undo Jewish influence, con-

clusive, 1910-1913. Pedro I1I was the victorious opponent of Philippe le Hardji,
who lost his life in 1284 in a crusade preached by order of Martin IV to punish
Pedro for his conquest of Sicily after the Sicilian Vespers.

] ea, iii, 584; on Raymond Lully’s relations to Hebrew learning and the
Kabbalah, see below.

474Vitae Pontif.,” in Muratori, Script., iii, 483.

48 Shebhet Yehudah, p. 113. Gross, Gallia Judaice, p. 336 remarks under
the word YD) Montfort-'Amaury. Petite ville du departement de
Seine-et-Oise, arrondissement de Rambouillet. Autrefois capitale du comté
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sidering it an agency for the propagation of heresy. The “Ordi-
nances and Rules’” drawn up by de Montfort for the regulation
of the territories acquired by him, provided that no heretic, even
though reconciled to the Church, could be appointed provost,
bailiff, judge or assessor; he was not permitted to receive witnesses
or advocates; the same rule applied to a Jew, except that the
testimony of one Jew against another was acceptable.?® This
may be a general enactment in conformance with the spirit of
the laws of the day; nevertheless it accords with the prohibitions
urged by Innocent III, and promulgated against Raymond of
Toulouse and other heretical rulers, and indicates again the fear
which orthodox champions felt concerning the influence of Jew-
ish office-holders in realms where heresy flourished.?® The close

de ce nom. Cité dans Sheb. Yeh., ed. Hanovre, 113. On connait Simon,
comte de Montfort, qui se signala par son courage, mais aussi par sa cruaute,
dans la croisade contre les Albigeois. 1l fit renverser les murs de Beziers (1209),
mais en protegea les habitants juifs (?) Apres sa mort (1218) sa femme, plus
fanatique que lui, persecuta cruellement les Juifs de Toulouse. (sbid., 114.) 11
existe aussi un Montfort, dans 'aude, qui etait habité par des Juifs au moyen
age, car dans la liste des taxes des Juifs de Perpignan en 1413-1414, on men-
tionne un Cresques de Montfort. (REJ, xiv, 68 et 75.)

49 “Ordonnances et reglements de Simon, comte de Montfort, pour la refor-
mation du pays et terres par luy acquises’”: ‘“‘Item nul hérétique croyaient,
encores qu'il soit reconcilie a I'Eglise, soit fait prevost, bailly, juge ou assesseur
en jugement, ou recu tesmoing, ou advocat, et le semblable du tout soit du juif,
fors qu'il pourra ester tesmoing contre autre juif.” Mentioned in Catel, Comtes
de Toulouse; see also Parctelaine, Histoire de la guerre contre les Albigeois, Paris,
1833, p. 424.

50 A bit of evidence on the probable relations of de Montfort with Jews may
be deduced from an incident which occurred during the campaign against the
heretics. After the capture in 1211 of Carcassonne, the Bishop of Paris and
the French lords who had fulfilled their forty days of required service, left the
Crusading army. By reason of the secessions, Simon’s cause was imperilled.
In order to retain at least a remnant of his forces, Simon delivered the riches
won at Lavaur into the hands of a merchant of Cahors; thereby he obtained the
necessary gold, and as William of Puy Laurens remarks: “‘maintained the cru-
sade.” The name of this merchant was Raymond de Salvagnac. (Guil. de Pod.
Laur. in Bouquet, xix, f. 203, 204; Vaissette, iii, {. 205-209; Guil. de Tudele, 116;
Petr. Vall. Cern., 600.) Had a Caorsin merchant not been on hand to advance
the money, it is entirely possible that Simon would have gone to Jewish money-
lenders, as medieval warriors so often did. Caorsins and Jews were both
competitors and allies; it is known that Jews disguised themselves as Caorsins
in order to obtain admittance to countries from which they would otherwise
have been excluded. (Hyamson, A. M., History of the Jews of England, London,
1908, pp. 86-7.) It would be interesting to know if this merchant, Raymond,
had dealings with Jews. Unfortunately there is no evidence available.
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connection between opposition to heresy and hatred for Jews is
exemplified in the case of the wife of de Montfort, who after his
death in 1218, persecuted cruelly the Jews of Toulouse.*

+ 4. Arnold of Citeaux

Arnold of Citeaux, the Cistercian monk who with the sanction
of Innocent III incited the crusade against the Albigenses and
Jews of Southern France, was responsible not only for the havoc
wrought by the armies of Simon de Montfort in Languedoc; he
sought to carry his fanaticism into adjacent Spain. When at the
exhortation of Arnold and several Christian princes of Spain,
Innocent authorized a Crusade against the Moslem forces of
Mohammed al-Nasir, the prosperous Jewish communities of
Castile, particularly Toledo, were threatened with the same fate
inflicted upon the Jews of Béziers. In June, 1212, Arnold in-
stigated a sudden assault by his ‘‘ultramontane swordsmen’
upon the Jewish population whose affluence and power in the
land affronted his deep-seated prejudices. Only the intervention
of Alfonso the Noble, king of Castile, and the Christian knights
of Toledo, prevented a massacre. This echo of the Albigensian
Crusade in Spain is typical of the forces customarily at work in
the Middle Ages: the enemy of heresy and “infidels” is the foe
of the Jews; Arnold, the arch-opponent of the Provencal heretics,
whom he conceived to be prompted by Jewish encouragement,
could not remain contented in the presence of flourishing Jewish
communities elsewhere, fearing, as did his colleagues, that they
would inspire dissent among the Christian population. It was
not long before his views triumphed in Spain, and the country
which had been their haven became a place of tragedy and
persecution for medieval Jewry.

g. THE SITUATION OF PROVENCAL JEWRY AFTER THE
ALBIGENSIAN CRUSADE

The success of the Catholic Crusade against the Albigensian
heretics left a deep imprint upon the Jewish life of Provence
Jewry. The heretical sects had not only partaken of Jewish in-
fluence; they exercised a certain attraction for the Jews them-
selves; they aroused among the more liberal spirits an instinct

51 Shebhet Yehudah, p. 114.
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that made for freedom of thought and opinion; skepticism and
critica! inquiry were to be found among many of the Jewish com-
munities of Southern France. With the assault by the Church
upon heresy in Christian circles came a concerted attack upon
the concomitant phenomenon of Jewish religious propaganda;
the result was a military and inquisitorial campaign not only
against Christian unbelievers, but against every phase of ag-
gressive and polemical Judaism.

The Albigensian Crusade served to open up important new
commercial territories to the Jewish financiers of Languedoc;
Lombards, Caorsins and Jews migrated from across the banks of
the Loire and the Sabne, not only to collect on debts incurred as a
consequence of the Crusade, but also to undertake new en-
terprises. In the Counties of the two Bourgognes and other
sections of Southern France, Jews assisted in the development of
a new commercial life. Though the Lombards and Caorsins
competed with them, unhampered for the most part by oppres-
sive legislation, except in certain quarters, Jews were nevertheless
able to expand in commerce, the mercantile trade, and money-
lending, much to the satisfaction of the secular rulers. The
greater the wealth of Provence Jewry, the greater were the taxes
inflicted by princes and King, and the greater the revenue when
temporal rulers saw fit to mulct them.®

The intellectual and spiritual life of Provence Jewry, however,
suffered grievously from the effects of the Albigensian Crusade.
Though Jewish letters continued to flourish, and Jewish scholars
of Provence disseminated their influence over all European
Jewry, it was only under the most oppressive circumstances.
Just as the conquerors of the Albigensians found it profitable to
compel local Jewish communities to purchase immunity and
toleration at considerable financial cost, so the ecclesiastical
powers which had prompted the Crusade deemed it meet to make
the Jews the target of burdensome legislation. Popes, Councils,
bishops and petty clergy fulminated against French Jewry dur-
ing the thirteenth century unceasingly. The tolerance granted
them freely by the Albigensian princes gave place to an era of
persecution, external and internal. Councils and Synods were
held with unbroken frequency; the Inquisition was founded, and
ferreted out every visible and concealed trace of heretical activity

52 REJ, xIviii, 209.
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by Jews and Christians; the princes and local secular potentates,
egged on by the Popes and their representatives, hectored and
harassed their Jewish subjects, ending the story with their ex-
pulsion in 1306.5

It was only natural that under such conditions the liberalism
which had hitherto characterized Provencal Jewry should vanish.
The people which had welcomed the progressive thought of
Maimonides grew suspicious and querulous under the shadow of
the Inquisition; they dissipated their spiritual energies in a futile
debate on the orthodoxy of Maimonidean teachings; they even
called in the authorities of the Inquisition to decide the argu-
ment; thereafter, by reason of the power the Holy Office thus
obtained over Jewish affairs, the communities were never safe
from the threat of its intrusion. Jews and Christians continued
to have social, political and religious relationships; there is
evidence, paradoxically, of an extensive Jewish proselytism dur-
ing the thirteenth century; religious disputations were frequent,
and Jewish literary polemics were published in defense of the
Jewish position. But the Church had learned its lesson well; it
became sensitive to the presence of any Jewish influence, and
watchful for its every manifestation. The instances of associa-
tion between Jews and heretics at a time when the Inquisition
was active indicate clearly how much more frequent these af-
filiations were before the Church stepped in to prevent them.
The Albigensian Crusade and the establishment of the Inquisi-
tion sharpened ecclesiastical zeal, and made Christian authorities
conscious of even the slightest effect of Jewish thought upon the
beliefs of the faithful. ‘'Judaizing’’ continued to the year of the
Expulsion in 1306, and even this drastic action was unable to
purge French Christianity entirely of Jewish Influence.’

2. CATHARIST THEOLOGY AND JUDAISM

a. THE ANTI-JUDAIC ASPECT OF CATHARISM

We turn now from a study of the personal associations of
Catharist and anti-Catharist leaders with Jews to an analysis of
the relation of Catharist theology to Judaism. Catharism had
both an anti-Judaic and pro-Judaic manifestation, the former

53 Monats., 1881, pp. 303-4; Saige, p. 25.
54 See below, on activities of the Inquisition against the Judaizers.
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stronger than the latter, but by very reason of its strength dis-
playing the power of the Judaic inclinations in the Catholic
system which Catharism combatted. The Neo-Manicheanism
of the eleventh, twelfth and thirteenth centuries had its roots
in heresies active in the early centuries of the Church. The re-
ligious revolt which sought to overthrow the Catholic sacerdotal
system adopted among one great division of its adherents, as its
central tenet, the so-called Dualistic theory, namely, the belief in
the existence of two coequal principles, the one good, the other
evil. This ditheism had appeared in Christianity during the
period when its doctrine was first being shaped and crystallized.
Gnosticism was but one of many religious systems which asserted
that the universe was ruled by two contending powers. Under
the leadership of Manes, the religion known as Manicheanism
had arisen, representing a skilful compound of Mazdean or
Persian Dualism with Gnostic, Buddhist and Christian elements.
For generations this new system threatened the supremacy of
the nascent Church. Persecution extinguished it in name only,
for dualists transferred their allegiance from Manicheanism to
the faith championed by Paul and John of Samosata. This
Neo-Dualism acquired the name of Paulicianism. Through the
spread of Paulician doctrines, Dualism entered the Christian
Occident, and in the eleventh and twelfth centuries assumed the
guise of Catharism.

1. The Anti-Judaizing Gnostics and Mawnicheans

From the first, Dualism had declared war upon monotheistic
Judaism, though, as we shall see, it was influenced by Jewish
mysticism. The pre-Manichean Gnostics to whom Manes owed
much of his inspiration were divided into two major groups:
the Judaizing and the anti-Judaizing. To the first class be-
longed the sects of Basilides, Valentinus, Marcus, Cerinthus, the
adherents of doctrines incorporated in the Pseudo-Clementine
Homilies, and others. To the anti-Judaizing Gnostics be-
longed the Ophite sects, the Cainites, the Carpocratians, the dis-
ciples of Saturninus, Tatian, and the Encratites. In the system
of Marcion, and later of Manes himself, the anti-Jewish motif is
all-pervading. In the Continental form of Manicheanism,
namely Catharism, both a Judaizing and an anti-Judaizing strain
became manifest. The former tendency was marked by many
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features similar to those of early Judaizing Gnosticism, though
there are many points of difference; the anti-Judaizing current,
however, is strikingly similar to its ancient counterpart. At this
juncture we may observe that doctrines and practices recur in
later centuries with characteristics comparable to their pristine
form, yet never in identically the same guise. This situation
applies with special emphasis to the Catharist heresy: Manichean,
Gnostic, Parsee or Mazdean dualistic elements constitute its
historic background, yet in Catharism itself there is no exact
duplication of the earlier notions. Religious concepts persist
with singular tenacity, yet no system of thought reappears with-
out modifications and adaptations. The major ideas of Maniche-
anism preserve their broad outline in Catharism, yet contem-
porary conditions create important changes therein.

2. The Anti-Judaic System of Catharism

In general, the major note of orthodox Catharism in its theo-
retical aspect was anti-Judaic. In a direct and special sense, it
represented an attack upon the Jewish elements in the Catholic
Church. Catharist Dualists constantly reproached Catholics for
their failure to disengage -Christianity from its Judaic sources,
and their refusal to purge it of its Judaic survivals. In like
manner, Marcion had endeavored to eradicate from early Chris-
tianity all Jewish ingredients; Manes had championed the same
viewpoint, and had attempted to substitute therefor pagan and
Zoroastrian principles. Catharism aimed ostensibly to make
Catharism more Christian, and at the same time to inject into
its content notions of neo-Gnostic and neo-Dualistic nature.
This attitude of hostility towards the Judaic characteristics of
contemporary Catholicism seems to have received its immediate
impetus from current Paulicianism. According to Paulician
doctrine, two coequal principles, God and Satan, exist in the uni-
verse; the former created the invisible, spiritual and eternal
universe; the latter the material and tempora! universe which he
rules. Satan is the Jehovah of the Old Testament; the patri-
archs and prophets are robbers; consequently all Scripture written
before the Gospels is to be rejected; the New Testament, how-
ever, is entirely acceptable as Holy Writ. On the basis of these
principles, Catharism proceeded to erect an intricate theological
system.
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a. THE PrRINCIPLE OF DuaLisM. Catharism postulated in the
first place, the existence of two principles, good and evil; the
Good God champions the former, the Evil God the latter. The
Evil God who was called by several groups of the Catharist
movement Satan, the Devil, Lucifer, Luciabel, Satanael, and
to whom some attributed two wives, Collant and Collibant by
name, was considered, as in Paulicianism, the Creator of the
visible, material, imperfect world. He is also the author of all
misery and suffering, the originator of sin, and the foe of good.
On the other hand, the world of the Good God is the invisible uni-
verse, spiritual in character, peopled by spiritual beings, in-
habitants of a celestial Jerusalem, the ‘‘sheep of Israel.”* This
distinction between the spiritual and the material world, the
former created by the Good, the latter by the Evil God, was the
fundamental thesis of the Catharist system.

The second step in Catharist reasoning was to postulate on
the basis of this opposition between the two Gods, the two Crea-
tions, and the two worlds, an opposition between the revelations
of the two Gods, namely the Old and the New Testaments. It
was said that in the Old Testament the Evil Principle revealed
himself, whereas the New Testament could be the work only of
the beneficent God. Inasmuch as God must be a perfect Being,
and the Old Testament distinctly exhibited works of imperfec-
tion, the God portrayed therein must be the Evil, not the Good
God, different and distinct from the God of the New Testament.
This belief became the common possession of the two major
Catharist parties, namely the Absolute, and the Moderate
Dualists, and served as the foundation of their theological
system.

b. THE Gop oF THE OLD TESTAMENT 1s SATAN. The Old
Testament fell into disrepute among the Catharists for four main
reasons: first, the contradiction which seemed to exist between
the Old and the New Dispensations; second, the changefulness
of the God of the Jewish revelation; third, the cruel attributes of

5 For a discussion of the origin of these two names, and their relationship to
Catharist knowledge of Hebrew, see above, p. 67.

% In support of this notion, the Catharists quoted from Ecclesiasticus 37:25:
“Man’s life has assigned to it a fixed number of days; but the lifetime of Israel
is infinite.”” In addition, Ecclesiastes 1.9, 10, and Isaiah 43:7 were quoted as
proof that man is a creature of the Evil God, whereas by Israel is meant the
celestial people. See Moneta, Adversus Catharo et Waldenses, 42 and 69 ff.
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God in the Old Testament; fourth, the falsehood ascribed to
God.*”

The arguments advanced to demonstrate the contradiction be-
tween the Old and New Testaments, and between the concepts
of Deity found in each, were manifold. They were based for the
most part upon texts drawn from Scripture, placed in juxtaposi-
tion in order to point out more clearly the contradictions. For
example, the Catharists said: we find in Genesis that Jehovah
created heaven and earth, but “the earth was waste and void,
and darkness was upon the face of the deep” (Gen. 1:2); Jehovah,
therefore, was a creature of darkness, hence an Evil God, whereas
the God of the Gospels is known by the passage: ‘‘He is light
and there is no darkness in Him.” (First Epistle of Saint John
1:5). Jehovah created man and woman (Gen. 1:27), but the
God of the New Testament is responsible for the statement:
‘“there is neither male or female; for ye are one in Christ Jesus.”
(Gal. 3:28). Jehovah says:‘“And I will put enmity between thee
and the woman” (Gen. 3:15); but the God of Jesus Christ wishes
“to reconcile all things unto himself.” (Col. 1:20). Jehovah
curses, while the Good God blesses; the former repents of what
he has done, for it is evil (Gen. 6:7), while the latter is author “of
every good and every perfect gift” (James 1:17); finally the
“children of God” in the Old Testament sin (Gen. 6:2), but in
the New Testament it is said that ‘“whosoever is begotten of
God doeth no sin” (First Epistle of John 3:9).3® Other passages
are cited from Exodus, Leviticus, Numbers, Deuteronomy,
Judges, and other historical books of the Bible to vindicate the
belief that the God of the Old Testament is not the same as the
God of the Gospels, and that consequently he is the Evil God.
In several instances the passages culled from both Testaments

57 The Archives de I'Inquisition de Carcassonne, Doat, xxxvi, 91, contains a
manuscript controversial tract, written at the end of the 13th century, which
summarizes the reasons alleged by the Catharists to prove that Jehovah was
Satan. H. C. Lea, in History of the Inquisition, i, 92-3, refers to this manuscript
and in the Appendix, pp. 563-7, quotes it in the original Latin. This tract is
built upon the arguments cited by the Inquisitor Moneta. in A dversus Catharos,
Lib. 11, ¢, vi., which furnishes the customary official opinions of the heretics.
Schmidt, Histoire des Cathares, ii, 20-24, has a chapter on “Le Dieu de I’Ancien
Testament est le Dieu Mauvais,” in which he quotes several of the arguments of
the Catharists concerning the Old Testament, drawn from various sources.

58 Moneta, 144 ff.
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and placed in opposition to each other, are followed by a refrain:
“hence, these contradict each other."”5°

Arguments to prove the changefulness of God are based upon
passages interpreted with a view to demonstrating that God
lacks memory, or deliberately changes his mind: thus, Jehovah
says to Jacob: ‘“You shall no longer be called Jacob, but Israel”
(Gen. 32:28); later, however, despite this, he calls himself the
“God of Jacob.” (Ex. 3:6). Inone instance he asserts that
nothing will prevent the builders of the Tower of Babel from
executing their project; the next moment, however, he dis-
perses them. (Gen. 11:6, 7). How can a God who so speedily
loses recollection of his own words possess the omniscience which
should characterize a God of perfection? What confidence can
be placed in the veracity of a God who is so forgetful?

In addition, Jehovah of the Old Testament is cruel and venge-
ful, possessed of attributes which prove his evil nature. The
Catharists collated all the anthropomorphic expressions applied
to God;* they did this in apparent ignorance of the method em-
ployed in the Targum and in works by medieval Rabbis whereby
these anthropomorphisms were spiritualized or explained away
in conformance with the principle: ‘““The Torah speaks according
to the language of men.” The Catharists emphasized the
Biblical texts wherein God’s anger and vengeance are mentioned :
Jehovah was responsible for the Deluge; he destroyed Sodom
and Gomorrah; he prescribed the sanguinary ‘lex talionis;” he
ordained the practice of circumcision, which despite its acceptance
by the Judaizing Passagii, and its role in the Festival of the
Circumcision, was violently repelled by orthodox Catharists;!
he enjoined the sacrifice of animals, whereas the God of the New
Testament repudiated this form of offering, though on the basis,
it may be observed, of a passage selected from the Psalms: in this
repudiation of sacrifices, the orthodox Catharists were opposed

59 “Ergo sunt contrarii sibi”’; “igitur sunt sibi contrarii’, “ergo ipsi sunt

diversi et contrarii,” etc. See the manuscript in the Archives, Doat, xxxvi, 91,
which Lea cites.

60 For a list of these anthropomorphic passages, see Moneta, 148 ff.

61 “Ttem, Genesi: ‘Omnis anima quae circumcisa non fuerit peribit de populo
suo’. Apostolus autem e contra prohibet Galatis: ‘si circumcidimini Christo
nihil vobis protest’: Ergo iste contrarius illi.”" Archives, loc. cit.
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by the Passagii, as they were on the subject of circumcision;®
moreover, the Catharists rejected the observance of the Sabbath
as a cruel and evil injunction,® the Passagii, on the other hand,
laid great stress upon strict seventh-day Sabbath rules. How
can Jehovah, asked the Catharists, who speaks so often of the
extermination of his enemies, be recognized as the Good God?
He is an ignorant deity as well: he prohibited Adam from eating
of the fruit of the tree of the knowledge of good and &vil; either
he knew that nevertheless Adam would eat of the fruit, or he did
not know; if he did not know, then he was an imperfect God, for
he was ignorant of something; if, on the other hand, he knew that
Adam would transgress his command, why did he issue it?% It
must have been, replied the Catharists, for the sole purpose of
seducing men to sin; therefore he is all the more the Evil God.*®

The culminating proof of the wicked nature of Jehovah lay in
the numerous falsehoods which the Catharists ascribed to him
on the basis of Old Testament citations. An example of their
method of exegesis for the establishment of this point is dis-
cernible in the following:

“They quote Gen. 3: ‘Behold, Adam has become as one of us.” Now
God says this of Adam after he had sinned, and he must have spoken truth
or falsehood. If truth, then Adam had become like him who spoke, and
those to whom he spoke; but Adam after the fall had become a sinner, and
therefore evil. If falsehood, then he is a liar; he sinned in so saying, and
thus was evil.”

Despite the laborious response of orthodox Catholic contro-
versialists, that in this, as in other instances, God spoke ironically,
the Catharists persisted in their endeavour to prove God a
“mendax,” a liar. After discussion of passages from Exodus

62 “Jtem, Deus veteris testamenti praecipit sibi immolari animalia, et in
illis delectatur sacrificiis; Deus autem novi testamenti, secundum aliam trans-
lationem dicit in Psalmo: ‘hostiam et oblationem noluisti, corpus autem aptasti
mihi; holocaustomata pro peccato tibi non placuerunt.’ Ille Deus talia praecipit;
iste respuit; Ergo, etc.” Archives, loc. cit.

8 “Jtem ad idem, Numerorum decimo quinto: Deus ille lapidare praecipit
quemdam colligendum ligna in Sabbato consultus super hoc a Moysi et Aaron.
Deus autem novi testamenti excusat discipulos fricantes spicas Sabbato.”

64 Compare the method of argument advanced here with that employed by
medieval Jewish polemical writings, notably David Kimchi in the ‘“Wikkuach,”
and Joseph Kimchi, in the “Sepher ha-Berith,” in Milchemeth Chobhah.
Constantinople, 1710.

65 Moneta, 112, 144, 152 ff; Alanus, 74, 75. Petrus Vall. Cern., 556.
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where, it is asserted, God states that he will not permit the
Israelites to leave Egypt because of the obstinacy of Pharaoh,
but later lets them go forth; from Genesis, where God promises
the land of Canaan to Abraham, to Moses and his followers, but
did not give it to them—there are several exclamatory remarks
by the Catharist controversialist: “Behold, what kind of a God
is this!” or “Behold, how great a liar is this God!” By reproaches
such as these against Jehovah of the Old Testament, the Catha-
rists built up their dogma that he represented without qualifica-
tion the Evil Principle in the universe.

c. CATHARIST ANTAGONISM TO MosEs. This attitude of
hostility towards the Old Testament was reflected still further
in the opinions of the Catharist concerning Moses, the Law-
giver. Inasmuch as it was not the Good God who had spoken
to Moses and had guided the patriarchs, but a liar and a juggler,
it followed that Moses himself was a sorcerer and a robber.®
He is condemned for having executed the orders of his master;
in addition, Moses was a homicide; he commanded the Israelites
to exterminate their foes. All the other patriarchs of the Old
Covenant are condemned with Moses, for it is said: “All those
who perform the works of the Law are under a malediction.”
(Gal. 3:10).%7

The Catharist viewpoint, in consequence of this reasoning,
towards the Old Testament, was summarized as follows: since
the Law had not been given by the Good God, it should not be
observed; it is shadow and vanity; it does not lead to salvation,
but to death; it justifies nothing; it is false by virtue of its
failure to command universal love; it was abolished by Jesus
Christ.® In direct contradistinction to the opinion of the
Judaizing Passagii, the Catharists proclaimed that whosoever
observed the prescriptions of the Mosaic Law in their entirety,
committed, even in the eyes of Catholics, a mortal sin. There-
fore it followed that the Pentateuchal books were evil; if they
were evil once, they were evil forever, since that which was at
one time good cannot change its character; therefore, the Pen-

% Ebrardus, 127; Ermengaudus, 224; Moneta, 112; Actes de I Inquisition de
Carcassonne, 1247; Doat, xxii, 100.

7 Alanus, 84, 85; Disputatio, 1718.

%8 They cited particularly Rom. 5:20; 14:23; II Cor. 3:7; Hebr. 8:13;
Ebrardus, 118; Moneta, 196 fI.; Disputatio, 1715 f.; Peregrinus Priscianus, 95.
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tateuch was the product, not of God, but of Satan, and Jehovah
was Satan. (Alanus, 75.)

d. ATTITUDE TOWARDS OTHER BOOKS OF THE BIBLE. Though
all groups of the Catharists rejected the Mosaic writings, the
two principal parties of the movement were at variance in their
attitude towards the remainder of the Old Testament. The
moderate dualists condemned all the works of the Jewish canon;
the absolute dualists, on the other hand, rejected only the his-
torical books, and accepted the Prophets, the Psalms, Job, the
books attributed to Solomon, and Ecclesiasticus; they were led
to this view by a belief that in these books they could not find
the actions of the Evil God who was responsible for the crimes
narrated in the Pentateuch. To justify this belief, they were at
times forced to rely upon a tortuous method of exegesis, par-
ticularly in their endeavor to interpret the prophetical writings
literally. Whenever they found passages which did not accord
with their dogma of an antithesis between God and the visible
world, they applied to the world above and to the celestial
Jerusalem any words uttered by the prophets concerning this
world and the terrestrial Jerusalem; they pretended that the
prophets had prophesied in the heavens before the creation of
the visible world by the Evil God. (Moneta, 75, 76.) The
prophets, therefore, being celestial spirits, foresaw what would
happen on earth to the followers of Jehovah, or Satan; they
therefore found it incumbent to prophesy and promise consola-
tion to the afflicted souls held captive in human form. On the
basis of this and similar interpretations, the Catharists erected
their complicated system of doctrine.

3. Groups Opposing Jewish Influence and Books

We turn now to the individuals, the small groups and the
large organized parties which accepted the notion that Jehovah
was Satan, and that the Old Testament was to be repudiated.
The first appearance of anti-Old Testament views is inferred in
the polemic of Gerbert against current heresies, soon after his
election as Archbishop of Rheims, in g91. He asserts em-
phatically that both the Old and New Testaments were the
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revelation of the one and only God;* the implication is clearly
that Gerbert sought to combat the heterodox conception that
the Old Testament should be rejected as the work of a demon.
In 1000, similar views were advanced by a certain Leutardus in
a town of Gallien called Virtus: he preached that the Old Testa-
ment contained material contrary to correct faith; the pro-
phetic writings, despite a few acceptable portions, were likewise
to be repudiated.”® In 1025 a sect arose at Arras which, in ad-
dition to its iconoclastic views with reference to the worship of
the Cross, the ceremonies of the Church and the nature of Christ,
professed strong hostility to the books of the Old Testament
(Mansi, xix, 423). The Dualists of Agen in 1101 continued
this doctrine (Radulphus Ardens; Argentré, i, 9), and found
therein fellow-believers among groups scattered throughout
France, Italy, Germany, the Netherlands and other Continental
countries. Heretics in Gascogne in 1202 rejected the Old Testa-
ment, imitating thereby a contemporary sect called the Pub-
licani. Other organized parties which with variations adopted
the doctrine of opposition towards the Jewish canonical books
were the groups known under the more or less inadequate names:
Bogomiles, Bulgarii, Luciferii, Concorrezi, Albigenses, Sata-
nians and other undefined groups. The system of John of Lugio,
a Catharist of Italy whose doctrines, promulgated at the com-
mencement of the thirteenth century, caused a schism in the
ranks of the movement, also included the dogma of enmity
towards the Jewish Scriptures. His interpretation varied, how-
ever, in some details from orthodox Catharism: he affirmed that
the sins and evils ascribed to the Jewish people in the Old Testa-
ment were applicable also to the inhabitants of the celestial
regions: the Old Testament was not to be regarded merely as
the work and witness of the Evil God; it might be accepted, yet
only allegorically, as a recital of that which had transcribed in
the celestial world. Adam and Eve, John of Lugio asserted,
had been banished from Paradise, that is to say, from the do-
main of the Good God, and relegated to the evil world, the earth,
the place of repentance and purgatory. This mode of interpre-
tation John of Lugio applied to the life of Christ, making it the
keynote of his philosophy.

%9 Gerberti, “Epistolae’’, Ep. 75, in Bouquet, x, f. 409. “Novum et veteris

Testamenti unum eundemque credo auctorem et Dominum et Deum.”
10 Glaber Radulph., in Bouquet, x, f. 23.
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The Bogomiles of Thrace, a group of moderate dualists, re-
pudiated, in accordance with the inherent motive of Catharist
doctrine, the Old Testament, with the exception, however, of
the Prophets and Psalms.” They accepted the New Testament,
but interpreted allegorically all passages therein which were
not in harmony with their fundamental tenets. They placed
reliance in works of an apocryphal character, the most popular
of which was the Vision of Isatah. Thus despite the modifica-
tions they introduced into the primitive system of absolute
dualism, the Bogomiles imitated the adherents of the latter
doctrine in their rejection of the books of the Mosaic Law and
the historical books.

The Catharists of Concorrezo, basing their peculiar system
upon a belief in the existence of a Creator God, that is, a Demon
or Demiurge who was the Maker of the world, professed to dis-
cover this Evil Being in the Old Testament; like the absolute
dualists, these Concorrezi, or ‘‘relative’” or moderate dualists,
invoked arguments from both Testaments to prove their point:
the result arrived at was the same as in the case of the absolute
dualists, namely, the repudiation of the Jewish revelation.
More logical than their Catharist colleagues in the ranks of ab-
solute dualism, these moderate dualists condemned the entire
Old Testament; they regarded the Prophets as messengers of
the Demon sent to deceive men. Nevertheless they admitted
that the Good God had been served by the prophets on several
occasions through their predictions of the advent of Jesus: these
so-called Messianic passages, as well as the words cited here and
there by Jesus and the Apostles are the only parts of the Old
Testament to which they attributed divine origin and authority.™
Despite the opposition to the Old Testament on the part of the
Concorrezi and their fellow-dualists, we will have occasion to
note that many of their doctrines were founded squarely upon
principles and texts selected from the Jewish Scriptures.

" Euthymius, Narratio de Bogom. 6; Germanus, Oratio de imaginum restitu-
tione, 443.

2 Bonacursus, 208; Moneta, 6, 122: Reinerius, in Max. Bibl., xxv, f. 269.
. in exceptis his tantum modo verbis, quae sunt inducta in N. Testamen-
to.” Reinerius previously to this has described the attitude of those Catharists
who reject the Mosaic and historical books .. “exceptis his libris, scilicet
Job, Psalterio, libris Salomonis, Sapientiae, filii Sirach, Jesaiae, Hieremiae,

Ezechiel, Daniel et XII prophetarum quorum quosdam scriptos fuisse in coelo.”’
Alanus, f, 226.
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4. Importance of Anti-Judaism in Catharism

It may be asked why emphasis has here been laid upon the
hostility of the heretical Catharists to the Old Testament as an
indication of the role played by Judaism in their doctrinal
system. The answer is found in two facts: first, that the an-
tagonism of the heretics forced the defenders of the Church into
an attitude favorable to the repudiated books of the Old Testa-
ment; second, the opposition of the dualists elevated into promi-
nence the Jewish elements of current Christianity, and revealed
the Old Testament, with the doctrines and practices built
thereon, as vital features of the Catholic ecclesiastical system.

a. CatsHOLIC APOLOGISTS DEFEND THE OLD TESTAMENT. A
significant corollary of Catharist enmity towards Jewish canoni-
cal books appears in the open public defense initiated on their
behalf by the spokesmen of the Church. Catholic contro-
versialists were by no means Judeophile, yet by virtue of the
acceptance of Jewish Scripture as part of the ecclesiastical
literary canon, they were forced to refute the attacks of the
heretics. Though the Church had evolved its own methods of
“spiritnal’ or ‘‘allegorical” and therefore nullifying exegesis with
reference to the validity of the Mosaic Law, nevertheless the
Pentateuch and the historical books of the Old Testament re-
mained a genuine portion of Catholic sacred writings. The
Church contented itself with its own special interpretations of
so-called Christological passages, and was by no means anxious
that the question of the exact status of the Old Testament in
Christian tradition be raised. Yet the Catharists by their de-
cisive hostility called attention to the place and importance of
the Old Testament in Christian thought: ecclesiastical apolo-
gists were compelled to accept the challenge and rally to its
defense, thereby contributing still more to its influence in con-
temporary Christianity. Though anti-Judaic, the Church found
itself in the anomalous position of championing its Judaic
features. Thus, Bonfil, deacon of Cassers, engaged in contro-
versy with Peter Lebrun at Avignonet on the issue of the validity
of the Mosaic Law; Bonfil supported the Pentateuch, ‘“which
the Catholic defended, and which the Catharist, hostile to Judaism,
rejected;” victory perched on the banner of the Churchman.
(Peyrat, ii, 22.) In 1165 there occurred at Lombers in Provence
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a conference of several bishops, called together by Girald,
Bishop of Albi; these bishops engaged the leading Catharists in
a public discussion at Albi in the presence of several nobles,
among them Constance, the wife of Raymond V. of Toulouse,
and Raymond Trencavel, Viscount of Albi, Beziers and Carcas-
sonne. The first question in the discussion asked by Gaucelin,
Bishop of Lodeve, was whether the Catharists accepted the Old
Testament; they responded in the negative; Gaucelin summoned
them to expound their views on other doctrines of the faith, but
they refused until opportunity for discussion of the first point
was accorded them. Several of the bishops sought to confute
their arguments with authorities chosen from many sources;
the Catharists, on the contrary, wished to be convinced and
judged only by the testimony of the New Testament; when the
orthodox Churchman pronounced the verdict of heresy against
the Catharists, the latter retaliated by asserting that the bishops
were greater heretics than they.” The significance of the
Catharists’ repudation of the Old Testament and their en-
deavour to prove their Catholic foes equally heretical by virtue
of their acceptance of it, becomes apparent from a perusal of the
arguments propounded by the Catharists. Several years after-
the discussion at Albi, a colloquy took place at Lombers between
William, Catholic bishop of Albi, and Sicard Cellerier, Catharist
bishop of the same diocese; again one of the major points at
issue was the status of the Old Testament, with Catharist op-
posed, and Catholic favorable thereto.™ Again in 1206 a debate
between the Papal Legates and the Catharists in the castle of
Verfeuil near Montpellier revolved about the point of Biblical
support for doctrines advanced by both parties: the Catharists
sought vindication for their views from the New Testament; the
Catholics called upon the Old Testament as well. The heretics
exhibited their customary skill in Biblical exegesis; despite their
firm reliance upon texts and arguments furnished by the Gospels,
they were equally well-versed in the contents of the Old Testa-
ment; a many-sided attack upon the Jewish revelation as the
product of the Evil Principle demanded adequate acquaintance
with the material contained therein as a safeguard against
Catholic rejoinders. A vivid example of Catholic championship

7 Mansi, xxi, 157; Vaissette, iii, 535 ff.; Schmidt, i, 70 ff.
™ Guill. de Pod. Laur., 669.
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of the Old Testament against Catharist antagonism is found in
a polemical work written by Ermengaud, Abbot of Saint-Gilles
from 1179 to 1195.7° 1In his treatise: Opusculum contra Haereti-
cos, Ermengaud takes the position that the dualist heretics
wrongfully condemn the Pentateuch as the work of Satan.
Chapter II of his tractate is devoted to proof that ““The Law of
Moses was truly given by God”’ ; Chapter IV seeks to demonstrate
that “Moses was not a Magician.””’® Moneta's work Adversus
Catharos contains a detailed rebuttal of Catharist arguments
against the validity of the Mosaic books; the tractate written by
the anonymous controversialist follows Moneta in the style and
content of his counter-arguments, whereby he sought to refute
heretical opinions. Thus it may be seen that the apologists of
the Church were driven into a position otherwise avoided by
them, namely, a public defense of the Old Testament as a por-
tion of Christian sacred literature almost on a par with the
Gospels.

1. Catholic Contradictions concerning the Passagii. When we
consider the attitude of the Passagii, we face another contradic-
tion. No documents are extant wherein contemporary Cathar-
ists took literary or vocal issue with the pro-Mosaic doctrines of
the Judaizing Passagii; the only polemical material against these
Judaizers emanates from Catholic sources. The insistence of the
Catharists upon the evil character of the Old Testament may
have stimulated a reaction in its favor, the direct outcome of
which was the rise of the Passagii. At the same time, an attack
by the dualists upon Jewish Scriptures undermined the founda-
tions of Catholic belief. This situation may have made the
Passagii and the apologists of the Church allies; it may have
driven Judaizers and Catholics into each other’s arms, prepared
to defend the Old Testament against a mutual foe.

This logical development did not, however, occur. The
Passagii were ostracised by the Church as heretics, as pernicious
as the dualist Catharists. Thus both Passagii and Catharists,
at loggerheads over their doctrines concerning the Old Testa-
ment, united on the common ground of hostility to the dominant

75 He may, however, be the Ermengaud of Béziers, a converted Catharist
who in 1210 was mentioned by Innocent III as one of the principal compan-

ions of Durand of Huesca.
% Max. Bibl., xxiv. 1602 {f. Maitland, Facts and Documents, p. 279.



170 JEWISH INFLUENCE ON CHRISTIAN REFORM

Church. The cause of the apparent self-contradiction on the
part of the Church is betrayed, however, by a statement of the
real point of distinction between the Catholic hierarchy and the
Judaizing Passagii. The Church demanded that the injunctions
of the Pentateuch be accepted “spiritually’’; the Passagii, on the
other hand, were strict and rigorous literalists. The position of
the Church had resulted in a virtual abrogation of the Mosaic
Law; the Judaizers, however, sought to call attention to the
fallacy of the ecclesiastical mode of exegesis; their literalism
would have restored the Pentateuchal Code to foremost rank
in the ceremonial legalism of the Church, on the same level as in
Jewish life. Against this policy, the Church, through a long-
cherished fear of Judaizing, mobilized all its forces of suppression.

This principle is evident in Catholic protests against a strict
observance of Sabbath ceremonies, advocated by the Passagii.
Bonacursus directs against the Judaizers texts selected from
both Old and New Testaments, in order to establish the falsity
of their adherence to Sabbatarian legalism. It is interesting
here to observe that these very passages were used by Christian
apologists against the Jews themselves in controversies where
the issue was raised concerning the validity of the Mosaic Sab-
bath Law. We have not sufficient evidence to indicate whether
the Passagii in answer to their Christian opponents employed
arguments and texts used by Jewish apologists in public and
written disputes against Christians. Moreover, to confute the
belief of the Passagii that the Sabbath commandment ought to be
observed literally, the Church adopted its convential tactics,
namely, an insistence that the injunction had for Christians
merely a metaphorical and allegorical meaning. This identity
of method employed against Judaizing movements and bona-fide
Jews effectively demonstrates the intention of the Church, in
fact of every established group, whether Catholic or Protestant,
to force these dissenters into the Jewish camp. The Judaizers
of Hungary and Russia during the Reformation and even in
modern times became Jewish proselytes, partly through their own
choice, and partly through their exclusion from orthodox circles.
This tendency has its roots in medieval times among the Passagii,
and in early Christian times among the manifold Judaizing
groups which surrounded nascent Christianity and Rabbinical
Judaism.
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b. CATHARISTS DEMONSTRATE JUDAIC ELEMENTS IN
CHRISTIANITY

Despite this double contradiction in the attitude of the Church
towards the Mosaic Law, it remains none the less true that
Catharist hostility to the Old Testament impelled Christian
controversialists to take up the cudgels in its defense. Super-
ficially, the Church, when faced by the Passagii, might seek to
nullify the binding effect of Mosaic legalism; in reality, however,
the clear and unqualified demands of Pentateuchal laws won
recognition, not merely from Judaizing sects, but from orthodox
Christians as well. To be sure, Christian legalism attempted to
disguise its origin in Mosaic legalism, yet in the eyes of the astute
and alert Catharists this attempt to conceal the Jewish sources
of many current Catholic doctrines and practices did not avail.
For Catharists were perpetually prepared to point out the sur-
vivals of Judaism within Catholicism. They rebelled not only
against the retention of the Old Testament in the Christian
canon; they took their stand firmly against many ecclesiastical
customs, ordinances and institutions which in their eyes savored
of Jewish legalism. They were determined to rout out the
Mosaic Law from its tacitly accepted prominence in Christian
life; they were equally determined to rescue the Church from
the depths to which, according to their view, it had fallen in
sinking back upon the foundations of Mosaic ceremonialism.
In brief, the objections of the heretics centered about the Old
Testament background of the entire sacerdotal system, the
priestly cult, and many observances of the ritual. Thus in
Bishop Gerhard’s controversy with the heretics at Arras in 1205,
the major points in the debate concerned the Old Testament
origin of priestly ordination, priestly duties and other items as-
sociated with the sacerdotal system.”” The Catharists were
oftentimes not conscious of the Judaic sources of Catholic
doctrine, yet they were far more aware of Jewish influences in

™ D'Achery, Spicileg., i, f. 607 ff . . .*‘de sacro Altaris; de Thymiamate, de
signis, de sacris ordinibus; de Sepultura; de psallendi officio; de ordinibus ec-
clesiastici regiminis.,” Thus we find, 4bid, f. 615: “Signorum quoque usus a
veteri Testamento sumptus est.”” f. 616: “‘Cui vero otium fuerit vetus Test-
amentum revolvere, inveniet ab eo hos sumsisse exordium, nec minus etiam eos
qui supersunt, i. e, Levitas et Sacerdotes . . Presbyterorum ordo quoque
exordium sumsit a filiis Aaron . . . Denique pontificalis Sacerdotii Ordo
initium sumsit ab Aaron, sicut dicit Isidorus.”
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contemporary Christianity than the authorities of the Church
itself. We shall have occasion in discussing the factors which
resulted in the appearance of the Judaizing Passagii to indicate
more comprehensively the Judaic elements in current Catholicism
to which the Catharists took exception. At this point, it is suf-
ficient to state the heretics were highly sensitive to any ‘“‘in-
trusion’” of Jewish elements into the content of Christianity as
they conceived it.

We may summarize the anti-Old Testamentarianism of the
Catharists as follows: medieval dualism is the heir of early
Christian Gnosticism and Manicheanism. In its theology, it
continues the anti-Judaizing tradition established by Marcion
and Manes; it postulates an antithesis between the Evil and the
Good God; Jehovah of the Old Testament is the Evil Principle
because of the thoughts and actions attributed to him in the
Jewish revelation; Jehovah is changeful, cruel, addicted to false-
hood, and profoundly different from the God represented in the
New Testament; therefore Jehovah is Satan, whereas the God
of the Gospels is the beneficent principle in the universe. Both
the absolute and relative dualists reject the Mosaic books; the
latter repudiate the Prophets and the Psalms as well; the former,
however, interpret the Prophetical books allegorically, on the
basis of an exegesis peculiar to Catharist sects alone. In ad-
dition to several minor heretical parties, the Bogomiles, Lucifer-
ians, Albigenses, Concorrezi, and other Catharist groups, ac-
cepted the doctrine of antagonism towards the Old Testament;
each group professed certain minor variations, though all were
agreed on the basic doctrine. The enmity of Catharists towards
the Jewish Scriptures forced Catholic apologists into the position
of defending a portion of their sacred literature which otherwise
they preferred to accept without display and in conformance with
a special mode of interpretation. In addition, Catharist ab-
horrence for Judaic doctrines stimulated the heretics to point
out the Jewish influences in Church dogma and institutions.
Thus it served as a searchlight for the illumination of those ele-
ments in Christian life which owed their rise and development
to Old Testament stimulus.
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2. CATHARIST THEOLOGY AND JUDAISM

b. THE PRO-JUDAIC ASPECT OF CATHARIST DOCTRINE

Though the theology of the Catharist movement is dominated
by the belief that the Old Testament is the work of an Evil
Demon, and hence, viewed from this angle, is anti-Judaic, there
are many elements in its doctrinal and ceremonial system which
appear to be influenced by some Jewish features. The Catharists
protested against image and cross worship; they distinguished
between foods, and rejected the eating of meat, as part of their
dietary regulations. The heretics engaged in occupations gen-
erally associated with Jews, namely money-lending and medicine.
Saige, the historian of Languedoc Jewry, refers to the fact that
in the mass of Rabbinical literature, particularly the commen-
taries produced by the Rabbis of Southern France, Spain and
Italy, traces of Catharist views are apparent, and that Jewish
literature likewise left its imprint upon the heresies of the time.!
It must be remembered that the Jewish tradition in medieval
times was by no means one-sided: the same conflict between the
Old Testament legalists and the apocalyptic-mystical school
which had given rise to a two-fold doctrinal system in the early
days of Christianity marked medieval Jewish thought. The
growing importance of the Kabbalah and the prevalence of
mystical theories during the twelfth, thirteenth and fourteenth
centuries gave rise to an abundant literature, the influence of
which made itself felt not only in Jewish, but in Christian circles
as well. In the Catharist system, in other heresies, and even in
orthodox Christian belief, indications of this influence may be
discovered.

1. Catharist and Jewish Dualism

The central tenet of Catharism: namely, the dualism of divinity,
finds a parallel in certain aspects of the Jewish tradition. We
know that early Gnosticism had not only its anti-Judaic, but
its Judaizing party, and many attempts were made to effect a

1 “The insistence with which the Councils pursued this grievance [Jewish
officials at Albigensian courts] indicates the influence which the doctrines of
certain Rabbis may have had on the Albigensian heresy.” (p. 19) . . “In the
works of the Rabbis themselves, it may be necessary to seek more certain traces.
Here is an unexplored field for a scholar versed in Rabbinical studies.” (p. 20.)
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syncretism between Judaism and Gnosticism.2 There has even
been in Judaism, despite its strict monotheistic bias, a native
dualism, based upon material in the Haggadah, and even in
the apocalyptic portions of the Old Testament.® Persian dual-
ism made an imprint upon Biblical and Talmudical thought,*
and turned it to a consideration, if not an acceptance of some
dualist notions. We find mention made of two powers, a good
and an evil, although in Mazdean and Manichean Dualism these
ideas were developed far beyond their Jewish origins.® During
the centuries when Catharism flourished we find a recrudescence
of Jewish discussion of Dualism in the contemporary Kabbalah.®
In Provence, during the heretical centuries, Jewish scholars be-
gan with renewed zeal to devote themselves to the mystical
tradition, among the famous Kabbalists being Jacob ha-Nazir,
Abraham ben David of Posquiéres, Isaac the Blind, Azriel, and
Nachmanides, the most important pupil of Azriel. It is dif-
ficult to trace the career of their teachings not only within the
Jewish fold but more particularly in their influence upon their
Christian neighbors. One interesting item, however, gives us a
clue to similar information which yet has not been uncovered.
During the thirteenth century we find magic, in contrast to the
“Wisdom of Solomon,” characterized by the term: “Wisdom of
the Inhabitants of the East; the Kabbalists bring it into con-

2 Schaff, P., History of the Christian Church, New York, 1882-1910, ii, 460
et passim. On Jewish Gnosticism, see Graetz, H., Gnosticismus und Ju-
denthum; Simon, ‘‘Essenes, Gnostics and Judaeo-Christians,” Jewish Review,
London, ii, 527; Friedlander, M., Der Vorchrisiliche Juedische Gnosticismus,
Goettingen, 1898; G. Aurich, Das Antike Mysterienwesen in seinem Einfluss
auf das Christenthum, Goettingen, 1894; and other works by Hoenig, Marmor-
stein, etc., see Real-Encyclopaedie, vi, 728.

3 Loewy, M., La Gnose dans le Talmud, Budapest, 1885; Rubin, S., Ha-
'Emunah bi-shte Reshuyoth, (Theological Dualism in our Mystical Literature),
Cracow, 1908; for an analysis of this work as ingenious, but needing cautious
criticism, see REJ, lviii (1909), 133.

4 Rubin, S., Peras Wikudah, Parseeism and Judaism; Concermng the in-
fluence of ancient Persian Religious Literature upon Biblical and Talmudical
Literature, Podogorze, 1909; Boeklen, Die Verwandischaft der Juedisch-
Christlichen mit der Parsischen Eschatologie, 1902,

§ Krochmal, N., Moreh Nebukhe ha-Zeman, p. 208; Friedlaender, op.cit.,
pp. 80 ff.

6 “The whole dualistic system of good and of evil powers which goes back to
Zoroastrianism and ultimately to old Chaldea, can be traced through Gnostic-
ism; having influenced the cosmology of the ancient Kabbalah before it reached
the medieval one.” Kohler, in JE, iii, 458,
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junction with the Kelippoth, ‘husks,” evil spirits, the progeny
of the Evil Principle, or the Merkhabhah ha-Chitzonah, the outer
chariot, the protecting angels of Ishmael, of Esau and the
Seventy Nations, the Court of Satan.” During the time of
Nachmanides, we learn that enthusiasts, impostors and others
were seeking to employ the Kabbalah for proof of the Christian
Trinity, for vilifying the Talmud and other base uses; moreover,
they developed a kind of Dualism, where the ‘“nations’” served
as the “‘other or demonic side” (Satra Achra); Edom and Ishmael,
namely Rome and the Moslem world, served as the two stereo-
typed leaders of the Seventy Nations, and as their protecting
angels for the Court of Satan.®! The Kabbalah of Nachmanides
and his numerous pupils, among them, the famous Solomon ben
Abraham Adret, must have made an impression upon the
Christian world of their time; both Nachmanides and Adret, as
we shall see, came into direct association with Christian clerical
and secular leaders, through their activity in the field of dis-
putation and polemic. They opposed, however, the many
vagaries of their Kabbalistic contemporaries, an indication in
itself that the latter were either imitating or influencing current
Christian mysticism. Whether Catharist Dualism received any
reinforcement from the aid of Jewish Kabbalists is difficult to
say; it is worth while, however, to point out the parallelism of
view, even though there be no direct transmission of influence.

2. Kabbalah and Catharism

Other points of parallelism deserve notice here. Thus, in
Jewish Gnosticism and medieval Kabbalah, we have a system of
so-called “correspondences,”’ the notion that events happening
here below are nothing but copies of those occurring above;®
this may bear some relation to the Catharist method of inter-
preting the words of the Biblical Prophets as applicable not to a
terrestrial, but to a celestial Jerusalem.!®* Many Jewish mystics
during the centuries of heresy laid great store on visions and
dreams; parallel to this we can mention the interest of the
Albigensians in similar phenomena, the Vision of Isaiah, one of

TSteinschneider, M., Polemische Literatur, p. 252, gives the citations.

8 Steinschneider, 0p. cit., p. 360.

9 Legge, Forerunners and Rivals of Christianity, Cambridge, i, 115.
10 Schmidlt, i, 23.
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their most important religious books, testifying to this.? We
find Jewish exegetes and controversialists cognizant of views
prevalent among the heretics, the manner of Mary’s pregnancy,
as understood by the Albigensians, being known to Joseph
Kimchi, the authors of the Sepher ha-Chasidim, and others.?
Many features of Jewish angelology and demonology, frowned
upon by the philosophical-rational schools of the Middle Ages,
but a persistent concomitant of Jewish belief, found acceptance
among Christians; it is probable that in the development of the
new system of belief in Southern France and Italy, representing
a syncretism of many views, these Jewish esoteric and mystical
elements had a share. Point by point, parallels can be found
between Catharist views and the Kabbalah, and it may well be
that at times there was an exchange of opinions between Jewish
and Gentile mystics.

3. The Kabbalah in Medieval Christendom

a. EXPONENTS OF THE THEORETICAL KABBALAH. 1. Agobard.
Not only among the heretical sects, however, are traces of Kab-
balistic influence discernible, but in orthodox Christian circles
as well. The theoretical or philosophical Kabbalah seems to
have been known as early as the time of Agobard, Bishop of
Lyons. In his Epistle: “Concerning the Superstitions of the
Jews,” there are indications that Agobard, in addition to his
knowledge of works like the Othiyoth de R. Akiba and the Hekha-
loth, was acquainted with the material in the Sepher Vetzirakh, one
of the classics of Kabbalistic literature. In two short passages
Agobard treats of the subject: in the first, he brands the Jews for
their gross notions of the Deity on the ground that they believe
Him to be possessed of bodily form, having distinctive members
and lineaments, including the organs of seeing, hearing, speaking,
etc.; also that they note only one difference between the body of
God and that of man and His image, namely, that the fingers are
inflexible because God effects nothing with his hands. It seems
certain that Agobard drew his citation from the ‘‘Description

11 Guedemann, i, 81, 82, and Schmidt, i, 33; ii, 7, 61, 275. On the Jewish Apo-
cryphal work, The Ascension of Isaiah, or The Vision of Isaiah, see J E, ii, 5.

12 Milchemeth Chobhah, f. passim; Sepher ha-Chasidim, 1161; and Schmidt, ii,
41, where the Albigensians are said to believe in common with the Church Fathers
that Mary conceived through the ear.
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of the Body of God” in current Kabbalah.®* In the second
passage it is said: “Further they believe the letters of their
alphabet to have existed from everlasting, and before the be-
ginnings of the world to have received diverse offices, in virtue
of which they should preside over created things.”* Agobard
herein seems to be informed about the latest Jewish views con-
cerning the science of numbers which played so large a part in
the thinking not only of Jewish but of Christian Kabbalists in
the later Middle Ages.!®

2. Arnold of Vilanova. It is not until the thirteenth and
fourteenth centuries when Jewish literature became increasingly
familiar to Christian scholars through their occupation with
Hebrew learning that we find any real knowledge of what may
be styled as genuine Kabbalah. Many Christian churchmen
occupied themselves with mystical meditations concerning the
Ineffable Name and the Tetragrammaton, seeking to discover
therein proofs for the truth of Christianity. Thus Arnold of
Vilanova, the noted physician, alchemist and mystic of the late
thirteenth and early fourteenth centuries, a student of Arabic
and Hebrew, and a protégé of Robert of Naples, the distinguished
patron of Jewish learning as well, commenced in 1292 a work on
the Tetragrammaton, wherein he sought to explain by natural
reasons the mystery of the Trinity. In this he was following
a precedent set by converted Jews as early as the time of Peter
Alphonso, baptized about 1106, who sought to bring Jewish
evidence to the support of Christian doctrine.’® During the
thirteenth century we find similar instances of the application
of the Kabbalah to Christianity: thus, in his disputation with -
Paul Christian, a converted Jew, Nachmanides was compelled
to rebut the arguments from the Kabbalah which his opponent

18 Waite, A. E., The Docirine and Literature of the Kabalak, London, 1902, p.
93. See Abbe Migne: Dictionnatre des Sciences Occultes, i, c. 32.

1 Migne, “S. Agobardi, Lugdunensis Episcopi, Opera Omnia,” in Patrologia,
Paris (1851), 78 ff.

18 Graetz, Monatss., 1859, pp. 110-11; Loeb, La Controverse Religieuse, p.
21.  Waite, pp. 323-437, has a chapter on: “Some Christian Students of
the Kabalah”, wherein he discusses the influence of Jewish mystical writings on
Christian life. See L. Ginzberg, “Cabala,” in JE, iii, 470-1, for paragraph on:
“The Cabala in the Christian World.”

18 Jellinek, A., ““Christlicher Einfluss auf die Kabbalah (12-13 Jahrh.)”, pp.
51-6, in Beitraege zur Geschichte der Kabbala, Leipzig, 1852.



178 JEWISH INFLUENCE ON CHRISTIAN REFORM

sought to use for a vindication of the worship of images and the
Trinity.}?

3. Abraham Abulafia. Abraham Abulafia, one of the most
industrious medieval authors on Kabbalistic themes, exercised
a deep influence on his time, and no doubt directed the attention
of both Christian and Jewish contemporaries to the theological
value of Jewish mystical literature. After prolonged study of
the book Yetzirak, under the influence of the German muystic
Eleazar of Worms,’® he developed a system of interpretation,
built upon the letters of the alphabet, numerals and vowel-points,
with a view to the explanation of the divine names and the
consonants of the Tetragrammaton; his most important disciple
was Joseph Gikatilla, who carried his system further. He
preached asceticism and the highest potentiality of the spirit
through communion with God, effected by a perfect knowledge
of His names.

Abulafia’s career is an illustration of the influence which many
Pseudo-Messiahs in Jewish history have exerted upon Christian
thought. During the twelfth and thirteenth centuries there
arose under the influence of the Crusades a number of these
fanatics: one of them appeared in France (c. 1087), and was slain
by the French; another in the province of Cordova (c. 1117), and
one in Fez, in 1127; nothing more is known of these three than
their mention by Maimonides in his Iggereth Teman. David
Alroy appeared in Persia, about 1160; in Yemen, about 1172, an
alleged forerunner of the Messiah set up his claims, and about
1179 a great cataclysm was prophesied by enthusiasts in Spain
and France.!* None of these pretenders, however, exerted upon
contemporary Christianity the influence later wielded by
Abulafia. After he became convinced that he was the God-sent
Messiah and the Son of God, he addressed his message to both
the masses and the educated, and even sought to extend it to
the adherents of the Christian Church also. In response to an
inner voice, in 1280 he went to Rome, in order to effect the con-
version of Pope Nicholas III on the day before New Year, 5041.

17 Milchemeth Chobhah, f. 12 b.

18 His works had tremendous vogue, some of them being translated into
Latin; Zunz, Gottesdienstiiche Voriraege, p. 69; Hist. Litt. de la France, xxvii,
467-9.

19 Shebhet Yehudak, p. 112.
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When word of this venture reached the Pope in Suriano, he
ordered that the fanatic be burned as soon as he arrived; the
stake was erected close to the inner gate. Not in the least de-
terred from his mission, Abulafia reached Suriano on August 22nd;
hearing, however, as he passed through the outer gate, the rumor
that the Pope had died of an apopletic stroke the previous night,
he returned to Rome; there he was thrown into prison by the
Franciscan Minorites, but was released after four weeks' de-
tention.

This incident aroused considerable interest, not only among
Jews, but among Christians as well, and Abulafia’s later activities
were carefully followed. In Messina, on the island of Sicily,
where the Jews lived in relative prosperity, Abulafia won many
disciples to his banner as Prophet and Messiah, decreeing 1290
as the year for the Messianic era to begin. An epistle from
Rabbi Solomon ben Adret, in response to an appeal from the
Jewish inhabitants of Palermo, proved a severe setback to
Abulafia’s movement, and after 1291 trace of him is lost. The
special message of this Pseudo-Messiah in relation to the Kab-
balah was in his endeavor to “Christianize” it in the hope that
thereby Christians might be won to Judaism: the Prophet and
his disciples sought to construct a Trinitarian system, though it
was a Trinity in form merely, and did not touch the essence of
God’s personality. Before his vision stood the ideal of a unity
of faith, the realization of which he aimed to achieve. “Imbued
with this spirit, his disciples worked in Spain and Italy, em-
phasizing still more the Trinitarian idea, while treating the
Ten Sephiroth in order to win the adherents of the Church.
Hence the terms Father, Mother, Son and Holy Ghost, bor-
rowed from the Christian creed, appear in the Kabbalistic litera-
ture of the twelfth and thirteenth centuries.”? Abulafia and
his followers were the product of the age of mystical speculation,
consequent upon the Crusades, which sought to break down the
barriers between Judaism, Christianity and Islam. That such
interests among the Jews led not so much to the conquest of
Christian believers for a modified form of Judaism, as to the
conversion of Jews to the dominant faith, is seen in the career of
the Pseudo-Messiah Nissim ben Abraham, active in Avila,
Spain, for whom 1295 was the year of Messianic advent. In-

20 Jellinek, in his preface to Abulafia’s Sepher ha-Oth.
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stead of finding the Messiah on the appointed day, however, the
followers of Nissim saw on their garments little crosses, perhaps
pinned on in ridicule by unbelievers; in their disappointment
some are said to have accepted Christianity. Though this was
the outcome of other Pseudo-Messianic movements in Jewish
history (the Frankist in Poland), it was compensated in part by
the active interest awakened among Christians in Jewish mystical
literature. Moreover, though the Christian influences on the
Kabbalah of the twelfth and thirteenth centuries far outweigh
the Jewish impression on Christian doctrine, nevertheless the
Kabbalah won a species of victory in its frequent use among
Christian theologians in support of fundamental Christian con-
cepts. After the thirteenth century the Kabbalah is a prom-
inent factor in Jewish-Christian controversy; it was not until
the rise of the Reformation that the number of Christian scholars
interested in the Kabbalah for its own sake became a considerable
party in Christendom.?

4. Raymond Lully and the Kabbalah. The direct outcome of
the widespread agitation at the close of the thirteenth century
in Christian circles over the significance of Jewish mystical litera-
ture is seen not only in the works of Arnold of Vilanova, a
member of the Joachite sect of mystics, and his contemporaries,
but in the productions of Raymond Lully (1235-1315), called
the “‘doctor illuminatus’ because of his great learning. Lully,
an enigmatical character, was born in Majorca; his parents, ac-
cording to one tradition were of noble birth; according to an-
other, his father was an Albigensian fugitive from Provence, and
his mother either an Arab or a Jewess.? After his dedication to
the career of Christian service, he devoted himself to the rescue
of the Holy Sepulchre, the conversion of the Jews and Saracens,

21 For the influence of the Kabbalah on a host of Christian scholars, and for
its relationship to Christianity, see: Franck, A., La Kabbale ou La Philosophie
Religieuse des Hebreux, Paris, 1889: Chapter iv: “Rapports de la Kabbale avec
le Christianisme,” pp. 255-265; Waite, A, E., The Secret Doctrine in Israel,
London, 1913; Chapter xx: “The Alleged Christian Elements,” pp. 292-308;
preface, pp. v-xi. Massetani, G., La Filosofia Cabbalistica di Giovanni Pico
della Mirandola, Empoli, 1897: Chapter iii: “Giov. Pico e la Cabbala cristiana,”
pp. 87-110. There is an abundant literature on this theme which will be in-
cluded in our later work, which will deal with the “Kabbalah in the Reforma-

tion.”
22 Peyrat, ii, 234.
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and to the framing of a system which should rationally dem-
onstrate the truth of the Christian faith, against the assertions
of Averroism, its most dangerous adversary. In preparation
for his life-work, he undertook the study of Arabic, for which
purpose, according to report, he purchased a Saracen slave;
it seems likely that he reinforced the knowledge thus gained by
studies in the Jewish and Arabic schools of Cordova, where ‘he
broke more than one lance against the Mollas and the Rabbis.”
He wrote voluminously on many subjects and composed forty-
six controversial works against Saracens, Jews, Greeks, and
Averroists. The conversion of Jews and Saracens was one of
his major occupations, and in this task he met his death at the
hands of the Moors in 1315.

By a strange contrast, Lully’s endeavors served less to in-
fluence Saracens and Jews with Christian culture, than to leaven
Christianity with Arabic and Hebraic learning. He was in-
cessant in his preachment on behalf of the foundation of colleges
of the Oriental tongues to aid in missionary labors. While on
his way to the Council of Vienne in 1311 under Pope Clement V,
with projects for founding schools of Oriental tongues, and
uniting in one all the military Orders for a holy war against the
infidel, he summed up his life, remarking: “‘I learned Arabic, and
I have been repeatedly among the Saracens to preach to them;
by them I have been beaten and imprisoned. For forty-five
years I have labored to excite the rulers of the Church and the
princes of Christendom for the public good. Now I am old, I
am poor, and I still have the same purpose, which, with the help
of God, I will retain till I die.” Lully had prevailed upon the
king of Majorca to found a school at Palma where thirteen
monks studied Arabic; with the Pope Boniface VIII and King
Philip the Fair of France, however, he had been unsuccessful in
a similar appeal. At Vienne, the only project which obtained
assent from the list he submitted, was the plan to found schools
of Hebrew, Arabic and “Chaldaic” in the papal court, and in the
Universities of Paris, Oxford, Bologna, and Salamanca; this was
decreed in the interests of the conversion of Jews and Saracens;
two teachers in each tongue were to be provided, for whose
maintenance at the Papal Court the Holy See, at Paris the
King of France, and at the other places the clergy of the countries
in question, were to care.”® In this way Lully opened up the

B Hefele, vi, 482; Clementinarum, 5, 1, 1.
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Greek and Hebrew world to Christian scholarship, and “pre-
pared for the Reformation of Luther.” It is important to note
that the descendant of a Catharist and a Jewess was instrumental
in revealing Hebrew knowledge to official Christian investiga-
tion, and thus laid the foundation for the great influx of Hebrew
influence during the days of Reuchlin, Eck and the Reformers.
The death of Lully served to inspire his followers, and in the
persecution launched against them by the Inquisition, under the
direction of Eymerich, we find reference to their heretical views,
among them, that it is wrong to slay heretics, and that the mass
of mankind will be saved, even Jews and Saracens who are not
in mortal sin.

In pursuing his Hebrew studies, Lully became acquainted with
the Jewish Kabbalah, and instead of converting his Kabbalistic
instructors, he fell under the spell of their teachings.* In two
of his works, the ‘“Ars Magna Sciendi,” and the ‘“Ars Notarica,”
he gave indication of his acquaintance with aspects of the Jewish
mystical tradition. In his “Ars Magna,” known later to Cor-
nelius Agrippa and Pico de Mirandola, the Kabbalah furnished
Lully with material by which he thought to bring about an entire
revolution in the methods of scientific investigation, his means
being none other than letter and number mysticism in its dif-
ferent varieties.?® Despite assertions that Lully knew very little
of genuine Kabbalah, it is certain that he made use in his inter-
pretation of Scripture of the Jewish methods of “Gematria,
Notaricon, and Ziruph,” and regarded the Kabbalah as a divine
science and a true revelation of the soul.”® Whatever may have

2 Waite, Doctrine and Literature of the Kabalah, pp. 325 ff., remarks that
there is substantial ground for supposing that there were two distinct persons
bearing the name of Lully, or that is was assumed for a second time at a later
date. The first was the seneschal of Majorca, the second an alchemist.
Eliphas Levi, a modern Kabbalist, identifies the two personages by prolonging
the life of the first through the instrumentality of a great elixir; this of course, is
mere fiction. The first was a philosophical reformer; the second, though for
what reason is not clear, is said to have been a “Jewish neophyte” or
proselyte of the gate. This, however, is also hypothesis, for Lully was re-
ceived in Christian circles, and even preached a Crusade.

25 Waite, p. 328, who is under the influence of a highly developed Kabbalah,
remarks: “his system is a mechanical introduction to the sciences, and has no
title to the name, having nothing to do with a tradition, exoteric or esoteric,
Jewish or Gentile.”

% See “De Auditu Kabbalistico, sive ad omnes scientias introductorium,”
Strassburg, 1651; also Christian D. Ginsburg, The Kabbalah, pp. 117-8.
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been Lully’s real information, gathered either from Jewish books
or from Jewish teachers, of whom there were many during his
time who were intimately associated with Christian pupils of
the Kabbalah, he made substantial progress beyond other
scholars in the use of Jewish mystical lore; while others used it
for theological purposes, he was one of the first to employ it for
the beginning of a scientific method, primitive in its traits, but
none the less instructive.

b. TuE PracTIiCAL KABBALAH IN MEDIEVAL CHRISTENDOM.
The evidence which points to a knowledge of the theoretical
Kabbalah by medieval Christians is meagre by the side of the
material concerning the relationship of the so-called ‘“practical
Kabbalah,” including astrology, sorcery, magic, alchemy and
other pseudo-sciences, to Christian practices. We recall that
during the thirteenth century, the Jewish mystical tradition,
particularly in its exegetical phases, was strongly marked by
Christian characteristics;?” it was even asserted that Jesus had
performed by means of the Kabbalah the miracles accredited
to him.® In the same way, the superstitions and occult
practices of the Jews were tinged with Christian influence; the
folklore and legends of medieval Jewry were borrowed in large
measure from their Christian surroundings, and once accepted
into Jewish circles, were rapidly ““Judaized.””® Nevertheless in
many instances the Jews were not imitators, but themselves set
the standards for popular belief. Thus in times of drought
during the Middle Ages, the people turned to the Jews, who
were supposed to be able to cause rain; at moments of sickness
or distress, we find Christians entering synagogues and following
Jewish customs, a practice which aroused even the wrath of the
Popes at Rome. Jews were regarded.as sorcerers, and we find
mention made of Jewish magicians: Zambrio in Italy during the

27 Thus the Jews of Spain for a long time had known the allegorical method
of Biblical interpretation prevalent among Christians; at the end of the
10th century, Judah ben Sheshet, disciple of Dunash ibn Labrat (Graetz,
Monatsschrift, 1884, p. 475); in the 12th century, Judah ben Barzilai (REJ,
xvii, 280), and Abraham ibn Ezra (Zunz, Jubelschrift, p. 146); REJ, xxii, 39.

28 Thus Chayyim ibn Musa, and other Rabbis in Spain: Jacob Alcorsono,
Moses Botarel, Moses ben Nachman, Asher ben Jechiel, Joseph Gikatilla;
Loeb, La Controverse Religieuse, p. 51.

29 On the “Judaizing” of Christian superstitions, see Guedemann, i, 53, 55,
82, 199 ff; ii, 36, 40, 180, 219 ff.; iii, 131, 153, et passim.
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ninth century; Sicilian sorcerers even a century earlier, and in
Germany through the entire Middle Ages. Guibert of Nogent
is but one of many monks who sought to rouse popular hostility
against Jews by accusing them of practicing black magic, of
celebrating the Black Mass, and engaging with heretics in other
nefarious occupations.’® In 1303 we find Philip the Fair, three
years before the great Expulsion, forbidding the Inquisition to
take cognizance of usury, sorcery and other offenses of the Jews.
Jews were supposed to be astrologers, and coming from the East,
were regarded as the heirs and successors of the Chaldaeans;
they were believed to possess the power to fill the multitudes
with awe and fear. Because of the reputation which Biblical
Jews had won as interpreters of dreams, their medieval descend-
ants were accredited with like power. The question of onei-
roscopy or divination of dreams was complicated by conflicting
evidence in the Scriptures: in Deuteronomy, 18:10, it was for-
bidden, and the Vulgate included the observer of dreams in its
denunciations; on the other hand, there were the examples of
Joseph and Daniel, and the formal assertion of Job “when deep
sleep falleth upon man, in slumberings upon the bed, then he
openeth the ears of men and sealeth their instruction.” (Job,
33:15, 16). In the twelfth century, the expounding of dreams
was a recognized profession which does not seem to have been
forbidden; John of Salisbury endeavors to prove that no reliance
is to be placed on them; Joseph and Daniel were inspired, and
short of inspiration no divination from dreams is to be trusted.
(Lea, iii, 446-447). In these and a multitude of practices, even
in the development of the superstitions concerning Satan, Jew-
ish tradition and individual Jews played a prominent part.®? We
mention these selected bits of information in order to indicate
that during the Middle Ages the interchange of influence be-
tween Jews and Christians occurred not only in the upper strata

8 REJ, xlvi, 239; 243.

3 Bedarride, Les Juifs en France, pp. 49, 454; Basnage, Histoire des Juifs,
iv, 1212, Cassel, 16, 17, 52 et passim.

82 Lea, iii, 378: “Europe was the unhappy inheritor of an accumulated mass
of superstitions which colored the life and controlled the actions of every man.
They were vivified with a peculiar intensity by the powerful conception of the
Mazdean Ahriman, the embodiment of the destructive forces of nature and the
evil passions of man, which transfused through Judaism, and adorned with the

imaginings of the Haggadah, became a fixed article of the creed, as the fallen
prince of angels, Satan.”
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of intellectual and religious life, but also among the masses,
thrown into daily association despite the protests of the higher
authorities. They indicate also that Jewish contributions to
Christian thought must be reckoned not only in terms of so-
called modern rationalism, but also in the realm of the lower
spheres of belief, where superstition and magic predominate.
Jews made their mark in the fields of emerging science—in
medicine, astronomy and chemistry, during the Middle Ages.
It is well, however, in view of the ramifications of the doctrines
of both heretical and orthodox movements into the territory of
esoteric and mystical beliefs and practices, to point out that even
here, Jewish influence left its imprint.

3. CATHARIST PRACTICES AND THEIR JEWISH ASSOCIATIONS
a. THE INFLUENCE OF JEWISH PHYSICIANS

1. Among Heretics

a. Herertics As PHvYsICIANS. In the account of the activities
of heretics during the Middle Ages, and particularly during the
efflorescence of the Albigensian and Waldensian heresies, we
find numerous references to the activities of the dissenters as
physicians. ‘“Like the Essene Jews, the Waldensian Barbes and
the Albigensian deacons cultivated medicine.” Following the
example of Jesus, they sought to dispense healing to the sick
and maimed; though they had little regard in their theology for
the flesh and the ills to which it was heir, nevertheless, they were
well versed in hygiene and anatomy. The Waldensians were
renowned as leeches, and made skilful use of this reputation for
missionary purposes; they were constantly consulted in cases of
disease or injury, and almost without exception refused pay-
ment for their ministrations, except food. One woman on trial
before the Inquisition confessed that she had given forty sols to
a Catharist for medical services, while to the Waldensians she
gave only wine and bread. (Lea, ii, 146). The Catharist
“Perfects” were famous as physicians, and counted among their
number William-Bernard of Auros (1220), who resided at
Saissac, Arnauld Bos, physician and deacon at Hautpont (1233),
and William Garin, physician and deacon at Lautrec (1233).!

1 Schmidt, 1, 289, 314; Doat, xxiv, f. 110 ff.
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b. Jews as TEacHERs OF HERETIC PHYSICIANS. “Where,”
asks Peyrat, an historian of the Albigensians, ‘‘did they learn
and study medicine?” (ii, 50.) It was not at Montpellier, he re-
plies, a city strongly under Catholic and Roman influence.
“They received it from the Jews and Arabs,” unless the tradition
had come with them from Greece and the Orient. There was a
kind of medical school at Montségur, ‘‘the Mount Tabor of the
Catharists,” which Peyrat compares to the haunts of the ascetic
colonies in Judea, the Pythagoreans in Greece and the Therapeu-
tae in Egypt; the school was elementary, primitive: ‘“the books
were the rocks, the woods and nature.”

It seems plausible that the Catharists and Waldensians were
associated with Jews in the study and practice of medicine. To
what degree they were in contact with Arabs is uncertain; though
there are repeated references to Arabic influence in Languedoc
during the period when the heresies were at their height, we have
little information as to any personal affiliations with Saracens,
except in Spain, Sicilty and Hungary. The presence of noted
Jewish physicians in Languedoc and their intimate relationship
with Albigensian princes who at the same time were instructed
by Catharist teachers leads to the supposition that the heretics
were instructed or at least aided in their medical interests by
Jews. We know that a Viscount of Carcassonne, Roger II, had
had a Jewish bailiff, named Caravita, and a Catharist tutor,
Bertram of Saissac, between whom undoubtedly friendly asso-
ciations existed. Guibert of Nogent, who attacked the so-called
“sorcery’’ of the Jews not only refers to the Jewish physicians of
Count John of Soissons, a patron of the Catharist heretics, but
also tells of a monk who, raised in a cloister since infancy, had
when he was overtaken by illness, spoken of a certain Jew of
his acquaintance who studied medicine, and might aid him.?
Though Peyrat may correctly assert that heretics were unable
to study medicine in the strongly Catholic city of Montpellier, it
seems likely that the influence the local medical schools exerted
in the various provinces of Southern France touched them as
well. Since 1180, when William VIII, Lord of Montpellier,
granted them the right to practice medicine, the Jews had made
remarkable progress as physicians, and in 1300 the Jew, Jacob
ben Makhir, called “Don Profiat,” was appointed regent of the

2 Monod, in REJ, xlvi, 240.
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faculty of medicine in the university of the city.®* A Jewish med-
ical school existed at Montpellier founded about the year 1025
by a pupil of Rabbi Abon, principal of the Jewish school at Nar-
bonne; here also, heretic physicians no doubt came into contact
with Jewish doctors. Even at Paris, despite its reputation as
the seat of orthodox Christian theology, a few Jewish physicians
were found at the end of the thirteenth century, among them
Copin and Moses, Rabbi Isaac and his son Vital. In Italy, also,
at Salerno, Rome, Capua, Venice and elsewhere, Jewish doctors
won great repute. Intheir journeyings throughout the countries
of Europe, they must have met on numerous occasions the wan-
dering heretics of the time, whose attachment to the science of
medicine impelled them to seek their advice and instruction.

2. In Orthodox Circles.

a. LEGISLATION AGAINST THEM. It was not merely the asso-
ciation of Jews and heretics in the field of medicine which led
the Church eventually to recognize in Jewish medical activity a
source of danger to its authority; the widespread influence ex-
erted by Jewish doctors in orthodox circles, both secular and
ecclesiastical, awakened it to decisive action. Gradually a pol-
icy was framed which sought to restrict the power of Jews as
physicians among the people and the rulers of Christian Europe;
a long list of laws against Jews as teachers and practitioners of
medicine resulted. At Bagdad, Salerno, Montpellier and else-
where, the prominence of Jewish doctors made them a target for
attack. Even the edict of Viscount William sought to curb
their influence, though it defined for them certain privileges.
The Council of Béziers in 1246 excommunicated those who called
upon Jewish physicians in case of illness;* this edict does not
seem to have been carefully observed for, in 1247, we find Jew-
ish physicians claiming their salaries in courts of law, as ‘‘Maitre
Salomon” did against Simon de Mueil, chatelain of Minerve.’
In 1254 the Council of Albi, held in the town where the Albigen-
sian movement took its name, ordained likewise that Christians

3 Astruc, J., Memoires pour servir a Phistoire de la Faculté de Medicine de
Montpellier, Paris, 1767, p. 168. See also Kahn, S., Les écoles juives et la faculté
de médicine de Montpellier, Montpellier, 1890. Bedarride, pp. 146, 238, 522.

4 Canon 43: ‘Praeterea excommunicentur Christiani, qui in infirmitate po-

siti, causa medicinae se committunt curae Judaeorum.” Mansi, xxiii, f. 702.
5 Archives nationales, Engueleurs en Languedoc, J 1033, no. 13, fol. 2.



188 JEWISH INFLUENCE ON CHRISTIAN REFORM

who made use of the services of Jewish physicians should be ex-
communicated.* The Council of Vienna, in 1267, also prohibited
Jews from visiting Christians in illness, or giving them the bene-
fit of their medical help.” The Synodal Constitutions of Bernard
of Capendu, Bishop of Carcassonne, in 1272 forbade Jews notonly
to venture out during Holy Week, and compelled them to rest on
Sunday and on the festivals, but prohibited them to eat with
Christians, and also to serve as physicians to them.®! The Syno-
dal Statutes of the Church of Nismes in 1284, forbade Christians
even to receive medicine from Jews? and similar statutes of the
Church of Ruthensis included a parallel prohibition;!® the Opus-
culum of Pope Celestine V (c. 1294) against the Jews followed
this tradition.!! In 1293 a law was enacted punishing with
three months’ imprisonment Christian patients who accepted
treatment from Jewish physicians; and in 1306 Philip of Arlois
expelled them altogether from Montpellier. The councils of
Avignon (1326 and 1337) and that of Rouergue also declared
against Jewish physicians. During the fourteenth and at the
beginning of the fifteenth century Jewish physicians found it in-
creasingly difficult to practice medicine; papal decrees and Church
councils (as at Basel, 1434) had decided against them; Arabian
influence in Southern Europe, which had lasted since the days
of Frederic II had virtually disappeared, and the role the Jew
was permitted to play was constantly restricted.

b. Jewisae PrysiciaANs AMONG THE CLERGY. One of the
great paradoxes of Christian history is that, despite legal enact-
ments against the employment of Jewish physicians, large num-
bers of the clergy, and even the Popes made use of their services.
Pope Gelasius (492-496) had a Jewish physician, by name Tele-

6 Canon 60: “Excommunicentur praeterea Christiani qui causa medicinae
curae se commiserint Judaeorum.” Mansi, xxiii, f. 852.

T Canon 19: “Nec Christianos infirmos visitent, vel circa ipsos exerceant
opera medicinae.”

8 Bouges, Histoire de Carcassonne, p. 565.

9 Canon 4: “Nullus etiam Christianus, vel Christiana azyma Judaeorum
manducet, aut cum eis in eadem domo habitet, aut aliquem eorum pro medico
in infirmitatibus vocet, aut aliqguam medicinam recipiat . ."”” Martene, iv, f.
1064-5.

10 “Nec tempore infirmitatis sub Judaeorum cura se ponant, nec ab eis
recipiant medicinam,” Canon 15, in Martene, iv, f. 769.

I Max. Bibl. xxv, f. 846-7.
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sinus, whom he calls “‘a very famous man,” and “his friend’ ;!?
he recommends him to a Bishop, and when he fears that the latter
will not share his pro-Jewish inclination, he says cautiously that
the person recommended “‘seems’ to be a Jew, a remark which
lends the impression that he had been baptized. During the
centuries when heresy flourished in Continental Europe, we find
Jewish physicians at the height of their influence among the
Christian clergy. In Italy, not only the Popes but also their
officials, priests, monks and nuns preferred Jewish to Christian
doctors.®® A classic proof of this situation is found in the de-
nunciations of Arnold of Vilanova against the abuses current
among the clergy. In his protest to Pope Boniface VIII (1294-
1303) and Benedict XI (1303-1304), which we shall have occasion
to discuss elsewhere, he states his strenuous disapproval of the
many infringements of the ecclesiastical canons against the em-
ployment of Jewish physicians. The Popes apparently took no
notice of his appeal to lead a reformation in the Church, for even
one of their number, between the years 1270-1291, had had
a Jewish physician, named Maestro Gajo (Isaac ben Mordecai) .4
Arnold then turned to the Aragonian King of Sicily, Frederic
I, and in a communication to him remarked: ‘“We recall having
learned from the preachings of the clergy that any believer is
guilty of excommunication and commits a mortal sin who calls
in a Jew for the cure of his bodily ailments. We see, however,
that the custom is for no other physician to enter cloisters than
a Jew; this is the case not only of cloisters for men, but for women
as well.”'® Though this may be the complaint of a Christian
physician, jealous of his alien competitors, nevertheless it is a
fairly correct description of the influence of the Jewish physi-
cians during the thirteenth and later centuries. Popes did not
cease to employ Jewish doctors, and even though Boniface IX,
Eugenius IV, Nicholas V, Calixtus IIl and others legislated
decrees against Jews, they had their special Jewish body-physi-
cians; Pope Paul III, Alexander VI, and Pope Leo X also had

12 Mansi, viii, 131.

18 Concerning” Papal physicians, see Marini, Degli archiatri pontifici, Rome,
1784, 1, 103, 107, 108, 134, 290, 367, 414, 417, 418; ii, 62, 249, 268, 297; also
Guedemantl, ii, 154, 237 et passim.

MU Otzar Nechmad, iii, 110; Graetz, vii, 175.

15 Menendez, Ensayo historico su Arnaldo di Vilanovae Medico catalan del
siglo XIII, Madrid, Murillo, 1879, p. 96.
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their special favorites among Jewish doctors. These names are
typical of numerous similar cases, for until Christian universities
taught medicine scientifically, ‘‘there was scarcely a court or
bishopric in Europe which did not boast its Jewish doctor,” and
though the Church never reconciled itself to their reputation
and the influence it gave them over their patients, the fact that
the Popes were guilty of breaking the ecclesiastical enactments
made it difficult to suppress them.!®

¢. JEwisH PHYSICIANS OF SECULAR RULERs. The ire of the
Church was roused against Jewish physicians, particularly in
Spain, Italy and France, because they exerted a powerful in-
fluence, not only in medical circles, but in the politics and religious
life of the times. ‘‘It was their scientific skill which gave Jewish
Rabbi-statesmen their peculiar position at the courts of Spain
and Portugal. These Jewish ministers of state often started on
their career as the royal physicians, and the influence which they
thus won over their patients’ minds was, with some justice, re-
sented by the Church.” (Abrahams, p. 234.) Thus Chasdai ibn
Shaprut (915-970) was appointed prime minister of ‘Abd al-
Rahman, after having been his physician; Sulaiman ibn al-Mu’-
allim, was court physician to the Caliph ‘Ali at Seville (1106-45);
Maimonides served in a similar capacity for the Sultan Saladin;
Judah ben Joseph ibn al-Fakhkhar, was court physician to Ferdi-
nand III in Barcelona; Samuel ibn Wakar (died c. 1333) was
physician to King Alfonso XI; Abraham of Lerida, was oculist
to John II of Aragon {c. 1470). In Portugal, Gedaliah ibn Yah-
yah, the Elder (c. 1300) physician to King Diniz, Moses the phy-
sician to Ferdinand I and John I; at Lisbon, Gedaliah ibn Yah-
ya the Younger, physician to Alfonso V (c. 1476); Joseph and
Rodriquez, physicians to John II of Portugal, are a few of the
important names in the annals of Jewish royal physicians. In
Italy, Faraj ben Salim (Faragut), who lived in Salerno about
1250, was physician to Charles, King of Sicily; he was one of the
first physicians who translated, not into Hebrew, butinto Latin;
Isaac was court physician of Pope Boniface VIII; Manuele and
Angelus Manuele, physicians to Boniface I1X; at Naples, Samuel
ben Jacob of Capua, court physician to Charles II, and Isaac,
court physician to King Robert of Anjou.

In France Jewish physicians played an equally significant

16 Abrahams, Jewish Life in the Middle Ages, p. 236.
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part, not only in the court circles of heterodox rulers, but among
orthodox princes as well. Jacob ben Abba Mari Anatolio was
physician in Marseilles and later became one of the retinue of
Emperor Frederic 11, serving not only as scholar and patron,
but as physician. In 1252, Alphonse de Poitiers, although almost
as rigorous in his restrictions upon Jews as Saint Louis, did not
disdain the aid of a Jewish physician, despite the canons of the
councils. Attacked by a grave affection in his sight, he sought
out a celebrated Jewish physician, who had come to Aragon from
the country of the Moors, by name Ibrahim; the Lord of Lunel
had sent two Jews of his domain to this doctor and then transmit-
ted to Alphonse the advice of Ibrahim.!” This case is symbolic
of many others of which records have been preserved, most of
which, however, occurred without being notedin documents
which have come down to us. In Germany, during the Middle
Ages, the references to Jewish court physicians are meagre:
Zedekiah is said to have acted in this capacity for King Louis the
Bald. At Wuerzburg, Seligmann (c. 1407) was physician to
Bishop John I; Jacob ben Jechiel Loans was physician to the
emperor Frederic II1, and Michael a surgeon to Frederic.  But
the role of Jewish physicians in the preparation and rise of the
German Reformation is a theme of momentous significance, and
forms one of the most interesting chapters in the history of Jew-
ish contributions to the movement: the studies of Zwingli with
the physician-scholar Moses of Winterthur, the associations of
Servetus with his Marrano physician-scholar friends, the friend-
ship of Reuchlin with Loans and Obadiah Sforno, are a few
examples of the tendencies for which Jewish doctors were in part
responsible, and which made their imprint upon the development
of religious liberalism in Europe.

d. JewisH PHysICIAN-CONVERTS. A phase of the history
of Jewish physicians in Christian life, is the number and influence
of Jewish converts to Christianity who were doctors. Among
these are to be named, not only Telesinus, the friend of Pope
Gelasius, but most of the Jews who were members of the Papal
household; Abner of Burgos (1270-1348), the exegete and polemi-
cal writer whose works so profoundly affected Servetus, was a
convert; Joshua ibn Vives, or Joshua ha-Lorki, physician to
Benedict XIII, after his conversion took the name of Geronimo

17 Boutaric, Saint Louis et Alfonse de Poitiers, p. 87; Layettes du Tresor des
chartes, iii, J. 320, no. 95.
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de Santa Fé, and became an ardent opponent of his former co-
religionists; he persecuted especially Jewish physicians and
apothecaries. These and numerous other Jewish apostates
gained for themselves large Christian followings; they not only
contributed to the growth of medical science, but also were zeal-
ous advocates and exponents of the Christian faith on the basis of
its Jewish sources and origins,

e. JEWISH PHYSICIANS AS APOLOGISTS AND CONTROVERSIAL-
1sTs. One of the reasons why the Christian Church so vigor-
ously sought to curb Jewish medical influence lay in the skill
Jewish physicians were known to have as disputants and contro-
versialists. Though the ecclesiastical authorities might be able
to isolate the Jewish community at times, and create prejudice
against the majority of its members, it was more difficult to pre-
vent Jewish doctors from gaining entrance not merely into offi-
cial court and clerical circles, but into the homes of the general
lay population. Their success as physicians lent added weight
to their arguments on behalf of Judaism, either in its own right
or in relation to Christianity; hence the Church spared no pains
to prevent the laity from relying upon Jewish medical aid. In
1031 we have an account of a disputation between Bishop Wazo
of Lieges with a Jew, who because of his skill in medicine and his
Biblical scholarship was a favorite of Emperor Conrad I1.** In
1102-1104, the Archbishop Bruno of Treves had a very skilled
Jewish physician by the name of Joshua, a learned student of
Jewish history and literature; he went about in the garb of a
knight, as many Jews did during the Middle Ages;'® as a result
of several discussions with the Archbishop, he became con-
verted and took the name Bruno.?® Though there were many simi-
lar conversions of Jewish physicians to Christianity, as we have
already noted, resulting out of these disputations, the care of the
Church to protect believers from them leads to the belief that
the opposite, namely, the conversion of Christian patients to
Judaism, sometimes happened. Among the distinguished Jew-
ish controversialists who defended the Jewish cause either in
literary polemics or in public disputations were Moses ben Nach-
man (1194-1267), Joseph and David Kimchi, Simon bar Tzemach

18 Nuebling, “Die Juden als Aerzte,” pp. 84-89 of: Die Judengemeinden des
Mittelalters, Ulm, 1896.

19 Jacobs, Jews of Angevin England, pp. 260-1.
20 Aronius, Regesten, p. 304.
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Duran, Profiat Duran and others; we shall have occasion to dis-
cuss their contributions to Jewish apologetical literature in a
special chapter dedicated thereto.

f. Tue CONTRIBUTIONS OF JEWISH PHYSICIANS TO DISSENT.
Thus it may be seen that there exists a direct connection be-
tween the role that the Jewish physician has played in Christen-
dom and the growth of tolerance for Jews on the one hand, and the
spread of religious dissent on the other. We have not attempted
to tell the detailed story of Jewish participation in the develop-
ment of the science of medicine; this would require too lengthy
an account.2?  We have sought merely toindicate some of the many
instances when Jews cameintoimmediate personal contact with
Christians, and when they affected each other’s life reciprocally.
Just as commercial relationships brought Jews and Christians
into intimacy, with a concomitant effect upon their beliefs and
customs, so too the associations which arose through the practice
of the medical art and the receipt of its benefits, promoted reli-
gious and social intercourse between the two religious groups,
however vehement the prohibitions of the resentful Church. We
have seen that heretics learned considerable of their medical
knowledge from contemporary Jewish teachers; that secular
rulers and even Popes did not hesitate to run counter to ecclesias-
tical mandate against the employment of Jewish physicians.
We have also noted that these doctors rose from the position of
court physicians to the rank of royal advisors, and thus affected
the course of political affairs; above all, they were important fac-
tors in the history of religious controversies between Christianity
and Judaism; as authors and participants, they were accused of
infecting with their own doctrines not only the community at
large, but their own special patients; scholarly relationships be-
tween Christians and Jewish physicians were frequent, and upon
the minds of the lower population Jewish medical men, by their
skill as healers and sages, made a potent impression. Hence, it
may be well understood why in a discussion of the growth of
heresy and dissent in orthodox Christian circles, space must be
devoted to an account, however brief, of the share of Jewish phy-
sicians.

% See Carmoly, E. Histoire des médecins juifs anciens et modernes, Bruxelles,

1844; Hollub, “History of Jewish Physicians,” in ka-Shachar, Vienna, 1884-5;
Muenz, 1., Ueber die jued. Aerzte im Miitelalter, Berlin, 1887.
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3. CATHARIST PrACTICES AND THEIR JEWISH ASSOCIATIONS
b. THE PRACTICE OF MONEY-LENDING

I. Medieval Heretics as Money-Lenders

In the history of the medieval heretics we find that money-
lending was one of their primary occupations. The heterodox
parties, banned from the ordinary pursuits and activities of ap-
proved religious groups, were forced into the professions, such
as money-lending and medicine, upon which the Church frowned.
In this respect, they suffered the same fate as the Jews, to whom
money-lending was virtually the only occupation in which, during
the Middle Ages, they might engage. Thus once more were
heretics thrust into the same category as the Jews, even though
the latter technically occupied in Christian law a different status.
Jewish and heretical culture flourished side by side in Christian
surroundings; princes who favored the Jews were patrons of here-
tics; anti-heretical rulers, for the most part, were also anti-Jew-
ish; moreover, the entire policy of the Church, its Popes, Coun-
cils and apologists, was to place heretics and Jews in the same
class, and to indicate points of identity between the two ostra-
cised groups; in this fashion, the polemics of the Church against
dissenters were undertaken by men skilled in controversies with
Jews; moreover the system of persecution developed by secular
rulers and the Inquisition tended to award virtually the same
punishment to heretics and Jews. Certain social factors also
contributed to bring Jews and heretics, despite strong contradic-
tions in their religious opinions, into continuous association.
Proscribed and outlawed by the Church, it was a natural conse-
quence of their isolation that they should seek each other’s com-
pany; persecution made them companions, not only in theory,
but in experience and fact. They were banned from the cus-
tomary haunts of the believers; it is not surprising that, like the
Passagii and Waldensians, many heretics became wanderers,
thus emulating the Jews; heretics were excluded from the ordi-
nary occupations of the day; hence, as noted above, they entered
the two fields to which Christians, ruled by Church law, ordi-
narily gave little attention, namely; commerce, with its corollary
occupations of money-lending and banking, and medicine. We
have seen how heretics “Judaized’ in their practice of medicine,
not only among their own adherents, but among the believers of
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the Church; we shall now see how they engaged in the still more
“Judaic” business of money-lending and usury.

One of the favorite charges against Catharist heretics was
that they practiced usury and retained illicit gains even after
they had received the ‘“‘consolamentum.”® The Bulgarian Cath-
arists, who were also famed as merchants, were known through-
out Europe as money-lenders; hence, says Ducange, the name:
Bulgarii was given to all usurers.? According to Pluquet, the
Albigensians, who believed it necessary to deprive the clergy of
their possessions, had no more zealous partisans than certain
rapacious lords and usurers (ii, 242). We know in this connection
that the lords who protected the Albigensians had Jewish money-
lenders and bailiffs; perhaps the usurers referred to are the Jew-
ish officials of the Lords of Toulouse, Béziers, Carcassonne and
other Provencal cities. In contradistinction to this, we may
remark that it was a Christian Caorsin who financed the Crusade
against the Albigensians when the funds of Simon de Montfort
were at low ebb. It was, however, to this same Montfort, leader of
the Crusaders, that Bishop Foulques of Toulouse sent a corps of
citizens, formed into an association known as the ‘“White Broth-
erhood,” created for the purpose of exterminating heretics and of
abolishing of usury. Usury had Jewish associations, and heretics
had associations with usury; hence it is likely that the heretics
came into contact with Jews.

a. THEIR AssociaTioN WitH JewisH BANKERs. Alphan-
dery is of the opinion that heretics learned the art of banking
through their Jewish affiliations. He also points out that since
traffic in money was permitted only to the banned races, for ex-
ample the Jews, Saracens and others, it is logical to believe that
the outlawed heretical groups adopted their occupations. ~Al-
phandery goes on to suggest that some of the Lombards may
have been Milanese Patarenes, and furnishes further evidence
from the fact that the heretics oftentimes compared their lot to

1 Moneta, 1. V, c. xiv, paragraph 547; Sacchoni, 1765; Petr. Vall. Sarn., 6;
Et. de Bourbon, 302; Schmidt, ii, 156; Alphandery, p. 88.

? Pluquet, i, 528; Marca, Hist. de Bearn. In the “Prolegomena’ of Gretser,
wefind p. 11: “Sunt autem Bugares seu ‘Burgari’ secta Catharorum quorum
Ecclesiam vel potius Synagogam memorat Reinerius cap. 1.” The word
“Synagogue” is here used in the same sense that Bernard of Clairvaux speaks
of the Churches of Languedoc; they have become ‘‘Synagogues,” that is to say,
places of evil assembly.
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that of the Jews:® otherwise it would be difficult to explain this
strange deviation in the morals of the sect. Another point of
resemblance between the Jews and heretics lies in the fact that
both accumulated wealth in order to be prepared for days of
persecution;t both also transformed their property into money
as a safeguard against the day when they would be compelled
to leave their homes at the command of King or bishop. The
heretics, like Jews, were also compelled to face the charge that
they practiced money-lending, not for this purpose alone, but
merely in order to engage in usurious transactions. The Passa-
gii probably participated in money-lending: if we interpret their
name from their tendency to wander over countries in search of
trade, acting at the same time, like the Slavonic Catharists, as
carriers of heretical doctrines, this surmise is borne out; if, on the
other hand, we accept the view that they were “‘farmers of reve-
nue,” collectors of the special tax which gave them their name,
as Molinier suggests, they may still be conceived of as engaging in
the money traffic. The Patarenes are reported to have been
called Jews because of their proclivities for usury.? In these and
other instances, the major charge against the heretics is not that
they merely practiced illicit money lending, but that they were
guilty of many other offenses against the doctrines and institu-
tions of the faith; they engaged in usury, not as the fundamental
principle of their system of belief, but because, as heretics, they
had no other choice of occupation. We may now, however,
turn to a discussion of the practice of usury as a heresy per se.

8 Alphandery, pp. 88-89. ‘‘On peut dire a leur décharge que le commerce de
1'argent etait peut-&tre au plus fort des persécutions le seul qui leur etait ouvert,
comme il l'etait aux races maudites: Juifs, Sarrasins, etc. . .Ce qui
semblerait corroborer cette hypothése, c'est qui'eux-mémes comparent parfois
leur sort & celui des Juifs et qu'aussi parmi les Lombards, qui dressaient leur
ban de change sur les marchés d’Europe, il se peut qu'il y ait eu des Patarins
milanais. Il nous semble difficile d’expliquer autrement cette étrange dévia-
tion de la morale de la secte.”

4 Schmidt, ii, 156: “D’ailleurs leurs adversaires avouaent eux-mémes, gu'en
amassant des richesses, les croyants etaient guidés principalement par l'inten-
tion de se créer des ressources pour les jours de la persécution.”

5 Muratori, v, 85: “ ‘Ita primum’ inquit Ferrarius, ‘in contumeliam Judaei
appellati a Pactis quum pignoribus capiendis, et pecunia foenore locanda
caverent, ut nisi intra certam diem usura penderetur, res pignori opposita peri-
ret, ac similibus Pactis et conditionibus transfigerent.”’ Muratori goes on to
say, however: “Numquam Judaei appellati Paterini fuere, sed aut Manichaei
aut Christiani Mediolanenses in Presbyteros incontinentes, zelo disciplinae
ecclesiasticae incensi.”
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2. Usury as a Heresy

In the “Memoire” or memorandum of the errors compiled by
the Inquisition against contemporary heretics'is the charge that
a group of dissenters asserted ‘‘that to practice money lending
at a reasonable rate of interest is not any sin.””® Though this
collection of accusations (similar to that drawn up against Servetus
at Geneva) is regarded as unreliable by Schmidt, who infers that
this section relates to Jews themselves, nevertheless in the light
of the known practices of money lending among heretics and some
Christian believers, there appears to be justification for the state-
ment in the “Memoire.”” So prevalent was the inclination to
imitate the Jews in money-traffic that it became necessary for
the Church to make an official pronouncement upon the subject.
Thus Bernard of Clairvaux, who preached the Second Crusade
and intervened with great courage to prevent the massacre of
European Jewries, besought King Louis VII to prohibit Jews
from accepting usurious rates of interest from those who set out
for the Holy Land; but, he adds, in an oft-quoted sentence, “I
keep silence on the point that we regret to see Christian usurers
Judaizing worse than Jews, if it indeed is fit to call them Chris-
tians and not rather baptized Jews.”” On other occasions in
Christian circles we find the accusation that a Christian who en-
gaged in the money trade was a ‘“‘Judaizer” and a ‘“bad Chris-
tian.””® Even in Protestant literature we find similar epithets
in the comparison of some Christian to Jewish money-lenders:
Thomas Wilson in his famous Discourse upon Usury® in the six-
teenth century remarks:

And for this cause they [the Jews] were hated in England, and so ban-
ished worthelye, with whom I would wyshe all these Englishemen were
sent, that lende their money or other goods whatsoever for gayne, for I

6 “Dicunt quod tradere ad usuram, ratione termini, non est peccatum
aliquod.” Vaissette, viii, 983: “Isti Sunt Articuli in Quibus Errant Moderni
Haeretici” in “Memoire touchant les erreurs des Albigeois, les penitences qu’on
leur imposoit” . . . See inthe chapter on “Passagii,” for fuller discussion.

7 “Pejus judaizare dolemus Christianos foeneratores, si tamen Christianos,
et non magis baptizatos Judaeos convenit appellare.” “Epistola’ 363, Migne,
clxxxii, 564. Bouquet, xv, 606.

8 “Perniciosas fraudes que cotidie fiunt non solum per judeos sed alios malos
christianos.” Arch. mun. de Marseille, Livre des Status. vi, f. 180; REJ, xlvi,
249,

9Ed. 1572,1. 37D,
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take them to be no better than Jewes. Nay, shall I saye: they are worse
than Jewes . . . Howe can these men be of God, that are so farr from
charitie, that care not howe they get goods so they may have them.

As late as 1623, in his essay: “Of Usurie,” Francis Bacon says:
“Usurers should have orange-tawney Bonnets because they do
Judaize.”® Thus the stigma of usury as a Judaic practice be-
came affixed to any similar interests on the part of Christians.

This was due not only to the abuses popularly associated with
the money trade, but also to the public opinion created by the
Church with reference to it. The Church, basing itself upon a
mistranslation of the text Luke 6:35, appearing in the Vulgate
“Mutuum date, nihil inde sperantes,” but really meaning: “lend,
never despairing,”’!! declared any extra return upon a loan as
against the divine law; thus it prevented the mercantile use of
capital by pious Christians.!? Varying interpretations were
placed upon this text, St. Augustine and Pope Julius asserting
that no addition was to be expected on the price of goods bought.!?
Numerous decrees against all forms of capitalism and specula-
tion were formulated, Pope Alexander III in 1179 declaring that
all manifest usurers were to be excomumnicated. The State soon
followed the Church condemnation with practical measures of
confiscation by making the possessions of Christian usurers for-
feited to the king after death if they died unrepentant.!* As
early as 1257, the Inquisition through a Bull issued by Pope
Alexander IV extended its jurisdiction over usury as heresy;!’ in
1274 (can. 26, 27) the Council of Lyons prescribed for its punish-
ment by the Ordinaries; and in 1311 the Council of Vienne di-
rected Inquisitors to prosecute those who maintained that usury
is not sinful; Eymerich deprecates attention to such matters as
an interference with the real business of the Inquisition; it is

10 Abbott, G. F., Israel in Europe, London, 1907, pp. 273-4.

1! Theodore Reinach, in REJ, xx, 147.

12 Endemann, Die Nationaloekonomischen Grundsaetze der Kanonischen Lehre,
1863, pp. 8 ff.; 20 ff.; Cleary, P.; The Church and Usury, Dublin,1914,

18 Gratian, ii, c. xiv, qu. iii, iv where the testimony of Austin is given on the
basis of Psalm 36, on the verse ‘‘All Day,” and of Pope Julius and Ambrose.

14 Ashley, W. J., English Economic History, i, paragraphs, 17, 22. The
denunciation of 1179 states that usurers “‘do not observe how it is condemned
by the pages of both Testaments;” see Roger de Hovedene, Chronica ii, 182.

15 Alexander 1V, Bull. ‘““Quod super nonnullis,” Doat, xxxi, 244; this Bull

was repeatedly reissued: Raynaldus, Annales ad an., 1528, No. 23; Potthast,
17745, 18396; Eymerich, Direct. Inquis., p. 133.
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true that when heresy diminished, the Inquisitors turned to the
punishment of alleged usurers as a profitable field for exploita-
tion. (Lea, i, 359.) Endeavors, however, on the part of both
secular and ecclesiastical authorities to condemn usury as a her-
esy did not cease during the thirteenth century.’® We may now
turn to a study of those Christian groups which challenged these
prohibitory injunctions, in most cases with surprising success.

3. The Lombards and Caorsins

The most important groups of Christian usurers during the
Middle Ages were the Lombards and Caorsins, the former gain-
ing their name from the center of their activity, namely Lom-
bardy; the latter being called after the city of their origin, Cahors
in Southern France.!” These groups were not doctrinal dissen-
ters, except insofar as one regards the ecclesiastical prohibition
against usury as a part of the system of Church belief; they were
economic protestants, yet in their treatment at the hands of many
secular and religious groups, they received almost the same con-
sideration as doctrinal heretics. It is significant to note that the
Lombard usurers arose in Lombardy, the chief headquarters of the
Judaizing Passagii, and that the Caorsins arose in Southern France,
the center of similar Judaizing tendencies in Provence. It was
from one of these merchants of Cahors, Raymond by name, that
Simon de Montfort borrowed funds at a critical hour to maintain
his crusade against the Albigensians. During the efflorescence
of the Caorsin, Tuscan and Lombard financiers, Jews were at the
height of their power as the commercial intermediaries of Eu-
rope;!® the Crusades had opened up to them the marts of world
commerce; great Jewish banking families came into prominence,
of whom the Pierleoni of Italy, the house of Anacletus, the ‘‘Jew-
ish Pope,” were one example.!®

18 Schaub, F., Der Kampf gegen den Zinswucher, ungerechten Preis und un-
lauteren Handel im Mitielalter, Freiburg, 1905,

17 The Lombards were also called “Lamperts,” and the ‘‘Cahorsins,”
“Kauwerz,” and ‘“‘Gawerts.” See Kleinpaul, Internationale Schimpf-und
Ehrennamen, Gegenwart, 1883, nr. 5, where the terms are used to express
money-changers and usurers: the word “Jew"” is also cited; see comment of
Guedemann, ii, 243. Cf. also Neumann, Geschichie des Wuchers in Deutschland,
and Cibrario, p. 116.

18 Jacobs, Jewish Coniributions, p. 211 ff.

19 Erler, 48:373; Muratori, Antig., i, 893.
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a. COOPERATION BETWEEN CHRISTIAN AND JEWISH BANKERS.
Jewish influence seems to have made itself felt in the circles of
Christian money lending and banking, particularly during the
early career of the Lombard and Caorsin movements. The rela-
tionships between Jews and these groups have an interest for us
here, because, though their joint protest was against the economic
policy of the Church, this policy had a doctrinal and religious con-
notation which made their activity almost equivalent to a her-
esy.?? Before the Lombard money-lenders had acquired a firm
foothold in commercial Europe, it is probable that they learned
their methods of finance from Jews, that they made use of Jewish
employees, and that they profited by their experience with Jews
in numerous financial transactions. We know that as early as
923 a Jew was Mint-Master in Milan;? in Trieste, Venice, Lucca,
Genoa, Pisa and other centers of Italy where the Lombards later
came into power, Jews had long been recognized as authorities
in the field of finance. We know, too, that Jews from Lombardy
traversed Europe on behalf of financial transactions in the same
fashion as the Lombards and Caorsins.® Though later, as we
shall see, Jewish and Christian usurers were keen competitors,
we may surmise that not all their relationships were in terms of
business hostility.

b. IDENTITY OF TREATMENT ACCORDED LOMBARDS AND JEWS.
The Christian usurers suffered the same persecution at the
hands of the Church and its secular potentates as Jews, and were
forced to undergo the same privations as their Jewish confréres
and competitors. Thus a statute of Charles II, December 8,
1298, ordained that the Jews and all so-called Lombards, Caor-
sins and other foreigners who practiced usury, were to be driven
from the Kingdom of Naples.? Though a contributive cause
of the expulsion of the Jews may have been, by the side of their
practice of usury, their opposition to the Guelfs, or adherents
of the Church, and their support of the Ghibellines, nevertheless

20 Simmonet, Jules, “Juifs et Lombards,” in Mémoires de I’ Academie de
Dijon, 1865, xiii, 145-272. REJ, vii, 4.

2 Cassel, p. 148.

22 Toward the close of the 12th century, in England at Lincoln, one finds a
Jew, named ‘“‘Acer the Lombard,” REJ, ii, 290; at Nottingham later we find
other Jews from Lombardy; Joseph ben Menachem, Meir ben Eleazar Dar-

shan, are Jews who bore in France the title: “Lombards.” See also Saige, p. 138.
B Ducange, Glossarium, ii, 205 ff.
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it is interesting to see how they are grouped with the Lombards.
Pope Martin is reported to have sent to the inhabitants of Mes-
sina a letter wherein he speaks of the perfidy of the Jews of Sicily;
according to some commentators, this letter does not refer to the
Jews, but to the heretical groups on the Island, for “in similar
fashion the French called the Sicilians, Patarenes, an heretical
sect particularly active in Sicily and unusually unpopular.”’

In France, also, the same treatment was accorded the Lom-
bards as the Jews. “The Italian merchants, commonly called
Lombards,” says Saige (p. 91), “experienced an identical fate and
were arrested and ransomed under the same conditions in 1291.”
After 1306, “in truth the departure of the Jews, added to the
ruin of the Lombard merchants affected likewise, in destroying
all the vital elements of credit in the important centers of popu-
lation threw commercial operations into disorder.” (Saige,
p. 105).%

In England, Jews and Caorsins came into contact. On the
eve of hostilities between the King and the Barons, the Jews of
England were assigned to Prince Edward; he on his part handed
them over to their rivals, the Caorsins, the Italian money-lenders
who had first appeared in England in the service of the Pope,
about 1235. These Caorsins were called money-changers in or-
der to escape ecclesiastical prohibitions against usury, but in
reality they charged higher rates of interest than their Jewish
competitors, by lending sums of money and extorting bonds that
included both the principal and the interest. In England, as
the ‘“‘Pope’s usurers’’ and emissaries, they deprived Jews of their
major occupation, and hence made them unable to respond to
the exorbitant monetary demands of the King. In 1252 Henry
determined to persecute the Caorsins, whose competition with
his own Jews was distasteful to him; but the Italian usurers de-
fended themselves as Papal servants, and no doubt contributed
their share towards the eventual expulsion of Jewry in 1290. One
of the most painful experiences the Jews suffered was to be de-

2 The story of the role of the Jews in the warfare between Guelfs and
Ghibellines is yet to be told; see the attitude of the Pierleoni family, the Jews at
Paris, etc.

25 Cassel, in Erler, 48:32.

% Jews and Lombards had cooperated often in France; thus ‘“Peter Lom-
bard” was a witness at a commercial transaction at Toulouse, Dec. 8, 1207, in
which Provencal, the Jew, figured. Saige, p. 149.
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livered into the power of their rivals as pledges and guarantees
in financial transactions.?” Thus it is evident that in countries
where the Lombards and Caorsins were persecuted, they suffered
in common with the Jews; when, however, they gained the upper
hand, they made their Jewish competitors grievously feel the
weight of their competition.

On occasion, however, the Jews found it helpful to ally them-
selves with the Caorsins. Before the expulsion, they sought to
copy the financial methods of their competitors in order to escape
the wrath of royalty and clergy; after the expulsion, it was said
that Jews sometimes disguised themselves as Italian money-lend-
ers in order to gain admittance to countries, like England, from
which they had been expelled. This trick was no doubt often
successful because of noticeable similarities in physiognomy of
Italians and Jews.

c. INFLUENCE OF LoMBARDS UPON JEWS. The net influence and
effect of the Lombard competition upon Jewish financial activity
was deleterious rather than beneficial.?® The skill with which
the Christian usurers circumvented the canonical law made them
popular, not only with many secular rulers, but even with the
Pope, who used them to good advantage in enforcing his decrees.
The reliance which European rulers, particularly the kings of
France and England placed in their Christian money-lenders,
made their Jews less necessary to them;in the thirteenth and four-
teenth centuries, the presence of Lombards and Caorsins often-
times made it imperative for Jews to take up their residence else-
where.?? One of the reasons why the Lombard Jewish commun-
ity was for many centuries small in size is commonly sought in
the activities of the Christian money-lenders. The need, how-
ever, remains to explain the rise of Judaizing doctrinal movements
in localities where opposition to canonical regulations against
usury was strongest. The answer perhaps lies in the surmise that,
as in the case of so many movements, reform and otherwise, in
Christendom, the Lombards before they attained to affluence
and power were pro-Jewish; when, however, they attained recog-
nition even at the Papal See, they joined their Christian co-re-

21 Hyamson, A. M., History of the Jews in England, London, 1908, pp. 86-7.

28 Gross, Gallia Judaica, p. 276.

29 Pigeonnau, H., Histoire de commerce de la France, Paris, 1885, pp. 242, 257;
see comment in REJ, x, 274.
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ligionists in turning against the group from whom they had
learned their first lessons in the methods of finance.

4. The Role of the Jew in the Development of Finance.

The competition of Christian money-lenders did not prevent
the Jews of the Middle Ages from taking an important place in
the development of the commercial and financial system of
modern Europe.®® Despite the numerous prohibitions against the
practice of usury by Popes, Councils, and secular potentates, Jews
were compelled to continue in the legendary role of the extor-
tioner and oppressor.®? The Jewish attitude towards usury has
been defined many times, but never with sufficient clarity to sat-
isfy those who would paint an incorrect picture.®

5. Usury as a Subject of Polemical Debate

It is natural that the subject of usury should become a theme
of debate and argument between Jews and Christians. On num-
erous occasions Jews accused Christians of receiving exorbitant
rates of interest, a charge which is borne out by considerable evi-
dence. Thus Bernard of Sienna vehemently denounced Chris-
tian usury in Italy,® and the Austrian poet, Siegfried Helblin,
asserted that Jews did not practice usury so viciously -as Chris-
tians.®* In Verona, 1408, the City Councillor declared ‘“that in

3 Guttmann, J., “Die wirtschaftliche und soziale Bedeutung der Juden im
Mittelalter”’, Monatss., li (1907), 257-290; Levy, R. G., “Le rble des Juifs dans
la vie économique”, REJ, Ixii, 161; Caro, G., Sozial und Wirtschaftsgeschichte
der Juden im Mittelalter, Leipzig, 1908. Schipper, J., Anfaenge des Kapitalis-
mus bei den abendlaendischen Juden im frueheren Mitielalter, Vienna, 1907;
Sombart, W., Jews and Modern Capitalism, 1913; Jacobs, J., chapters. vi, vii,
and vii a, in Contributions.

8 Levi, I., “Le Juif de la Légende,” REJ, xx, 251 {f.; “Le Juif Usurier.”
See also REJ, v, 312, xxvii, 108, xlviii, 209. Nuebling, Die Judengemeinden,
pp. 60 ff., and 100 {f., gives a summary of the legislation.

8 Kayserling, M., Der Wucher und das Judenthum, Budapest, 1822;
Abrahams, Jewisk Life in the Middle Ages, pp. 236 ff.; Mischkind, L. A,
“Money-Lending and Usury Among the Jews,” Hebrew Union College Monthly,
December, 1915; Weiss, Geschichie der Juedischen Tradition, Vienna, 1883, iii,
314; Guedemann, ii, 242.

3 Opera, Venice, 1745, ii, 235.

3 Haupt, Zeitschrift fuer deutsches Alterthum, iv, viii, 882 ff. Compare the
interest of 2 deniers per week and per livre permitted to French Jews in 1206
and 1218, and the 159 permitted to native Christians; Ord. d. rois de France,
ii, 304, 311.
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place of the Jews, certain Christians had appeared, Christians
only in name, but in manner of dealing, worse than the Jews;
they practiced usury in a more sordid and unrestrained fashion
than the Jews.”38

In the apologetical and controversial hterature of the Middle
Ages, there were numerous discussions between Jews and Christ-
ians on the respective attitude of Judaism and Christianity
towards money-lending and usury. Jews themselves appear to be
cognizant of the abuses of money-lending, as charged by non-
Jewish critics. Thus Joseph Kimchi of Languedoc, father of David
Kimchi, and author of the Sepher ha-Berith (c. 1170), asserted that
Christian money-lenders exact outrageous interest from their
Christian brethren, whereas a Jew refuses to charge high rates to
his fellow Jews.® In a reply by Jacob ben Elijah to the charges
made by Paul de Bonnefoy in the Liber Fidei, Jacob uses the fa-
mous phrase: ‘“‘Hav Hav" to denounce Christian greed. He replies
to Paul in terms similar to those which Thomas Aquinas used con-
cerning the Jews of Italy, that the Jews live by their labor :3¢

“It is true, he says, that the rulers of Ishmael [the Mohammedans] are
deceitful and sinners, but they are sufficiently reasonable to demand a fixed
annual tax; our princes on the contrary, think only of pillage, only to exact
our gold or silver. Let one but consider how usury is practiced at the
court of Rome. The domination of the earth, the war against Greece and
the Mohammedans, are achieved with gold; it is necessary that the high
dignitaries of the Church bring it to Rome from all countries; and if they
lack it, the inhabitants of Tuscany are ready to charge usury for it; one
gives five hundred for a thousand, a thousand for ten thousand, in order
‘not to come with empty hands before the Savior’.  In this fashion, Chris-
tians practice usury with their own coreligionists, and with the rest of us.”’

Passages such as these, almost as well-informed in their criticism
of Christian usage, are to be found in other controversial works
of Jews from the fourteenth to the seventeenth centuries.

35 Dalla Corte, Storia di Verona, ii, 297, mentioned by von Fortis, ‘‘Gli Ebrei
di Verona,” in L’ Educatore Israelita, 1863, p. 201,

36 Milchemeth Chobhah, passim. On the subject of Abhak Ribbith, see Goldzi-
her, 1., “Controverse Halachique entre Mahometans et Juifs” in REJ, xliii,
4; also REJ, Ixvi, 251; Ixvii, 131. See alsothe Teshubhoth ha-Minim of Joseph
ha-Mekanne, in REJ, iv, 7-8; Jacobs, Jews of Angevin England, pp. 224-5.

% Opera Omnia, Parma, 1852-1873, xvi, 292,

3 Ginze Nistaroth, of Kobak, Bamberg, 1868, ii, 1 ff.; Steinschneider, Jeshu-
run, Hebrew Part, vii, 85 ff.
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6. Conversions and the Practice of Usury

Among the many subjects of dispute between the Church and
the temporal rulers was the compensation to be made the latter
whenever a Jew was converted to the faith, The attitude of the
Church was one of toleration towards money-lending by Jews;
they were, however, not to demand excessive interest, nor to ex-
ploit Christians. To the princes the Popes repeatedly issued
warnings most earnestly to abate the nuisance of alleged usury by
Jews, and not to afford Jews protection for money payments.
The ecclesiastical leaders looked askance upon the increase of
Jewish control over houses and estates, and particularly over
church estates. Jews were commanded to cease from usury
with Crusaders, and on numerous occasions the precedent set
by Pope Eugenius in 1145 was followed elsewhere. Jews were
ordered to pay a tenth part of the worth of their houses and es-
tates to the Church, and in the sixteenth century, the Pope for-
bade them the purchase and possession of immobilia, and en-
trance into certain trades: the works of Cardinal Sadolet con-
cerning the alleged usury of Jews during this period tell the
story. The result of Papal injunctions with reference to usury,
despite the many restrictions placed upon Jewish activity, was
to centralize the money traffic of western Europe in the hands of
Jews.

The secular rulers were quick to take advantage of the presence
in their domains of a class like the Jews who could supply capital
for their use without being liable to excommunication. When-
ever large amounts were acquired by Jews through usurious
transactions, the property thus secured by them fell, either dur-
ing their life or upon their death, into the hands of the kings;
the careers of Aaron of Lincoln in England, Ezmel de Ablitas in
Navarre, Heliot de Vesoul in Provence, Beneviste de Porta in
Aragon, are a few instances of this custom. A similar rule applied
in England to converts, for on their baptism their property re-
verted to the King.3” A regulation of this character might en-
courage royal officials to look with favor upon Jewish conversions
to Christianity; such, however, was not the case, for it was far

871n 1180-1182 we find a case in the Pipe Rolls of Henry II. against “Jeremi-
as the Jew,” who rendered count of one mark for Isabella the convert whom he
personated; inasmuch as a convert’s property escheated to the king on con-

version, Jeremiah probably sought to save something in the case of Arabella.
Jacobs, Jews of Angevin England, p. 72.
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more profitable for the King to prevent Jews from accepting
baptism, inasmuch as a convert no longer was fair prey for ex-
tortion and taxation. As a good Christian, the King, would nat-
urally desire to see Jews converted, but as king, he would lose
their services as informal tax-gatherers. Therefore he claimed
as compensation the goods and chattels of a Jew who became
converted. In France, the Kings followed the same policy, and
in England, it was not until 1281 that the King would renounce
his right to his share of one-half the property of Jews who con-
verted. The Church was well aware of these conflicts, and
sought on every occasion possible to make the entrance of Jews
into Christianity easier. The Third Lateran Council under
Alexander III (who, it may be noted, had a Jewish Minister of
Finance) ordained in 1179 that secular princes ought to be ex-
communicated who despoil baptized Jews of their goods;*® it
happened oftentimes, that Jews were discouraged from accepting
baptism because they were aware their patrimony would be con-
fiscated, on the pretext that it had been acquired through illegal
usury. Alexander III again demonstrated his interest in Jew-
ish neophytes by his warning to Archbishop Henry of Rheims
that he should return to Peter, an ex-Jew, the prebends which
had been taken from him.** Though the ordinances of Henry
IV do not appear to have evoked any protest from Pope Gregory
VIL,*® we find on later occasions, as in 1311 when Clement V
protested against all civil law which permitted any form of usury
by Christians, that the Popes were officially unbending in their
pronouncements against the money-traffic; in reality, however,
as in their employment of Jewish physicians contrary to canoni-
cal enactment, they followed different tactics. In their relations
with secular princes both over the matter of the practice of mon-
ey-lending by Christians and the issues involved in its practice
by Jews, they were more concerned with the problem of discov-

38 “Si qui Deo inspirante ad fidem se converterint Christianam, a possess-
ionibus suis nullatenus excludantur . . .Si autem secus fuerit factum, Prin-
cipibus seu potestatibus eorumdem locorum injungimus, sub poena excom-
municationis, ut portionem haereditatis suae et bonorum suorum ex integre
eis faciant exhiberi.”” Decret. Greg., 5, 6, 5; 2, 20, 21; Hefele, v, 636; Hard., 6,
2, p. 1685.

39 Jaffe, Regesten, 7677.

48 But Gloerer, Pabst Gregorius VII und sein Zeitalter Schaffhausen, 1859-64,

vii, 762 remarks: “Only a prince who inwardly despised Christianity and placed
the Talmud higher than the Gospels would introduce such vicious ordinances.”
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ering how they could best manipulate the regulations of Church
law and the demands of practical life for their own particular
interests. In this conflict between temporal and ecclesiastical
rulers, the Jewish usurer and the Jewish convert were merely
pawns.



I1I. JEWISH INFLUENCE ON THE PRO-BIBLICAL
AND WALDENSIAN HERESIES

1. BiBrLicAL MOVEMENTS IN SOUTHERN FRANCE

“The period about the year 1170 was marked in the entire re-
gion which extended from Lyon to the Walloon country by a
Biblical movement of a very remarkable character.”! It was
during this epoch that the second great Reform movement of
medieval Christendom, with which we are to deal in this study,
namely, the Waldensian, made its appearance. The co-existence
of these two tendencies, namely the pro-Biblical and the anti-
Romanist, is a fact characteristic of every Reform era in Chris-
tendom prior to and during the Reformation itself. Inasmuch
as this is the first important manifestation of this phenomenon
since the establishment of Church supremacy, it deserves our
special notice.

2. THE PETROBRUSSIANS

Before the rise of Peter Waldo, the founder of the Waldensian
movement, several religious leaders appeared who combined in
themselves pro-Biblical and anti-Catholic sentiments. The
first of these anti-sacerdotal and pro-Scriptural heretics was Peter
of Bruys, a native of the diocese of Embrun, who preached in
Vallonaise about the year 1106, disseminating principles of liber-
ty and reform “‘he had learned at school and found in the Scrip-
tures.” He passed for a prophet among the people, even until
his death at the stake in 1126.

The causes which underlay the appearance of the Petrobrus-
sian heresy, as it came to be known, have given students a theme
for investigation and debate. In addition to the influences ex-
erted by the breakdown of ecclesiastical power in Southern
France, the cultivation of secular poetry and arts, and the politi-
cal freedom and enlightenment of the local population—forces

1 Berger, S., La Bible Francaise au moyen Gge, Paris, 1884, p. 49.
208
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to which we have alluded in describing the background of the
Catharist heresy—a significant factor may be included to which
sufficient importance as yet has not been attached. This is the
status of the Jewish inhabitants in the great centers of heresy.
Lea, in his History of the Inquisition, as we have already noted, is
cognizant of this influence, for after describing the cultural
achievements and communal activities of Languedoc Jewry he
remarks: ‘It was in such a population as this that the first anti-
sacerdotal heresy was preached.” This collocation of liberal
religious thought and liberal treatment of the Jew is a fact which
obtrudes itself repeatedly in a study of Christian reform tenden-
cies. Whether liberality towards the Jew was the outcome of
heretical and independent thought, or whether a friendly attitude
toward the Jew occasioned religious protestantism, is difficult to
determine; that the two forces went hand in hand and influenced
each other reciprocally, is undeniable. It is a rule even of mod-
ern times that hostility towards the Jew accompanies reaction-
ary political and intellectual tendencies; per contre, liberalism
towards the Jew and adherence to principles obnoxious to con-
servative and orthodox groups are inextricably interwoven. We
shall have numerous occasions to test the validity of this rule
both in its affirmative and negative form as we enter the field of
Western religious movements.

The tenets and practices of the Petrobrussians show traces of
“Judaic” influence, a factor present as well in the polemics of the
Churchmen directed against them.? Thus, in a discussion of the
doctrine of the validity of baptism for children who had not yet
attained intelligence, Peter the Venerable, Abbot of Cluny, ar-
gued from the precedent of circumcision (Lev. 12); in rebuttal of
the Petrobrussian argument that the building of the Temple is
unnecessary, Peter cites the Old Testament examples of the con-
secration of sacred places to God. (Gen. 8:22, 28; Ex. 40; I
Kings 8).®) In his opposition to the Petrobrussian view of the
Sacrament and the Mass, Peter refers to the sacrifices brought

2 Hahn, i,412 ff.; Peter the Venerable, Abbot of Cluny, in Max. B:bl., xxii, ff.
1033-1080; Bouquet, xv, ff. 638 ff.; Clemencet, Histoire litteraire de S. Bernard,
Abbé de Clairvaux et de Pierre le Vénérable, Abbé de Cluni, Paris, 1773, pp. 502-
576; Migne, 189:719-850.

3 Max. Bibl., xxii, f. 1048-51: “Intelligite Deum Christianorum Deum fuisse
Judaeorum; qui sicut tunc sine templo esse noluit, ita nunc sine Ecclesiis esse
non vult.”
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by Abel, Noah, Abraham and Jacob and to the sacrificial cult
introduced by Moses; the staff of Moses is mentioned as symbolic
of the change of the elements in the Mass.* The performance of
sacrificial rites, the offering of prayer and charity on behalf of
the dead by the faithful—practices which were scorned by the
Petrobrussians,—evoked from the Abbot of Cluny a defense
largely based upon Old Testament passages.® That God heark-
ens to prayers of the departed Saints whom the Church adores
is vindicated by numerous passages from canonical and apocry-
~ phal books of the Jewish Scriptures.®

A major subject of discussion in the polemical work of Peter
of Cluny is the attitude of the Petrobrussians towards the Bible,
and the Old Testament in particular. Like almost all heretical
groups, they rejected the ecclesiastical tradition; many asserted
that they repudiated the entire Bible with the exception of the
Four Gospels. Peter affirmed that the Petrobrussians did not
accept even the Old Testament, a fact which caused him to come
to its defense in what is perhaps the most powerful portion of his
tractate.” He demonstrates the divine validity of the Old Testa-
ment by reason of its authority as the foundation for the New
Testament; the Gospels furnish proof for the sanction of the Jew-
ish Bible, and even for the books of the Apocrypha, which, de-
spite an inferior rank, nevertheless were accepted by the Church.?

It must not be supposed that the use of Old Testament passa-
ges by Catholic apologists gave them alone the right to be con-
sidered as being influenced by Judaic doctrines or literature.
We know that Peter the Venerable himself was the author of a
vigorous tract against the Jews,® wherein he lost no opportunity

4 Ibid., xxii, f. 1058-9; 1062.

5 Ps. 62:13; 94:23; Ex. 5:17, 25, 28; 11 Sam. 24:17; Isaiah 8:19; II Kings 13:
21; IT1 Macc. 12:43 ff. '

8 Ex. 32:13; I Kings 12:12; 13; 32:34; Prayer of Azariah, 5:35; IT Macc. 1:2;
Cf. also Ps. 96:1, 2; 98:1, 5; 33:2, 3; 47:2; 150:3-5; Lev. 10; I Sam. 16:23;
II Kings 3:15-16.

7F. 1040-44.

8 “Propter laudabilem et per necessariam doctrinam.” Hahn, i, 438, re-
gards the Petrobrussian party as a connecting link between the Apostolic-
Evangelical opponents of the Catholic Church and the Gnostic-Manicheans.
He bases his views upon the traces of Neo-Manichean teachings resident in
Peter of Bruys’ alleged rejection of the baptism of children and of the Old
Testament.

% Migne, 189:507 if.
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to express his true judgment concerning Jewish beliefs and prac-
tices. When we turn to the Petrobrussian attitude towards the
veneration of the Cross, we find an illustration of the confusion
in the use of the Jewish Scriptures which prevailed throughout
the rise and career of the heretical movements. Peter of Bruys,
to demonstrate his contempt for objects of veneration, caused a
pile of consecrated crosses to be accumulated, and then setting
fire to them, deliberately roasted meat at the flames. In his
opposition to the cross, Peter anticipated the viewpoint of Zwin-
gli and other Protestant Reformers; his motive, however, even as
interpreted by his opponents, differed from that of the Swiss
leader. As we shall see, both Zwingli and Calvin were accused
of “Judaizing” in their hostility to the veneration of the crucifix;
Peter of Bruys, however, is reported to have said: ‘Itisa sense-
less thing, not to be invoked with futile prayers, but rather to be
destroyed as the instrument whereon Christ was cruelly tortured
to death.”!

It is typical of the ironic contradiction inherent in the mani-
fold employment of Old Testament passages that whereas the
view of Peter of Bruys coincided with the Jewish position as to
the idolatrous character of the worship of images, particularly
the crucifix, though apparently without citation from Old Testa-
ment passages, Peter of Cluny defended the Catholic practice by
means of the same Old Testament wherefrom the Jews drew an
opposite opinion. Thus he cited Ex. 12:15, 17, I. Sam. 17; Ezech.
8, in favor of venerating the cross, and, quoting from Deut. 6,
describes the manner of adoration due it; the sacrifices men-
tioned in the Old Testament furnish him with additional evidence.

Summarizing the material concerning the Petrobrussian here-
tics, we find, first, that the advanced intellectual and social posi-
tion of the Jews in the region where heresy made its initial ap-
pearance helped to create the spiritual ferment and upheaval
wherefrom movements of dissent arose. We find, too, that the
doctrines of the Petrobrussians served to elicit from Catholic
apologists, particulatly Peter, Abbot of Cluny, arguments sup-
ported by and chosen from the Old Testament; even in the matter
of the veneration of the cross, in regard to which heretics ap-
proached most closely to a “Judaic” position, the Churchman

0 Jonae, Aureliens, De Cultu Imaginum; Abelard, Introd. ad Theolog., Lib.
ii, cap. 4; Alphonse a Castro, Adv. Haereses, Lib. iii, 168.
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found vindication of orthodox practice in the Jewish Scriptures.
Though the evidence is at times contradictory, it appears that
the Petrobrussians were strong ‘‘Scripturalists,”” that is to say,
they advocated a return to the literal word of the Bible, thus
serving to inaugurate the pro-Biblical tendencies which reached
great clarity among their successors.

3. LAMBERT OF BEGUE

Lambert of Begue (c. 1177), a contemporary of Peter Waldo,
founder of the Waldensian sect, was a champion of the pro-Bibli-
cal movement. He busied himself with a translation of the Bible:
according to the Chronicle of Alberic, monk of Trois-Fontaines,
Lambert was not only a distinguished preacher of a new religion,
but he translated from the Latin into the Romance languages
many books, several of them from the New Testament;! he spe-
cialized on a translation of the Lives of the Apostles. But Berger
reminds us (p. 50) that it was in the country of Liege, where
Lambert was active, that about the same time, the Moralities On
Job was translated. Hence we may surmise that Lambert's in-
terests were not confined solely to the New Testament.

4. THE INSABBATATI

An heretical group which is difficult to classify, but which may
be mentioned in connection with the pro-Biblical parties, is the
so-called Insabbatati. Several interpretations have been given
to this appellation which deserve our attention here, particularly
because of their bearing upon the Waldensians, and upon the
Sabbatarian doctrines of the Judaizing Passagii, who shall en-
gage our attention later. One view held by scholars is that these
heretics acquired the name: Insabbatati, because they did not
observe the Sabbath, but wished to celebrate only the Christian

U Monumenta Germaniae Scriptores, xxiii, 855; see also the testimony of the
Chronicle by Gilles d’Orval; 7b¢d., xxv, 112; Lib. iii, Par. 43.

12 Perrin, Histoire des chrétiens albigeois, p. 9. “Et d'autant qu'ils n’
observaient d'autre jour de repos que le Dimanche, ils les appellérent In-
sabathas, comme qui dirait n’gbservans aucun Sabath.” Arnold, G., Ketzer-
histoire, 378 b: ‘‘Insabbathae oder Insabbatharii, weil sie nur den Sonntag
wolten gefeyret wissen.” Hahn, ii, 263 mentions that Massonus in the Pre-
face to Alanus, Tractaius de Waldensibus, and the authors of the Italian manu-
scripts concerning the Waldensians in Cambridge are also of this opinion.
Ducange, ii, 2 refers to Vignerius, ann. 1159, together with Perrin, but disagrees
with this view; Monastir, pp. 72-3, quotes Father Natalis-Alexandri in favor
of this interpretation.
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Sunday. This hypothesis implies that the sect stood in direct anti-
thesis to the Passagii and may have represented a movement of
protest against their Seventh-Day Sabbatarianism.

A second interpretation, however, gives to the Insabbatati an
immediate connection with the “Circumcisi” or Passagii.'®
There seems good ground, nevertheless, to believe that if the name
referred to the Waldenses, it could not have applied to any Judaic
Sabbatarianism on their part, inasmuch as they did not hold the
festivals of the Church, including the Sunday Sabbath, in great
reverence; there is, moreover, no evidence as to any Seventh-Day
Sabbath observance among medieval Waldenses. The third,
and most likely view, is that “Insabbatati’ referred to the pecu-
liar form of dress which they adopted in imitation of the Apostles,
namely a sandal with a kind of plate, whence they acquired the
name of “Shoed’” or Zaptati, or Xabatatenses.¥ In an edict of
King Alphonso of Aragon in 1192, this name appears, and the
monk Evrard of Bethune, a contemporary of the early Walden-
ses, gives us the original source of the designation.!’> Though
the possibility of a Jewish derivation of the sectarian name thus
disappears, the fact that Christian historians did not hesitate to
seek it therein, is an item worthy of notice.!

5. PETER WALDO

It is in the person of Peter Waldo, who gave his name to the
Waldensian movement, that the Biblicist agitation found its

1B Ducange, ii, 2 mentions the view: “quod in Sabbato judaizarent,” and
takes issue with it; the text from Perrin might also be taken to mean that they
observed the Saturday Sabbath. The Prolegomenon of Gretser to the work
of Lucas of Tuy, p. 13, has: “Circumcisi forsan illi qui aliis ‘Insabbatati,’
‘non quod circumciderentur’ inquit Calvinista (Goldastus in Bernardum
Lucemburgium qui in Cataloga Haereticorum scribit), ‘sed quod in Sabbato
judaizarent.” At Sabbatum adeo non observabant Waldenses, ut omnia omnino
festa exterminarent, totum que vetus Testamentum repudiarent, quemad-
modum ex Reinerio liquet.”

14 Ducange, ii, 2, has: ‘“verum ait Prateolus, quod qui inter eos perfectiores
irant signum quoddam in superiore parte sui sotularis, quod Sabbatem appel-
labant, deferre solerent.” Gretser, 0p. cit., p. 14 supportsthis view. D’Argentré,
the Inquisitor Pegna, Benoist, Flathe, Leger, Fuesslin, Kiessling, Mayerhoff,
Neander, Lea and others accept it.

16 Max. Bibl., xxiv, {. 1572: “Quidam autem, qui Vallenses se appellant . .
et etiam Xabatatenses a Xabatata potius, quam Christiani a Christo, se
volunt appellari. Sotulares cruciant, cum membra potius debeant cruciare.”

16 In the Shulchan ‘Aruch, 53:518, we find reference to Jewish heretics who
pray without sandals.
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most ardent exponent. Prior to his appearance, a certain Henry
of Lausanne had gained wide reputation as a formidable heresi-
arch: he had preached against the Church and the clergy at Le
Mans as early as 1116; he had rejected infant baptism, despised
the Churches, expressed opposition to orthodox views concerning
the Eucharist, and in general had voiced his opinions with clarity
and power, ‘‘not as the Scribes and the Pharisees.” But Waldo's
career showed wider and richer interests than any of his prede-
cessors or immediate contemporaries; not the least important of
these was his attachment to the study and translation of the
Bible, an activity characteristic of nearly all Protestant Reform-
ers not merely at the commencement but during the course of
their life-work.

Waldo was a citizen of the city of Lyons in France about the
year 1170. In Lyons, for a long time a vigorous center of French
learning and culture, Jews were substantial and important mem-
bers of the community; during the ninth century, the hostility
of Bishops Agobard and Amolo was directed against their *‘Juda-
izing” influence at court and among the peasantry. Just as the
Catharist movement is said to have originated in those localities
where Arianism once had a foothold, so heretical movements
arose where Jews were powerful either formerly or contempor-
aneously. For in this city of Lyons, about three centuries after
the polemics of Agobard and his disciples exposed alleged Jewish
influences in the political and religious life of the times, the Wal-
densian sect had its rise through the conversion of Peter Waldo
from a career of comfort and wealth to one of asceticism and self-
denial. In this very conversion to the oath of poverty, we dis-
cover details indicative of the presence of Biblicist interest.

The accounts of the conversion of Waldo contain references
to these Biblical tendencies. Thus the anonymous writer of
Passau relates that the sudden death of one of the prominent citi-
zens of Lyons at a banquet so shocked Waldo that he gave his
property to the poor, taught them to imitate the voluntary pov-
erty of Christ and the Apostles, and forthwith began to translate
the Bible into the vernacular.!” Stephen of Bourbon .(to whom
we are indebted for much of our knowledge concerning Walden-

17 Schaff-Herzog, xii, 243, article by Albert Clot. This account is accepted
in the biography entitled: Peter Waldo,; the Reformer of Lyons; His Life and

Labors. Based on the French of Rev. B Tron, Vaudois Pastor at La Torre.
By the Rev. J. N. Worsfold, London, 1880, pp. 11 ff.
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sian Biblicism) remarks that Waldo’s conversion arose through
curiosity: hearing of the Gospels, Waldo secured two priests to
translate them for him. In like fashion, he later obtained ver-
nacular versions of other books of the Bible and of the sayings of
the saints. The testimony of Stephen forms one of the three
original sources for our information, and hence deserves closer
notice. In his Des sept Dons du Saint-Esprit,'® Stephen tells us
that he was very well acquainted with a priest of Lyons, named
Bernard Ydros,

“who while he was yet a youth and practiced the profession of scribe,
wrote for Valdensis for pay, the first books which were owned by his sect;
these were translated and dictated to him by a grammarian named Stephen
of Anse [Anse is a city near Lyons, on the Saone], who later received a
benefice in the cathedral of Lyons . . . A man, rich in goods, named
Valdensis, an inhabitant of this city, hearing the Gospels and desirous,
since he was well-read, to understand their meaning, made a pact with
these two priests: one was to translate into the vulgar tongue, the other to
write down what the former dictated; this they did. They wrote jointly
several books of the Bible and numerous citations of the Saints gathered
by titles which they called Sentences. (“Similiter multos libros Bibliae et
auctoritates sanctorem multas per titulos congregatas, quas sententias
appellabant.”) . . . This sect commenced about the year of the Incar-
nation 1180 [variant 1170], under Jean called Bellesmains, Archbishop of
Lyons (1181-1193).”

We find embellishments of this testimony among historians of the
Waldensians; at first, we are told,!* Waldo read with difficulty
his Latin manuscript, the Vulgate, “rejoicing as one finding great
spoils;” then he translated and expounded Scripture to his family,
and later to the objects of his philanthropy; so ‘‘the house of the
rich merchant was at once a Bethlehem and a Bethel.” After
the Holy Scriptures had been translated from the Latin, Waldo
determined to publish a translation in the Romance or Gallic
dialect, in order that his followers might read therein. Waldo
never tired of reading the translation thus made: ‘‘he became
a sort of walking Bible.”

What was the nature of the translation made by Waldo and
his co-workers? The paucity of evidence has resulted in great

18 Anecdotes d'Etienne de Bourbon, published by M. Lecoy de la Marche
Société de I'Histoire de France, 1877, pp. 291-3; No. 343.

19 Comba, E. History of the Waldenses of Italy, London, 1889, p. 25.
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confusion on this point.?® It seems likely that this first transla-
tion embodied the New Testament and the Book of Psalms.
While adopting the Latin Vulgate, it appears that the translators
compared it with several manuscripts preserved in the libraries
of Piedmont and Lombardy. The result of these labors was that
in the Gospel of John alone twenty corrections of the Vulgate
were made. When the translation was completed, all who -de-
sired were permitted to make copies, and Waldo himself preached
the Bible to the poor.®

The second important reference to the Waldensians as Bibli-
cists is associated with their role at the Lateran Council of 1179.2
Walter Mapes, the Welshman, delegate of Henry II of England,*
furnishes us the record of the event in his De Nugis Curialium.

I saw in the Council some Waldenses, ignorant and unmannered people,
called by the name of Waldo, their chief, who was formerly a citizen of
Lyons on the Rhone. They presented to the Pope a book written in the
dialect of Gaul, containing the text of and a glossary to the Psalms, togeth-
er with several portions of the Old and New Testaments.?

The immediate question is: What were these texts which
Mapes saw? From 1173 to 1179—from the conversion of Waldo
to the Third Lateran Council—the interval was too short to ex-
pect that during it there originated a new translation, other than
the one made by Waldo and his colleagues. Hence the hypothe-
sis appears correct that the Waldensian translation, viewed at
Rome and presented to Pope Alexander III, was Waldo's transla-

2 Comba, op. cit., pp. 168-9, refutes various theories concerning the scope of
the work and the methods of revision attributed by Gilly and others to Waldo.

21 “Pauperes qui ad eum confluxerunt docuit N. T. textum vulgariter.”

22 This Council made several significant decrees concerning Jewish activities:
Jews were not to hold Christian slaves or servants; Christian testimony against
Jews was admissible; converted Jews were not to be deprived of their prop-
ties. A Jewish delegation waited on the Pope, Alexander III, in connection
with these canons. There is no direct evidence, however, that the Jewish
question was brought into juxtaposition with the Waldensian at this Council
or that the Jewish met the Waldensian delegation.

23 Jacobs, J., Jews of Angevin England, London, 1893, pp. 275-6, tells how
Mapes refused “‘to be just to Jews and Cistercians;”” and pp. 284-5 tells of his
witty remark on hearing of the conversion of two Cistercian monks to Judaism.

2 Edited by Thomas Wright, Cambden Society, 1850, p. 64, Dist. I, ~ v 'an d

2 “In quo textus et glosa Psalterii plurimorumque Legis utriusque | " Torre.
continebantur.” '
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tion, augmented and perhaps revised.?® If we accept the testi-
mony of Walter Mapes as adequate by reason of a genuine ac-
quaintanceship with the books involved, “we are therefore
brought to believe that the first Waldensian version comprised
a certain number of more or less isolated books, accompanied by
notes, if not commentaries, all collected into one volume.”’??
It was at most a collection, as Tron says, ‘‘somewhat complete.’2
Whatever the charactef and contents of the Waldensian volume,
it was illustrative of the profound attachment the Waldensians
professed for the Biblical word.

The popularization of Scripture in the language of the country
continued apace with the growth of the pro-Biblical movement.
Thus at the end of the twelfth century there were formed in the
city of Metz groups (‘‘conventicules”) for the study of the Scrip-
ture, a practice which the Church was quick to regard as hetero-
dox and revolutionary. In a letter to Bishop Bertram, written
in 1199, Innocent IIl remarked: '

You intimated to me by letter that in the diocese of Metz as well as in
the city itself, a multitude of laymen and women, carried away by I trow
not what desire to know the Holy Scriptures, had the Gospels, the Epistles
of St. Paul, the Psalter, the Moralities on Job and several other books
translated for them into French?

To the people Innocent wrote:

Assuredly there is nothing that is not laudable in the desire to under-
stand the Scriptures, but to meet in secret, to usurp the ministry of preach-
ing, to dispense with the ministry of the priest, to the extent of scorning it,
there lies the evil, and some remedy must be devised. Who does not know
the depth of meaning contained in the Scriptures? If when endeavoring

2% Comba, p. 169. Berger, op. cit., p. 37, says: “We have given up looking
for them. We have several very old Psalters with glosses, no one of which is
written in the dialect of Lyons, and as for the other books, they are insuffi-
ciently described. In any case, Walter Mapes, who was charged with the
task of disputing with the Waldensian representatives, ought to have spoken
of them from first hand knowledge.”’

27 Berger, pp. 37-8; Comba, p. 170.

28 Reuss, Revue, 1851, pp. 332-4, remarks that if it could be proved that
Mapes examined the books to which he alludes and was versed in their dialect,
we should be obliged to admit that ‘‘the work of the Lyonnese was an annota-
ted Bible, and as that kind of edition or copy was very common, no difficulty
is at hand.”

29 Balug, i, 432 fI.; Potthast 780; Magn. Bull. Rom., p. 159.
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to penetrate it, learned men be obliged to recognize their insufficiency, you
will be the more so in that you are simple and illiterate. Hence the Divine
Law has wisely decreed that any beast touching the Holy Mountain should
be stoned to death; this typifies that common people may not presume by
their intellect to attain to the sublime heights of Revelation and to preach
to others. The Apostle, on the other hand, exhorts us not to think of
ourselves more highly than we ought. We must have knowledge, but not
too much. There remains for you, therefore, but one thing to do, namely
toobey. Do so voluntarily, and you will not be compelled by force.

To the Bishop, the Pope has something further to say:

Why do you not tell me whether these people err as regards the faith,
whether they depart from wholesome doctrine? Inquire into this with-
out delay; be in a position to tell me especially who is the author of that
translation; what is his object in view; what faith do they who read it
profess, and the reason of their teaching? Do they hold our Apostolic See
and the Roman Church in veneration? We desire to be clearly informed
concerning these things for our guidance.

The obscurity which veiled the translations in question at the
time of Innocent has not been dispelled. It is apparent that
they did not embrace a complete translation of the Bible or even
of the New Testament, but only of isolated books, accompanied
. by a commentary, similar to the work, bound in one volume,
which the Waldensians had brought to the Lateran Council in
1179. Various theories have been advanced concerning the na-
ture of the translations in use among the ‘“conventicules” of
Metz; the most important is the hypothesis of Berger, who sug-
gests that there may have been a relationship between the para-
phrased version of Bishop Haimon of Halberstadt (who, as we
have seen, was reputed to be a Hebrew student), and the Biblicist
movement at Metz.?®* Comba, on the other hand, has the follow-
ing to offer on this point (p. 173):

We do not refuse to recognize the relation, if any there be, between the
above-mentioned Book of the Gospels, and the Biblical movement of Metz;
but why should this exclude a less fragmentary translation? When Berger
tells us that ‘“The Psalters with and without annotations were numerous at

30 On the fact that the paraphrased version was not the work of Haimon de
Landacob, a monk of Savigny, of the Cistercian Order in Normandy, as Berger
suggests, pp. 46-7, but of Haimon of Halberstadt; see Suchier, H., “Zu den
altfranzoesischen Bibeluebersetzungen” in Zeitschrift fuer romanische Philologie,
1884, pp. 413 {f.
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the end of the XII. century’ and reminds us ‘that the period about 1170
was marked by one of the most remarkable Biblical movements in all the
region which extends from Lyons to the country of the Walloons’, we have
no option but to conclude, without him it is true, that there must have
been sufficient in the world at that time, both for the Waldensian version
and the translation of the manual of the Halberstadt Bishop.

Whether then, we adopt the view that the Waldensian version
was a separate and distinct work, or that it bore a relationship
to existent versions, the fact remains that the Waldensian trans-
lation in its original form has disappeared. For the purpose of
demonstrating the existence of a strong pro-Biblical tendency at
the time when the Waldensian movement arose, it is sufficient
to refer to the evidence of the records we have noted.

6. THE WALDENSIAN BIBLE

We may turn with greater security to the manuscripts in
Waldensian literature which have survived. Of the ancient
Biblical versions, two, more or less debatable, have come down
to us: the manuscript of Lyons, and the manuscript of Paris,
both of which deal with books of the New, not of the Old Testa-
ment. The modern Waldensian translation is represented by
four manuscripts, the first, the Cambridge, belonging to the end
of the fourteenth century; the second, the Grenoble, which in
addition to the complete New Testament, contains Ecclesiastes,
twelve chapters of Proverbs, ten chapters of the Book of Wisdom,
and fifteen chapters of Ecclesiasticus; the third, the Dublin
(c. 1522), containing the New Testament, Proverbs, Ecclesiastes,
Song of Songs, the Book of Wisdom, and the first twenty-three
chapters of Ecclesiasticus; the fourth, the Zurich manuscript
(between 1490 and 1550), which includes the New Testament
with marginal references to numerous parallel passages from the
Old Testament and Apocrypha; no less than thirty-two books of
the Jewish Scriptures are indicated in this fashion by the copyist,
among them Judith, Tobit, the Fourth Book of Esdras, Wisdom,
Ecclesiasticus and the thirteenth chapter of Daniel.

These manuscripts, both ancient and modern, have survived.
There are indications that many have perished. The treatment
meted out to the Waldensians by the orthodox party resulted in
the frequent destruction of the heretical literature; the refuges
whither the dissenters fled were not immune from attacks either
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by “enemies” or ‘‘false brethren,’ notwithstanding the fact that
the ‘““Barbes” were diligent “in translating the books of the Holy
Scripture, as much as they could, for the use of the disciples.”
The first prohibition issued to laymen, forbidding them to keep
in their homes books of the Old and New Testaments, was pro-
mulgated through the efforts of the Church Councils, among
them Toulouse, Tarascon and Béziers. The decree was framed
in terms which betray great irritation on the part of the ec-
clesiastical authorities, and a strong determination to resist the
radical Biblicist tendencies which characterized the Waldensian
system.! It appears then that there may have been transla-
tions of the Biblical books which because of the prohibitions of
the Church were kept under cover and hence perhaps lost. The
fact that the later Waldensians were capable Hebraists lends
likelihood to the surmise that the early progenitors of the move-
ment established the tradition for this interest.?? We have no
proof that the original Waldensians made use of the Hebrew
text of the Bible, though we know that during the twelfth and
thirteenth centuries many Christians and heretical scholars were
acquainted with the Hebrew language and literature. The
Waldensian Bible seems to have been a translation into Pro-
vencal, with fragments taken from the Vulgate. As nothing in-
dicates a connection between the most ancient Provencal ver-
sion and the translation made by Waldo, the beginnings of the
Waldensian Bible, which in itself was the product of a slow evo-
lution, are shrouded in doubt. By placing the early Waldensian
Biblicists by the side of the Old Testament and Hebrew scholars
during the period of the heresies, we may hazard the conclusion
that a few at least of the pro-Biblical heretics sought to make
use of the original Bible text whenever the Vulgate failed to
satisfy them.® '

81 “Arctis sime inhibemus" says the decree of the Council of Toulouse, 1229,
Vaissette, iii, 411, an. 1237, remarks: “We find in the formations laid and the
judgments pronounced that the heretics commonly called Waldenses, in the
country read the Gospels in the vulgar tongue.”

32 Vuilleumier, H., Les Hébraisants Vaudois du X Ve siécle, Lausanne, 1892,
29 pp. This work is by a Professor of the Faculty of Theology at the Univer-
sity of Lausanne.

3 The story of medieval Christian Hebraists is a theme to which we have
devoted ourselves above.
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7. WALDENSIAN BisricAL COMMENTARIES AND LITERATURE

We turn now from Waldensian Biblical versions to their other
writings of Old Testament interest. The first of these is the
so-called Moralities on Job mentioned in the Bull of Innocent I11.3
Another work is the so-called Cantigue,®® a commentary upon the
“Song of Songs" with a translation which closely follows the
Vulgate, the very alterations of which it imitates. It bears a
relationship to the Gallic-Italian sermons preached in Piedmont,
probably by a cleric to clerics: mention is made of martyrdoms,
of lions and leopards, by whom are meant Emperors who per-
secuted the Jews.

The Decalogue furnished the Waldensians material for a
treatise on the “Ten Commandments,” contained in a little
Waldensian catechism.® In a Taborite Confession of Faith,
dated 1431, containing a series of treatises under the general
title: Treasure and Light of Faith, we have a tract on the Ten
Commandments, which is a compilation twofold in character,
namely Catholic and Hussite. Through the former source it
obtained an ancient origin; the Hussite revision served to render
its arguments precise and vigorous, particularly with regard to
the worship of the Virgin and the Saints, and the veneration of
graven images, all of which the Waldensians forbade.

The Jewish Scriptures played a role not only in works dedicated
to special passages and books from the Bible, but also in Biblical
references included in various works devoted to other topics.
Thus in a discourse on the ‘“Word of God” the preaching of
Christ’s Gospel is referred to in terms of ancient Biblical preach-
ing: Eldad and Medad upon whom the Spirit of the Lord rested,
are quoted as having preached freely without the intervention of
Moses; for the same reason, the humble of Christ, upon whom
the Spirit of the Lord rested, were enabled to preach freely the

3 Berger, pp. 47-8; the Moralia has been published by Leroux de Lincy at
the end of the Livres des Rois, a volume which contaings Pope Gregory's
Moralities on Job. See also the works of Suchier and Foerster.

35 Herzog, Rom. Wald., pp. 72-6; Zeitschrift fuer die Hist. Theol., 1861, 4th
part; Comba, pp. 209 ff.

% Bernard Gui, Practica Inquisitionis heretice pravitatis, edited by Douais,
Paris, 1886, p. 250: “articulos fidei septem de divinitate et septem de human-
itate, et decem precepta decaloghi.” Hahn, ii, 679-687 reprints from Lou
Libre de las Vertus, in Leger, f. 51-6, an “Exposition des Commandements de
Dieu.”
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word of God without the intervention of Bishop or Pope. ‘“Would
to God the Prelates possessed the spirit of Moses; they would
not hinder those who sing to Thee, O Lord, neither would they
close their mouths.” Herein the fears of Pope Innocent III lest
a study of the Scriptures by the laity would lead to the break-
down of ecclesiastical authority in the interpretation of the
Bible found ample justification. In the very text of the Old
Testament, Waldensians found vindication for direct popular
preachment among the masses of common folk.??

In the Noble Lesson we find poetic material based on Scriptural
stories, commencing with Adam, passing through Noah, Abra-
ham and Moses, down to the coming of Jesus; it is asserted, in
conventional terms, that the new Law is superior to that of
Moses, largely through the testimony of the Sermon on the
Mount.®® In this poem there are traces of Apocalyptic ideas,
borrowed by the Waldensians from their contemporaries, and
revised in the light of their own Scriptural hermeneutics. Thus
in the literature which has survived, we find indications of the
influence of both Old Testament and Jewish themes. If other
works had come down to us, it is certain these references would
be augmented. ‘“We have been called upon,” it is written by
the Waldensians, ‘‘to pass through innumerable persecutions
which have often threatened to destroy all our writings; so that
it was with difficulty that we were able to save the Holy Scrip-
tures.” By the same token, it was an arduous task to preserve
other sacred writings which doubtless bore witness to the imprint
of “Judaic” elements.

8. WALDENSIAN DOCTRINE CONCERNING SCRIPTURE

For the Waldensians, the Scriptures constituted the very
fountain-head of all religious knowledge, and were alone a suf-
ficient guide to salvation.

37 The language of this discourse on the “Word of God” is strongly remi-
niscent of the famous Narbonne dispute. The mention of St. Bernard,
Innocent III and even of Nicholas of Lyra and John of Andrea indicates that
the manuscript either originated or was revised during the fifteenth century.

38 The Lesson did not originate at the time of Waldo, but as late as the
Reformation. There are several references to Jews: “Les Juifs furent ceux qui
le cruxifierent” (Hahn, ii, 640); “Juifs et Grecs ils prechaient, faisants
plusieurs miracles,” p. 641: “Mais cela trouvons que I'écriture dit, trés-fort les
poursuivaient Juifs et Sarrasins,” p. 641.
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We shall first briefly say that the Law of the True God is by itself suffi-
cient for the salvation of the entire human generation; it is a Law of per-
fect liberty, whereto it is not right to add anything, or wherefrom to take
anything; there is not any kind of good which is not sufficiently com-
prised in the same His Law.*

The Waldensians distinguished between three successive laws:
the Natural Law, the Law of Moses and the perfect Law of Jesus
Christ.#® Thus there was a dominant evangelical emphasis in
the Waldensian system, a fact which gave rise to the belief that
one group of the heresy sought to leave aside the Old Testament
entirely.® But Hahn (ii, 271) is correct when he remarks that
the Waldensians distinguished themselves from the Catharists
who rejected the Old Testament, by the vary fact that they at-
tached validity not merely to the New but to the Old Dispensa-
tion,” and that many of the dissenters knew large sections of the
Old Testament from memory. The Inquisitor of Passau re-
marked that the heretics had translated the whole Bible into
the vernacular; the Church had sought vainly to suppress these,
but the heretics persisted in their devoted study of the Scriptural
word. He knew a peasant, for example, who could recite the
Book of Job word for word; many of them could repeat the
New Testament from memory, and though they were simple
peasants, they were nevertheless dangerous controversialists.?
This familiarity with Scripture was shared by the Catharists who,
according to Lucas of Tuy, were so profoundly skilled in the Bible
that the Christian should avoid disputation with them as he

8 Melia, Pius, The Origin, Persecutions and Doctrines of the Waldenses,
London, 1870, gives the Scriptural background for Waldensian tenets. Com-
pare Deut. 4:2: “You shall not add to the word that I speak to you, neither shall
you take away from it.”

40 Cf. the view combatted in the polemics of Joseph and David Kimchi con-
cerning the three Laws, in Milchemeth Chobhah, Constantinople, 1710, passim.

4 “Vetus Testamentum non recipiunt ad credendum,” observes David of
Augsburg, ‘“sed tantum aliqua inde discunt, ut nos per ea impugnent et se de-
fendant, dicentes quod superveniente evangelio vetera ommnia transierunt.”
One reading has simply: ‘‘Vetus Testamentum non habent vel recipiunt, sed
evangelia.”

42 “That they are the true Church appears above all from their retention of
the Word of God and that not merely to the New but also to the Old Testa-
ment.”’” Pseudo-Rein. in Max. Bibl., xxv, {. 265: ‘“‘Item, Testamenti Novi
Textum et magnam partem veteris vulgariter sciunt corde;” f. 263.

48 Anon. Passaviens, cap. 1, 3,7, 8.
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would a tempest, unless of course he himself were adept in the
Law of God so that he might vanquish them in debate.*

The role of the Scriptures in the disputes between Waldensians
and their Catholic opponents was marked by the same con-
tradictions as in other controversies. The Waldensians were
quoted as being opposed to all approved practices of the Church
which were unsanctioned by the written word of the Gospels.
In reply, the Catholic doctrine was affirmed:

Besides the Holy Scriptures, the traditions of the Church are to be ad-
mitted, without which both the existence and meaning of the Holy Scrip-
tures would be uncertain, and many things necessary to salvation would
be defective.

Quotations only from the New Testament are cited to support
this view; the ecclesiastical apologists refute Waldensian reference
to Deut. 4:2 as applicable only to the ceremonial and legal ob-
servances of the Jews. The dispute at Narbonne furnishes in-
sight into the contradictory use of Scripture by both Catholics
and their adversaries. The Catholics, turning the Scriptural
argument against their foes, remark:

You are in a state of rebellion against the Church; as a matter of fact,
you no longer obey her, either her priests or her bishops. By so doing you
violate the principles of the Scriptures.®s '

The dispute continues with this colloquy: the Waldensians say:

Envy is old, and you would not be the first who have been affected by
it. We read in the Old Testament, in the Book of Numbers, chapter 11,
that two men called Eldad and Medad, having received the Spirit of God,
prophesied in the camp of Israel. This caused a great commotion. A
young man ran to tell Moses: ‘Eldad and Medad do prophesy in the camp.’
Hearing this, Joshua, the son of Nun, answered and said: ‘My Lord, Moses,
forbid them.” But Moses answered: ‘Enviest thou for my sake? Would
God that all the Lord’s people were prophets, and that the Lord would put
His spirit upon them.

4 De Altera Vita, Lib. ii, cap. 9; Lib. iii, cap. 5.

45 The texts then quoted are from the New Testament used so frequently as
a means of combatting both religious and political rebellion: 2 Thess. 3:14;
Heb. 13:17; Matt. 18:17. For the use of these texts in the American Revo-
lution, see Straus, O., Origins of the Republican Form of Government, New York,
1885, passim.
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To which the Catholics reply:

That has nothing to do with this case, for you are not true but false
prophets . . . You know the Scriptures compare heretics to bulls.®®

It is apparent from this illustrative controversy that Scriptural
citation was employed both on behalf of and against the Wal-
densians; oftentimes the identical text would be given two con-
tradictory interpretations by the same disputant or essayist.
But it must be noted that Scripture was employed by both the
orthodox and heterodox parties, and lay at the foundation of
their thought. The fundamental cause of disagreement lay
rather in the passages selected, the method of exegesis, and the
emphasis involved.

9. THE ScrIpTURAL CANON OF THE WALDENSIANS

As the Waldensian movement throughout the centuries of its
career developed and systematized its literary and ceremonial
traditions, it was able to determine upon its Scriptural Canon as
well. Waldensian literature in the centuries prior to and during
the Reformation gives evidence of the increasing importance
attached to the Old Testament; with the advance of Hebrew
scholarship, the Jewish Bible came to play an increasingly im-
portant role, a reflection in part of the same tendency operative
among both the Reformation and pre-Reformation movements
of a similarly anti-Romanist character.t” The several ‘“‘Con-
fessions of Faith” whereby the Waldensians sought to declare
their principles of faith contain references to the names of the
Old Testament and Apocryphal books considered sacred, and
emphasize also the importance which the dissenters attached to
the Scriptural word. In the famous correspondence between
the Waldensian ‘‘Barbe’” Morel and Oecolampadius, Morel stated

% “Taurus vocent haereticos.” Cf. Ps. 22:13 and 68:13.

47 Hahn, ii, 652 and 654, gives us the documents which contain a statement
of the Waldensian Canon; they include: ““Confession de Foy des Vaudois des
Vallées,” from Leger, i, {. 92-5, Jones, iv, 44-46; Article 3 is “Concerning
Sacred Scripture.” The ‘“Briéve Confession de Foy,” 1532, in Leger i, f. 95-6,
made in Piedmont; the ‘‘Confession de Foy’ presented to the King of France,
in 1544, in Leger, i, f. 109-110, Article 11; the “Glaubensbekenntniss vom Jahr
1655" in Leger, i, 112-116; “Briéve Confession de Foy des Eglises Reformées de
Piemont” (Hahn, ii, 668-9) ( . . ‘““que dans ’Ancien Testament doivent estre
compris seulement les Livres que Dieu a commis a I'Eglise Judaique™” . . .),
give us the source material concerning Waldensian beliefs and literary traditions.
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his doubts on several questions, among which the following oc-
cur (Comba, p. 294):

8. What difference is there between the ministers of the Word of the
Old Testament and those of the New?

9. Which are the books of Scripture we are to hold as truly canonical?

10. Isallegorical interpretation useful for the explanation of Scripture?

11. Were the judiciary and ceremonial precepts given in the Law of
Moses abolished by the coming of Christ, or should we still observe them?

12. Must the ministers of the Word teach all that is contained in the
Scriptures without any distinction?

13. How are we to understand the true and faithful interpretation of
Holy Scripture, so as not to be led astray by the numerous commentaries
and different interpretations now existing and daily accumulating? . . .

15. Is marriage legitimate in all degrees of relationship except those
indicated in chapter 18 of Leviticus?

In this list of interrogations, we find others which arise out of
issues involved in a study of the Old Testament:

“29: Are civil or other laws invented by men, and by which the world
is ruled as to temporal things, legitimate in the sight of God? For it is
written: ‘The laws of the nations are vain'.

30. Did God ordain that magistrates should inflict the death penalty
on murderers, thieves and other such evil doers, or does He wish that a
punishment be inflicted upon them, which by subjecting them to a severe
penance, shall make them better? For according to the opinion of the
many, the magistrate carries the sword to inflict this punishment, but not
the death-penalty, as God does not desire the death of the sinner, but
rather that he should turn from his wickedness and live . . . .

35. Must all that is added to the principal be considered usury?”

On these and many other points, Morel, speaking for the
Waldensians, asks enlightenment from the great scholar, Oecol-
lampadius. ‘“Through our fault, alas!” he says, “we have
neglected the study of the Scriptures, so that we have not under-
stood them as thou dost. We therefore come to thee to be guided,
instructed and edified.”

10. WALDENSIAN PRINCIPLES OF EXEGESIS

Not only was the Scriptural word a subject for constant read-
ing and discussion; it was also the material for instruction in
divine worship and in the school. Among the Waldensians, the
minister or teacher carried his little book in hand, containing
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various portions of the Bible, sometimes the whole of the New
Testament, with chosen selections from the Old. They aimed
first of all at inculcating the actual text of Scripture, without
commentaries; whatever was not in conformity with the text was
mere fable. Because of this insistence upon the written Scrip-
tural word, we meet Waldensians familiar with long passages and
entire Biblical books; the missionaries were famous for their
skill in repeating the contents of the Bible from memory.
Though they held fast to the actual Bible word, it was natural,
however, that the Waldensians developed a method of explana-
tion and interpretation. Waldo and his colleagues revolted
against current ecclesiastical exegesis which laid stress upon the
mystical sense of the text. This mystical or allegorical method
of interpretation was repugnant to the later Waldensians as well.*®
Criticism has been made of Waldo's exegesis ‘‘for being too
literal, and on that account it did not, whatever some writers of
our day may think, agree with the scholastic method.” (Comba,
p. 243.) To the founder of the movement the Biblical writing
itself was sufficiently clear; he desired merely to furnish a literal
translation thereof. Bernard of Gui remarks that the Walden-
sians of Southern France insisted upon the observation of Gospel
precepts exactly as they were inscribed, without commentary.4?
It was not otherwise in Germany. David of Augsburg and his
associate of Passau accused their victims of adhering too closely
to the literal meaning, and of rejecting all mystical expositions.3°
It appears that the allegorical method was unpalatable to the
early settlers in the Alpine valleys: Morel, writing to Oecolam-
padius, wished to be informed as to whether it is admissible and
adapted to popular instruction. It is true that certain Wal-
densian compilations of Catholic derivation, such as the trea-
tises on the ‘“Virtues,” and the “Cantique,”™ had admitted

48 ““Crediderim ex officina Catharorum ea delineamenta prodiisse, praesertim
cum Reinerus testetur, Valdenses mysticum sensum in Scripturis rejecisse.”
Ricchinius, quoted in Hahn, ii, 269.

49 “Nec aliquam expositionem super eis recipiunt;” Practica, p. 252.

% “Sensu proprio verba evangelii interpretari presumpserunt, videntes
nullos alios evangelium juxta literam omnino servare, quod se facere velle
jactaverunt . . Mysticum sensum in divinis SS. refutant.” They give the
impression that they are following the true reading: “Boni et sancti homines,
qui haberent rectam scripturam.” Wattenbach; Ueber die Inquisition gegen
die Waldenser in Pommerm w. der Mark Brandenburg, Berlin, 1886, p. 44.
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allegory; these, however, were the exceptions.”? It was this
strict adherence to the Word of God that led them to repudiate
the intricate structure of Catholic hermeneutics upon which the
institutions of the Church had been reared: the validity of
Tradition, as expounded by Pope, Council and apologist, was
rejected.’ In place of ecclesiastical exegesis which demanded
the intervention of priest or prelate, the Waldensians substituted
the principle that each man was permitted to make his own de-
ductions from Scriptures, and was free to interpret as he desired.?
It was this inclination towards the literal method of exegesis
which prompted Waldensians to make use of the commentaries
of Nicholas of Lyra, the distinguished student of Rashi and the
Jewish commentators, whose exegesis played so significant a role
in Christian scholarship; thus in the Discourse on the “Word of
God,” Lyra is quoted, and in the later Waldensian commentaries
abundant citations, both direct and indirect, appear. Though
the revolt from orthodox exegesis and the return to the literal
word of the Bible did not, as in the case of the Judaizing Passagii,
result in the adoption of the Mosaic system of law and interpre-
tation, nevertheless it inaugurated a tendency in Christian re-
ligious life which was destined to guide it more and more to a
correct understanding of the great controversial passages in the
Old Testament upon a misconstruction of which the Church had
built its doctrinal system.

11. Jupaic AsPECTS OF WALDENSIAN THEOLOGY

The “Judaic” elements in Waldensian theology deserve our
attention at this point. The central theme of Waldensian
doctrine lay in its opposition to the teachings of the Catholic
Church concerning the ritual and sacerdotal system. The term

51 Pseudo-Rein. in Max. Bibl., xxv. f. 265: “Item, mysticum sensum in
divinis scripturis refutant praecipue in dictis ac actis ab Ecclesia traditis: ut
quod gallus super campanile significat Doctorem.”

52 Jbid. “‘Item Decretales, et Decreta et dicta et expositiones sanctorum
respuunt, et tantum inhaerent textui . . Item dicunt quod doctrina Christi
Apostolorum sine statutis ecclesiae sufficiat ad salutem. Quod traditio
Ecclesiae traditio Pharisaeorum.” Refut. Errorum. Ibid. f. 305. “‘Septimo
dicunt, quod ea, quae constituuntur ab Episcopis et Ecclesiae Praelatis non
sunt servanda, eo quod sint traditiones hominum, non Dei.”

5 “Que chacun peut expliquer I'Ecriture Sainte comme il uy plait, et selon
les inspirations de son esprit particulier.” Cf. Additions to the Short Con-
fession of Faith by the Reform Churches of Piedmont in 1655. Hahn, ii, 673.
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of reproach popular among the leaders of the Reformation was
to the effect that the ceremonialism of the Church was “Judaic”;
among the Waldensians, the epithet synonymous therewith was
Pharisaical. “The tradition of the Church is the tradition of
the Pharisees’ is the oft-repeated accusation of the heretics.
The Lombardy Waldensians affirmed that departure from the
Roman Church was permissible because it was no longer the
Church of Jesus Christ, but was governed only by Scribes and
Pharisees. The works of the priests consisted in rendering the
Law of God of no effect, in order to establish their own traditions
‘“after the manner of the Pharisees.”®® In a description of the
missionary tactics of the Waldensians, who, it is interesting to
observe, disguised themselves like wandering hawkers or pedlers
(similar to the ‘‘Passagii’’), we are told of their frequent attacks
upon the Pharisaical tendencies of the Church.’® After gaining
admission for the display of his merchandise ‘‘he will recite some
passage of Scripture. . . . When he begins to fix the attention
of his hearers, he will say: ‘The Scribes and Pharisees sit in
Moses’ seat,’” or ‘Woe unto you Scribes and Pharisees, hypocrites,
for ye shut up the kingdom of heaven against men; for ye neither
go in yourselves, neither suffer ye them that are entering to go
in,” or else: ‘Beware of the Scribes who devour widows’ houses,
and for a pretence make long prayers.” (Matt. 23:2, 13; Mark
12:38-40.) The listener will then ask: ‘To whom are these im-
precations addressed?”” He answers: ‘to the priests and monks.’
Then the heretic compares the condition of the Romish Church
with that which concerns his party . .. ‘Your teachers,’ he
says, ‘are fastidious in their dress and manners; they like the
chief places at feasts and to be called, Master, Rabbi, Rabbi!
We do not look for such Rabbis!®? . . . And because'we have
the real faith in Christ and all of us teach a pure and holy doc-
trine, the Scribes and Pharisees persecute us to death, even as
they did Christ himself.” "

The charge that the verses in Matthew 23 were applicable to
the priests of the Catholic Church proved a thorn in the side of

5 “Quod traditio Ecclesiae sit traditio Pharisacorum.” ‘“‘Refut. Errorum,”
in Pseudo-Rein., in Max. Bibl., xxv, f. 265.

55 “Quod omnes observantiae religiosorum sint traditiones Pharisaeorum.
Quod traditio Ecclesiae sit traditio Pharisaeorum.” Inquisitor of Passau.

% Max. Bibl., xxv., 273; Inq. of Passau tells the story.

57 “Rabbinos vero tales non quaerimus.”
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its apologists. In his defense, Moneta calls attention to verses
2 and 3 where mention is made of those who sit in Moses’ seat.
Equally repellent to Churchmen was the accusation that not
merely was the Church Pharisaic, and its priests comparable to
the Scribes denounced by Jesus, but also that the Church of
God had become a Synagogue, a Babel, an Assembly of Satan, a
diabolic congregation.?®

This was a favorite appellation among the heretics against the
orthodox Church, though it was used as well by the apologists of
the Pope against the heterodox groups.®® It need not be re-
marked here that these terms are used in a literary and meta-
phorical rather than an actual sense. They indicate the facility
with which material applied to Jews and Judaism was carried
over into the field of domestic Christian controversy; they are
valuable also as an approach to the definition of the term ““Judaiz-
ing” which has engaged our attention. The basic reason for the
use of these epithets is that the Waldensian groups, in keeping
with other heretics, rejected the entire hierarchical system; its
legalism and ceremonialism savored of what the Christian world
called: “Judaism;” hence the terms: “‘Pharisaical,” ‘‘Synagogue”
and “Judaic” came easily to their lips.

This is further seen in the Waldensian tenet that the blessings
and consecrations practiced in the Church do not confer sanctity
upon things or persons; they condemned the consecration of
vestments, water, salt, ashes, candles, etc., the consecration of
priests, churches, altars, etc., saying that though the words were
by themselves holy, they did not confer this holiness upon others.

58 Moneta, f. 303, 314, 407, f. 430 ff. cf. Hahn, 302-3: ‘‘Domus confusionis,
Babylon, meretrix, et Synagoga Diaboli.” Cf. the words of Bernard of Clair-
vaux that the Churches in Languedoc had become ‘‘Synagogues’’; see also the
references to the same phrase in Bernard Gui's Practica and elsewhere. Per-
rin, p. 263, has: “La S. Eglise est reputée Synagogue, et la Synagogue des
malins est reconnue pour mére de ceux qui croient en la loi.” “‘Credimus quod
Romana Ecclesia est Domus confusionis Babylon, meretrix et synagogadia-
boli contra fidem.”, Stephen de Bourbon, in d'Argentré, i, {. 89. Moneta, {.
392. Lib. Sentent., f. 306: . . “quod plus fecit (Johannes XXII) de malo
ecclesie Dei quam fecerint omnes heretice priores, quia tempore priorum
hereticorum adhuc ecclesia Dei remansit in statu suo, set nunc non videtu
esse Dei set diaboli synagoga.” Lib. Sentent. {. 37, 92 et passim. Practica
pp. 152, 238, 274.

59 In the avowal attributed to the Barbe Martin that his penitents trans-

gress moral laws we find the phrases: ‘“tam extra synagogam.” Comba, p.
354.
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To this the Catholic answered that both Scripture and tradition
supported their practice, and quoted from Exodus 29:21 and
40:9ff. as precedent.

a. WALDENSIAN OPPOSITION TO IMAGE-WORSHIP

In their opposition to image-worship, the Waldensians ap-
proached a ‘Judaic” position. In the Treatise on the Anti-
Christ, we find the words:

The Anti-Christ makes the people idolaters; he deceitfully causes them
to serve the idols of all the world under the name of Saints and of relics

. . He causes the worship of Latria, due only to God, to be given to
men, male and female Saints, departed from this world, and to their images,
noisome corpses and relics.

Reinerius reports that the ‘Waldensians say that images and
pictures are to be abolished.” “They say that Christians are
idolaters by reason of images and the cross.” (Pilichdorff.)
Cappel summed up their opinions in the words: “Images and the
sign of the cross are detestable.”” For this hostility to image-
worship, it is not surprising that the Waldensians sought sanc-
tion in the Old Testament. Though they were not definitely
accused of Judaizing because of this tendency, as were Zwingli
and Calvin during the Reformation, the arguments the Walden-
sians employed were substantially the same. They quoted from
Deut. 5; Exodus 204, 5; Isaiah 44:8 ff.; and Wisdom 15:4; in the
Exposition des Commandements de Dieu there is a lengthy expo-
sition of the Second Commandment as vindication for rejection
of the worship of images, saints and relics.

But Catholic spokesmen were equally prepared to appeal to
the testimony of the Old Testament. They cited Exodus 25:18;
16:32; Numbers 21:8; I Kings 7; they mentioned how Moses was
ordered to make certain figures and to place them in the Sanc-
tuary; they asserted that Biblical passages did not prohibit the
making of figures and paintings, but forbade their manufacture
for the express purpose of adoration as idols and gods. Thus,
inasmuch as both the pro-imagist and anti-imagist groups sought
vindication in the Old Testament, as they had previously done
in the Iconoclastic Controversy, one is left in a quandary as to
which view deserves the title of being “Judaic.”” In both
parties, the Jewish Scriptures found recognition as the source of
authority. Itisimportant, however, to observe that the attitude
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of the Waldensian heretics was in entire conformance with the
traditional Jewish viewpoint on image-worship, and hence, in a
more real sense, may be styled ‘‘Judaic.”

b. INVOCATION OF SAINTS; PURGATORY; OATHS

The same comment may be made with reference to their views
concerning the invocation of saints. The opinions of the heretics
in this respect were strongly Christological, but at the same time
rigorously monotheist; they read almost like a passage from
medieval Jewish polemical works against Catholic doctrine.
Thus, the Waldensians refuse to invoke the Virgin Mary or the
Saints; they believe that mortals need no intercession except
through Jesus; they offer their entire devotion to God; He alone
is to be praised and supplicated. (Deut. 6:13.) He alone knows
our needs, and requires no reminder from the prayers of the
Saints; He alone can help us; the Saints have a duty to them-
selves, not to us; the act of invocation of Saints is an affront to
God, for not God but His servants and creatures are worshipped
thereby.?® It is not surprising, however, that the defenders of
the Catholic doctrine drew upon the arsenal of Old Testament
texts, and point by point cited Scriptural verses in rebuttal of
Waldensian arguments.s

Waldensian views concerning purgatory were also developed
upon the basis of Old Testament passages: inasmuch, it was
said, as there is no mention of such a place as purgatory in the
Biblical Law, or in the works of the Apostles, coincident with the
opinions of the Jews, therefore it must be agreed that purgatory
is a fiction invented in later centuries. Church apologists, on
the other hand, replied with quotations from Paul and Matthew,
Ecclesiasticus 7:37 and the 12th chapter of the 2nd book of
Maccabees; supplementary texts were cited from canonical

60 Cf. the treatise: “Invocation of Saints” 'in Treasure and Light of Faith;
numerous quotations appear herein taken from Scripture, and even Wycliffe,
“lo doctor evangelio” is mentioned. The Confession of Faith presented to the
King of Bohemia by the Waldensians in 1535, Article 17, quotes from Job and
Isaiah in its strong monotheistic attack upon the doctrine of the Invocation of
Saints. :

61 Among the passages cited are: Ps. 82:6; Song of Songs 1:4; Ecclesiasticus

44; Ps. 149; 150:1; Deut. 32:43; II Kings 19; Dan. 9; Gen. 19:22; Dan. 13; Ps.
121; Job 5:1 and others.
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books as well.®? The Waldensians asserted that it was a matter
of indifference whether the dead are buried in consecrated ground;
the Catholic reply was fortified with numerous Old Testament
citations.®

Waldensian. opposition to the taking of an oath even in the
court of justice awakened Catholic response on the basis of
Deut. 6: “Thou shalt fear the Lord thy God, and thou shalt
swear by His name,” and Jeremiah 4: ‘““Thou shalt swear as the
Lord liveth in truth and in judgment and in justice.” The
orthodox group disagreed with the heretics in their interpretation
of Wisdom 14:31 and Matthew 5:34, using many Scriptural pas-
sages in their refutation.®

Every lie, said the Waldensians, is a mortal sin; the quotations:
“The mouth that lieth killeth the soul” (Wisdom 1:11), and
“Lying lips are an abomination to the Lord” (Prov. 12:22) are
to be understood literally. To this the Catholics made answer
that though every lie is a fault, certain lies do not make men
guilty of mortal sin; Scriptural passages, they argued, are to be
understood with limitations and not interpreted absurdly. The
verse: “‘Every man is a liar’’ would condemn all men to perdition
if the Waldensian tenet were accepted; untrue assertions made
by Joseph the Patriarch, by the Jewish midwives and Judith
are cited by the Catholics in rebuttal.®®

62 The first and Second Books of the Maccabees were acknowledged by the
Catholic Church as canonical, though they were excluded from the Jewish
canon. Upon the text: “Judas making a gathering, sent 12,000 drachmas of
silver to Jerusalem for sacrifice to be offered for the sins of the dead,” voluminous
commentary was written: “it is therefore a holy and wholesome thought to
pray for the dead that they may be loosed from their sins.” St. Augustine
remarks concerning this passage in De cura pro Mortuis, chapter one: “We read
in the books of the Maccabees that a sacrifice was offered for the dead. Though
nothing of this kind can be read in the Old Scriptures, nevertheless the
authority of the Universal Church which is officially famous for this prac-
tice deserves consideration.” Among the supplementary texts are Proverbs
24:16; Ps. 69:15, 16, etc.

6 Gen. 49:29 ff.; 50:13; 25, 26; Exodus 13:19; II Sam. 2:4-6; I Kings 13:22;
11 Kings 23:18; I Kings 2:10; Isaiah 14:19, 20; 53:9; Jer. 7:32, 33, 22:18, 19;
26:23; Ezech. 3:94, 5, 11 ff.; Tob. 4:3; 12:12; Eccl. 6:3; Judith 8:3.

64 Gen. 6:13; 22:16; 32:40; I Sam. 20:2; Isaiah 45:23; 62:8; Jer. 4:2; 12:16;
Ps. 63:12;89:36;110:4; Dan. 12:7.

65 For a passage concerning truth-telling among Jews and Christians, see
Joseph Kimchi’s “‘Sepher ha-Berith” in Milchemeth Chobhah.
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Thus the program of the Waldensian movement was essen-
tially anti-sacramental and anti-ecclesiastical.®® In the eyes of
the dissenters, the Roman Church was false and apostate and
deserving of destruction.®” Though they in turn created a
doctrinal system and ecclesiastical institutions of their own,ss
nevertheless they sought to avoid the errors which they assailed
in the parent organization from which they broke away. Their
protest against orthodox doctrine and ceremony was stimulated
by a combination of influences, in which the New Testament, of
course, played a dominant role. At the same time, however, it
must be remembered that though the Church had established
its organization upon the outlines suggested by the Jewish
Scriptures, nevertheless the heterodox party, by reason of its
re-emphasis upon the Biblical word and its dissemination among
the masses, made use of the very texts employed by Catholic
opponents together with numerous other passages, for what was
deemed ‘‘revolutionary’ and ‘“heretical’”’ doctrine.

C. WALDENSIAN ‘“IDENTITY”’ WITH ‘‘ANCIENT ISRAEL’'

Additional evidence of Waldensian dependence upon the Old
Testament is found in the movement's progress after its rise
in medieval France. More and more the dissenters came to re-
gard themselves as the true “‘Israel”’ allied in spirit and experience
with ancient historic “Israel.” This view was formulated and
cultivated by historians of the Waldensian movement, who
thereby merely gave voice to a long-cherished opinion on the
part of its adherents. Thus Muston speaks of The Israel of the
Alps,®® and throughout the work applies Biblical phraseology
to the entire Waldensian systems, its champions and its history.
Ackland in his Preface to the Arnaud history compares the
Waldensians to the Maccabees in terms similar to those used
with reference to the Puritans in England and America, the
Taborites in Bohemia and other groups which fought for religious

% Their attack upon indulgences was refuted by the Church with arguments
based on Gen. 4 and Isaiah 58.

87 Melia, Pius, op. cit., p. 102.

68 One of the questions asked of the candidate for ordination in the Walden-
sian Church was whether he believed *‘in the divine promulgation of the Law of
Moses on Mount Sinai.”” Comba, p. 266.

89 Translated by Hazlitt, 2nd ed., London, 1853.



THE PRO-BIBLICAL WALDENSIANS 235

liberty against great odds.” This comparison has a literary
rather than a historical value,™ and lies in the realm of sermonic
and homiletical interest. But it illustrates the tendency to refer
to Jewish sources for similarities and analogies to events in
contemporary religious life, characteristic of the Reform move-
ments as well the anti-Reform groups in Christendom.

The terms popularized by Muston and others are employed
frequently by other Waldensian historians, among them Comba,
who speaks of the ““Exodus” and the ‘“Dispersion” of the per-
secuted believers. Peter Waldo is ‘“‘the Moses of this little
people which were going out of the land of bondage’ (p. 39); he
was ‘‘the Father, the Abraham of the Israel of the Alps before
he became its Moses” (p. 241); the missionaries went forth at the
behest of the Waldensian Barbes in Italy ‘“to preach repentance
and feed the scattered sheep of persecuted Israel in the valleys
of the Alps” (p. 288); ‘it was as if from the valleys there re-
echoed the voice of Simeon, welcoming again the Savior of the
Israel of the Alps” (p. 159).” Biblical titles were applied to the

7 Arnaud, The Glorious Recovery by the Vaudois of their Valleys, London, 1827.

71 Thus it is asserted that both ancient Jews and Waldensians were attached
to their religion with an almost excessive heroism; their spiritual leaders became
military leaders; just as Antiochus Epiphanes sought to conquer Judea, so
tyrants sought to subjugate Piedmont. We read that ‘“many Jews went down
into the wilderness to dwell there, both they and their children and their wives

“and their cattle;” “they were gone down into the secret places.” So, too, the

Waldensians went with their families to the wildernesses of the highest moun-
tains and concealed themselves in caverns and other secret places. The Jews
would not fight on the Sabbath; the Waldensians would not take up arms until
authorized by their pastors, the Barbes. For the same length of time that
the Temple of the Jews was defiled, the Catholic sanctuary set up Piedmont
remained; at the expiration of the period of exile and desolation, namely three
and a half years, the Waldensians, like the Jews, recovered their power and
were restored to their territory.

7 In acircular letter in 1368, written by the Lombard Brethren John Gerard,
Simon and Peter to their coreligionists, we find the following description of an
incident in the time of Constantine when Sylvester was Pope: ‘“Having heard
this voice, the Poor of Christ went forth with more courage and they were
driven out of the synagogue.” Thus were fulfilled the words which are
written: ‘“They shall put you out of the synagogue; yea, the time cometh
that whosoever killeth you will think that he doeth God’s service.” . . . Itis
therefore evident that the elect are exposed to persecution on all sides, as much
from Pagans and Jews as from false Christians and all the world. ‘“Now as
regards the branches, you must know this, that formerly when the servants
of Christ seemed to have disappeared because of persecution a man was raised
up. He was named Peter of Val, and had a companion, John Lyonnais, so
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Barbes as well. These pastors, well versed in science, languages
and the study of the Scriptures ‘“‘may be compared to the Elders
of Israel” whose ‘‘parishes consisted of the dispersed tribes of
the ‘Israel of the Alps’ of which they were the ‘Levites and the
Judges.”” Like Jewish teachers they practiced a trade in ad-
dition to their religious duties; like contemporary Jewish re-
ligious leaders they were skilled in the art of medicine; in fact
Jewish physicians may have been the instructors of the Wal-
densian Barbes. The name of the latter is said to have been
derived from an original Hebrew source.”

12. PERSONAL ASSOCIATIONS OF JEWS AND WALDENSIANS

We may now turn to the question: were Jews and Waldensians
in personal relationships and affiliations? We know that in the
city of Lyons, long noted for its important and influential
Jewish community, the Waldensian heresy made its initial ap-
pearance; even as early as the ninth century, the Jews of Lyons
had been the target of vigorous polemics by Agobard and his
disciple Amolo, the local Bishops, because of the prosperity and
influence the Jews had attained. In Metz, a center of Wal-
densian heresy, the city where the controversy concerning the
study of Scripture by the laity arose, the same spirit of tolerance
prevailed which in Languedoc aided the appearance and spread
of heterodox tendencies. ‘‘Metz,” says Comba (p. 60) ‘‘not-
withstanding her bishop, was a city of refuge. She did not even
repel the Jews who were proscribed everywhere. ‘It was the

called after the city of Lyons. Qur adversaries see in him a fool because he
was driven out of the synagogue . . . If he were driven out of the synagogue,
it was only through a judgment of men, not of God. That happened to others.”

7 ““Was war nun natuerlicher und passender als dass man fuer das weltlich
klingende Wort Senior (davon Signore, Seigneur, gebildet ist) and fuer den
Ausdruck Presbyter (Aeltester) eine Benennung waehlte, die zu dem ganzen
judaisirenden Ausdruck der errichteten Theokratie [in Milan] passte?
Man duerfte hierzu nur ein Wort aus dem Hebraeischen wie beim Capitaneus
von Rosch uebersetzen. Diess Wort war das hebraeische ]PT (Bart) Barba.
Auf diese Weise sind ohne Zweifel die Barben der Waldenser enistanden. Sie
sind, wenn diese Ansicht richtig ist, noch mit ihren Namen ein Ueberrest jenes
romfreien, mailaendischen Gottesstaats, welchen Angilbert 844 gruendete, und
Gregor VII erst zu erschuettern vermochte.” Heber, Ph., Waldo, Kaiser
Karls des Grossen geistlicher Rath und die Aelteren Waldenser, Basel, 1858, p. 29.
This suggestion, while worthy of consideration, must be accepted with caution.
It is indicative of an inclination on the part of historians at least to trace
Waldensian institutions to “Judaic” origins.
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city of those who had no habitation—a mixed city if ever there
was one.””* Hence it will not be surprising if Waldenses be
found there (1180-1212).” This remark is important because
it bears directly upon a situation we have found to exist almost
universally: where there is political and religious reaction, not
merely Jews but all heterodox groups are proscribed; where, (as
noted before), a liberal attitude towards novel thought obtains, a
friendly policy towards Jews is manifested. It was in this city
of Metz, too, that the monk Siegebert of Gemblours during the
twelfth century conducted his studies in Hebrew and the Bible.
He had so complete a knowledge of the Bible tongue that he was
able to correct the versions of Scripture from the original.
“Several times he worked on it with the Jews who had conceived
for him great affection because like them he preferred the text of
the Hebrew to that of the versions.”"®

Not only during the twelfth and thirteenth centuries were
Waldensians and Jews grouped together. There are indications
that Jews were compelled to assist in the campaign against the
persecuted Waldensians because of their residence in territories
ruled by anti-Waldensian leaders. Thus in 1384 the Jews of
Savoy gave to Duke Amadeus VII the sum of 17,541 lires as
their contribution to the campaign against the heretics. It is
not stated whether this tax was furnished voluntarily or under
duress.”® In the fifteenth century the Jews were included in an
accusation which charged them with a conspiracy in company
with Hussites and Waldensians against the ruling powers.”” It
has been asserted that the statement which appears in the Book
of Acts of the Theological Faculty of the University of Vienna,
January 10, 1419, was inspired more by imagination than by
fact; the opponents of the Hussites, who two years later under-
took a military crusade against them were anxious to discredit
the Bohemian heretics by allying them in the public mind with
the despised Jews and Waldensians. In our study of the Jewish
aspects of the Hussite movement we shall observe that although

™ Michelet, Hist. de France, ii, b. iii.

5 Spicilegium, vi, 536; quoted in Hist. Litt. de la Fr., vii, 115. On Christian
Hebraists prior to and during the heretic centuries, see above.

% Guedemann, Erziehungswesen, ii, 163-4; Cibrario, Della economia politica
del medio evo, 4 ed., Turin, 1854, p. 394.

T Wolf, G., Studien zur Jubelfeier der Wiener Universitaet, Vienna, 1865, pp.
22-3.
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Jews were forced to take sides against the heretics in order to
remain at peace with the communities of which they were resi-
dents, nevertheless many were treated favorably by the Hussites
to whose interest it was to make common cause with them.
Side by side with the evidence that there were personal relation-
ships between Provence Jews and Waldensians during the
thirteenth century, there is evidence that during the fifteenth
century Hussites and Jews were in frequent contact, and Hussites
and Waldensians were affiliated both directly and indirectly.
This correlation between the three groups at various intervals
may not establish definitely the accuracy of the statement by
the Theological Faculty. The note, however, is significant as
an indication of the popular attitude towards Jews as a factor
in the rise of heresy and as allies of heretical groups, among them
the Hussites and Waldensians.

During the sixteenth century, prior to and after the commence-
ment of the Reformation, personal relationships between Jews
and the later Waldensians multiplied. Vuilleumier's study on
the ‘“Waldensian Hebraists of the Sixteenth Century” affords
us evidence of the activity of several converted Jews, who ex-
ercised both a mediate and intermediate influence upon these
Waldensian students of Old Testament and post-Biblical Hebrew
literature. These converts included Michael Adam, Elias
Levita, and the celebrated Immanuel Tremellius, the last-
named being a visitor at Lausanne in the spring of 1554.7% It
was natural that the Waldensian scholars should make use not
only of the literary contributions of Rabbinical literature, includ-
ing the works of Rashi, the Kimchis and others,” but should
avail themselves of the personal assistance afforded by con-
temporary Jewish teachers. The names of the converted Jews
who thus proved themselves of service have survived; we may
take it for granted that in addition, Waldensian scholars ap-
pealed to bona fide Jews for aid in the explanation of academic
problems, to whom in writing they have not made acknowledg-
ment.?® As late as the nineteenth century we find Waldensians

8 Becker, Wilh., Immanuel Tremellius, ein Proselyten-Leben im Zeitalter der
Reformation, 2nd ed., Leipzig, 1891, p. 25.

1 Vuilleumier, H., Les Heébraisants Vaudois du X VIe siécle, Lausanne, 1892,
pp. 21, 27, 28 et passim.

80 This was often the case, during the Middle Ages and later. See Soury,

J., Des Etudes hébraiques et exégétiques au moyen Gge chez les chrétiens d'
Occident, Paris, 1867, passim, and above.
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and Jews grouped together not in scholarly but governmental
relationships. Thus in Italy, September 13, 1849, a Ministerial
Commission was created for the purpose of reorganizing the
particular administration of Waldensians and Jews.®

8 “Creazione di una commissione ministeriale pel riordinamento delle
amministrazioni particolari al Valdesi et agli Ebrei,”” d. d. le Settembre 1849;
cited in Hahn, iii, 396.



IV. THE PASSAGII

1. THE RisE oF HERESY IN LOMBARDY

a. BACKGROUND FOR HERESY IN LOMBARDY

“Judaizing” during the so-called “‘heretic centuries’ was most
pronounced in Lombardy. For the growth of heresy in general
and Judaistic dissent in particular, conditions were eminently
favorable. The proximity of Provence and Lombardy, the
similarity of climate, the long traditions of common dynastic
descent and other factors promoted a sustained religious, social,
commercial and political intercourse between the inhabitants of
the two regions; and the liberalist tendencies of Southern France
found a counterpart in Northern Italy. Lombardy was a center
for efforts at political independence; there the Italian communes
fought tenaciously for emancipation from Roman Emperor and
Roman Pope; there the conflict between Guelf and Ghibelline
was staged. Political hostility manifested itself in religious
heterodoxy: Arnold of Brescia, a violent opponent of Frederic
Barbarossa, became also a bitter antagonist of the Catholic
Church; at Milan, Verona, Cremona and numerous other Italian
cities, political self-determination and religious freedom went
hand in hand.

b. POSITION OF THE LOMBARD JEWS

The position of Jews in Lombardy from historic times seems
to have been favorable. The Arian chiefs of Lombardy from
the very first had shown clemency to their Jewish subjects, and
had maintained this attitude even after the triumph of Catholi-
cism.! We have little evidence concerning the number and true
strength of North Italian Jewish communities. The presence of
Lombard and Tuscan bankers appears to have served as a

1 Exler, L., “Die Juden Italiens im Mittelalter” in Archiv fuer katholisches
Kirchenrecht, Mainz, 1882, 48:11-12. Guedemann, M., Geschichte des Erzieh-
ungswesens undder Cultur der Juden in Iialien waehrend des Mittelalters,
Vienna, 1884, pp. 5 ff., 13, 60 et passim.
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deterrent force against Jewish settlement, inasmuch as Jewish
bankers could compete only under severe restrictions with their
Christian imitators. However, although there is no mention of
Jews in the early Lombard laws, numerous references to them
appear in the enactment of the Frankish sovereigns, including
Liutprand, Charlemagne, Lothair and Louis II, and in the de-
cisions of the contemporary Church Councils, including Friuli
and Pavia. That Jews attained to positions of wealth and
prominence in Northern Italy, adjacent to Lombardy, is attested
by the career of the distinguished Pierleoni family prior to and
during the rise of Italian heresy.

C. ‘‘JUDAIZING'' BEFORE THE RISE OF HERESY -

“Judaizing” in Lombardy and nearby sections of Italy ap-
pears early in the historical records. The Council of Rome in
743 issued a decree in Canon 10 which, under penalty of excom-
munication, forbade Christian maidens and widows to wed Jews;
moreover, Christians were not to sell slaves to Jews.2 A Capitu-
lary of Charlemagne in 789 deplored the fact that Christians
were celebrating Sabbath with the Jews;® and in 796, the Council
of Friaul (Friuli or Forojuliense) complained in Canon 13 that
the peasants were misled by the Jews to remain idle on Satur-
day. Emperor Lothair in 832 renewed Pope Gregory's pro-
hibition against the sale of Church objects to Jews. In 850 the
Council of Pavia forbade Jews to collect taxes and to exercise
any judicial power over Christians either in civil or criminal
processes; this Canon was also promulgated by the Emperor
Lothair and Louis I1.5 An interesting item which betrays the
close intimacy between Jews and Christians is found in the order
given by Pope Nicholas I (854-867) to Bishop Arsenius of Orta,
to the effect that he must change his mode of dress, inasmuch
as it savored of Judaism; he is commanded not to visit the Pope
until he has dispensed with his Jewish garments and has de-
termined to use the customary gowns of the priesthood.® In

2Harduin, Coll. Conc.,ii:1928 ff.,; Mansi, Coll. Conc., xii:382 ff.

3 Mansi, xiii:152.

4 Harduin, iv:847; Mansi, xiii:830.

5 Harduin v:26; Mansi, xiv:930; Mon. Germ., Leg. 1:400.

6 Joannes Diaconus, in his biography of Gregory I; Opera 1:207. “Nam
reverendae memoriae Nicolaus pontifex Arsenium, quondam Hortanae civita-
tis episcopum, Judaicas tunc primum pelucias introducere molientem, adeo
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view of the fact that the priestly vestments were modelled after
the prescriptions of the Levitical laws in the Old Testament,
Guedemann’s suggestion (op. cit., p. 48) that the Christian
Bishop sought to introduce the Jewish “Tallith” is not improb-
able.” This incident, together with the strong ‘‘Sabbatarian”
tendencies in early medieval Christianity in Italy, indicates the
presence of powerful Jewish elements in the thought and practice
of the time. The fact that a Capitulary of Bishop Hayton of
Basel instructed his diocese to celebrate the Sunday rest from
morning to evening, it being permitted, however, on the Sabbath
to work from morning to evening, ‘“lest they should be captured
by Judaism,” is further proof of the current fear of ““Judaizing”
among Christian ecclesiastics.?

d. OLD TESTAMENT ELEMENTS IN THE THEOCRACY AT MILAN

At Milan in Northern Italy, destined to be the main center
of heretical activity during the twelfth and thirteenth centuries,
there are indications that there existed for nearly two centuries
a theocratic system of religious and political government,
modelled after the pattern furnished by the Old Testament. In
844, Angilbert of Pusterla, aided by Joseph of Ivrea (Eporedia-
Turin), minister of public instruction under the Emperor Lothair,
with the neighborhood of Turin under his special instruction,
inaugurated a theocracy at Milan, free from the domination of
Rome and taking as its fundamental law (as did the Puritans of
New England many centuries later) the statutes of the Pen-
tateuch. This state incurred the enmity of the Roman Popes,
but it was not until 1058 that it was successfully assailed.
Gregory VII proved an implacable foe, and soon after his papacy
the theocratic state at Milan succumbed. :

adversatusest, ut ei palatinam processionem vellet adimere, nisi superstitiosae
gentis vestes abjurando, cum sacerdotalibus infulis consuetudinaliter procedere
statuisset.”

7 Cf. Venetianer, L., Juedisches im Christentum, Frankfurt, 1913, pp. 80-82,
concerning the use of vestments based on the ““Tallith” in the Christian cult.

8 Mansi, xiv:395: “ne Judaismo capiantur.” This Capitulary recalls the
complaint of Pope Gregory I against the “Judaic” Sabbath observance of
citizens in Rome, and is a forerunner of the Passagii in the 12th and 13th cen-
turies, and the Neapolitan Neophites of the 15th century. Quadragesimale
Roberti (Caraccioli da Lecce), 105; mentioned by Guedemann, p. 49.
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According to reliable historians of Milan, the Biblical com-
monwealth was characterized by both names and ceremonies
drawn from the Old Testament. In the national sanctuary, at
Caroccio, there was an imitation of the Ark of the Covenant with
Christian emblems. White oxen drew the Ark, decorated by a
white silk flag with a red cross. Each one of the six chief Judges
who sat at one of the six gates and publicly issued judgment,
was called Capitaneus.® The Church attendants who served at
the assembly of the clergy were called Levites. Serving women
in fulfilment of the prescription in Exodus 38:8 busied them-
selves with the presentation of the show-bread. The number
of the chief-pastors and assessors of the Archbishopric who pro-
nounced judgment on Church problems was twenty-two, ac-
cording to the number of letters in the Hebrew alphabet. On
many other occasions the assessors were sixteen, the number of
the greater and lesser Prophets. On the highest city-tower a
Shepherd’s Staff was raised, to signify that the Chief-Shepherd
resided there, to whom belonged power to direct the city, in
temporal and spiritual affairs. Indeed, according to Heber
(p. 29) the Hebraic element predominated in the Milan theocracy.
The word: “Capitaneus’” was derived from the Hebrew /X7 and
the root of the terms: “Senior,” “Signore’ and ‘‘Seigneur” was
the Hebrew ]Pf meaning ‘‘beard,” ‘“‘bearded one;’ ‘“in this
fashion” asserts Heber, ‘“‘without doubt the Barbes of the Wal-
densians arose.” These Hebrew words indicate for him the
“complete Judaizing manifestation’ of the theocracy.

If this evidence is trustworthy, it would imply that the founders
of the Milanese state either knew the Hebrew Bible in the origi-
nal, or derived their terminology from the Vulgate, in turn
based upon the Hebrew text. Though we have a reference to
a Jew as Finance Minister (‘‘Magister monetae’”) at Milan in
923,'° the Jewish community in this locality was small in num-
ber, and it is not likely that they exerted any discernible Hebraic
influence upon the local political and ecclesiastical regime. We
may regard the Milanese Biblical commonwealth as one of the

9 Heber, P., Waldo . . und die aclteren Waldenser, Basel, 1858, pp. 16, 29 {f.
and 57 has brought this material together, and gives as his sources Ughelli,
the Milanese Sigonius, Ripamontius, Tristan Calchi and others; he refers also
to Landulph, Anastasius, Baronius, Ericius, Puteanus and others of the pro-
Papist group.

10 Cassel, “Juden’’ in Allgem. Encyclopaedie, Sect. ii, 29:148.
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many experiments made in Christian history to erect a polity
based upon the Old Testament; Charlemagne, Zwingli, Calvin,
Muenzer, the Hussites in Bohemia, the Puritans in England and
America, are a few names in the story of these efforts.”; That the
Old Testament theocracy found a welcome in Milan is not sur-
prising, for it was in this city that the Judaizing Passagii made
their headquarters in the twelfth and thirteenth centuries; it
was there also that in the thirteenth century the potentates of
the Roman Church found nests of heretics in close association
with the Jews: “in the campaign against the innumerable heretics
in Milan who appeared there in the second and third decade of
the thirteenth century, the Podesta promised to expel all the
Jews as well, and to accept no more in the city and its environs
against the wish of the Archbishop.” (Cassel, p. 149.)

€. GIRARD OF MONTFORT AND THE RISE OF HERESY

Judaizing tendencies did not disappear with the decline and
gradual obliteration of the Milanese theocracy. In the eleventh
century the signs of heresy as a definite movement came into
notice, first in the region of Turin; there the early manifestations
of the Catharist or Dualist heresy, destined to sweep over all
France and the Italian Peninsula, found a champion in the
person of Girard of Montfort. It is important to observe that
these heretics were accused of affiliation with Jews. Thus
Glaber Radulphus asserts with reference to the dissenters of
Montfort:

“They worshipped idols after the fashion of the pagans, and were
accustomed to offer pernicious sacrifices with the Jews.”™

The historian may have used as the foundation for this charge
a knowledge that in the vicinity of Turin an Old Testament or
Jewish theocracy had had its center. It is more likely that he
was actuated by a spirit of venom against the heretics, and sought
to discredit them by linking them up with pagans and Jews;
Schmidt characterizes it as only “an invention.’'!2

11 “Colebant idola more paganorum; ac cum Judaeis inepta sacrificia litare
nitebantur.” Glab. Radulph., “Historia sui temporis” in Bouquet, Recueil des
Historiens des Gaules et de la France, x, 45.

12 Schmidt, C., Histoire et Doctrine de la Secte des Cathares ou Albigeois, Paris,
1849, i, 23.
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The heretics of Montfort accepted the Old Testament by the
side of the New, in apparent contradistinction to the later
Catharists, who rejected the Jewish canon.® Yet this doctrine
did not stamp them as Judaizers; it placed them in the orthodox
Christian group, or among the so-called ‘“Absolute Dualists” of
the Catharist movement, who were the oldest party in the
movement and did not reject the Old Testament in its entirety.
Girard's profession of monotheism appears to have been dictated
not by any Judaic impulse, but rather by a desire to conceal his
true belief in the dual nature of the Godhead.” An effort to
see in the Montfort heretics the precursors of the Passagii, a
bona-fide Judaizing movement, finds little support in the evidence
available. Though the followers of Girard were Lombards and
at least in the eyes of their opponents were distinct from other
sects,i¢ any points of similarity are overshadowed by the fact
that the Passagii as a distinct heretical party do not emerge until
about 1163, over 130 years later than the Montfort group. A
Judaizing current set in motion by Girard may have deepened
and broadened sufficiently to give rise later to so systematized a
heresy as that of the Passagii; but the radical difference in doc-
trine between the two groups argues against this affinity. The
Judaic element in the heterodoxy of Girard seems to have been
small, and to have been singled out only by reason of the polemical
zeal of a strongly partisan Catholic historian.

f. JoHN ‘“THE JEW:’ THE CATHARIST BISHOP .

An important item of evidence concerning the Jewish ele-
ments in the religious life of Lombardy and the growing Catharist
movement is found in the appearance of an heretical Bishop,
called: “John, the Jew.”'® This John was the successor to
Marcus, Bishop of the Italian Catharists who formed, about the
year 1150, a single diocese attached to the Bulgarian, or absolute
dualist, party. It was during the Bishopric of John that the

18 “Vetus ac novum Testamentum, ac Sanctos Canones quotidie legentes
tenemus.” Landulphus Senior, ‘“Historia Mediolanensis,” in Muratori,
Rerum Italicarum scriptores, iv, 89.

Y Monastir, Historie de I’ Eglise vaudoise, i, 46.

15 Vignier, Historia ecclesiae sanctae, Leyden, 1601, p. 268. Schmidt, i, 61-2,
gives this citation, but furnishes little information concerning the career of

John, the Jew. Doellinger, J. v., Beitraege zur Seciengeschichte des Mittelalters,
Munich, 2 vols., 1890, also mentions him.
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schism between the Bulgarian absolute dualists and the Dalma-
tian relative dualists was introduced into Italy. In 1167
Nicetas, Bishop of the absolute dualists in Constantinople, profit-
ing by the cordial relations between the Italian Adriatic ports
and the Greek Empire,'® visited Lombardy to instruct his Oc-
cidental brethren in polemics against the Bulgarian order.
Marcus, Bishop of the Italian absolute dualists who had been
attracted by the doctrines of the relative dualists, placed himself
under the tutelage of Nicetas, and accompanied him, together
with his ministers, to the Council summoned by Nicetas at
Saint-Felix de Caraman in the County of Toulouse; after he had
accepted a renewal of his “Consolamentum,” he re-entered the
ancient Order of Tragurium.”

John, the Jew, was the successor to this Marcus. No mention
is made of him among the participants in the Council of 1167;
but it seems clear that he was an adherent of absolute dualist
doctrines, in view of his succession to Marcus, who had re-
pledged his allegiance to the order of Tragurium. Therefore
an attempt to apply the appellation of: “Jew” to John as being
the result of an endeavor on his part to soften the rigid dualism
of the ancient Catharist Church in favor of a Jewish monotheism,
must be discounted. Under his Bishopric efforts were made,
not by John, but by his opponents, to give precedence in Italy
to the Bulgarian order of mitigated or relative dualism, and it
was those of the Italian Catharist Church who remained faithful
to the old-time tradition, that retained John, the Jew, as their
.Bishop; while those who embraced the modified doctrine ac-
cepted as their Bishop a certain Peter the Lombard, of Florence.!®
The exact reason for the recurrence of this schism is not clear
from the records: the fundamental cause no doubt lay in matters
of belief, yet if John, the Bishop of the Orthodox group, was in
reality a Jew, this fact may have furnished the immediate reason
for the rapid rise and spread of mitigated dualism. Catharist

16 Sismondi, J. C. L. S. de, Histoire des républigues italiennes du moyen Gge,
Paris, 1809, ii, 187.

17 Bouquet, xiv, 448; Vignier, p. 268.

18 On Peter Lombard, see Acta SS., April, 11, 595; May, V, 86, 87; Ughelli,
ltalia Sacra, Venice, 1717, iv, 156 {ff. He should not be confused with Peter
Lombard of Paris, author of the Sententiae; nor with the Peter Lombard men-
tioned in a commercial transaction of the Jews of Toulouse, Dec. 8, 1207; cf.
Saige, G., Les Juifs du Languedoc, p. 149.
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dissenters may have been as unwilling to follow a leader of
Jewish descent, even though converted, as, thirty years before
many Cardinals and a whole party in Christendom refused to
support Anacletus II, a Pope of Jewish origin. John quickly
passes from sight after the growth of the schism; thereafter two
Catharist orders reigned simultaneously in Italy, one attached to
Tragurium and Albania, the other to Gorizia and Bulgaria.

The documents do not inform us why John was known as a
Jew.!® He may have been an apostate Jew who had first be-
come a Christian and then a Catharist, or who accepted Cathar-
ism outright. He may have been of known Jewish descent, like
Anacletus, though himself the offspring of professing members of
the Church. Another surmise is that he may have been a
Christian attracted first to Judaism and later to Catharism. He
may have been either a forerunner or a surreptitious member of
the Passagii, if we accept the hypothesis that the latter were
known as Jews; the first official notice of this group in an ec-
clesiastical document, it is true, occurs in 1184; nevertheless it
is plausible to believe that the forces which brought the Passagii
into the public eye twenty years later were active in the days of
John, the Jew; as a sub rose participant therein, he may have
given the Judaizing movement further impetus. Another hy-
pothesis is that he may have acquired his title by reason of a
protest against the accepted Catharist notion that the Mosaic
writings were to be rejected as the work of a Demon. The
absolute dualists included as canonical portions of the Old Testa-
ment, among them the Book of Job, the Psalms and the Prophets;
John may have promoted this inclination, in response to an in-
creasing public opinion in his locality, and championed a re-
acceptance of the Mosaic Law, either spiritually, or in some
respects, literally, as the Passagii a few years later demanded.
The interplay of opinion between the absolute and relative du-
alists concerning the status of the Old Testament may in part

19 Various Christian Churchmen and Catharists contemporary with John,
the Jew, bear his name. John, the Teuton, a member of the Amauricians, a
Waldensian offshoot, was the author of a sermonic fragment. (Haureau, B.,
Histoire de philosophie scolastique, Paris, 1872-80, ii, 93.) A certain John was
deacon at the Catharist seat of Montségur. (Peyrat, ii, 24, 29.) John of
Lugio, or John of Bergame, the center of the Judaizing Passagii, cannot be
identified with John the Jew, even though he stands as a modifier of stringent

into relative dualism in the direction of a monotheistic Catharism. (Schmidt,
ii, 52 ff.)
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account for the contradictions in the viewpoint of the group to
which John belonged. Whatever may be the origin of his name,
John, the Jew, must be regarded as a symbol of a growing
Jewish influence in current Christianity and an example of the
attention devoted to Jewish life and individual Jews by non-
Jews.

g. THE JEWISH ISSUE IN THE PAPAL SCHISM OF II30

1. The House of Pierleont

The major factor in the preparation for the appearance of a
Judaizing heresy during the twelfth century was the election of
Anacletus II, a member of the Jewish House of Pierleoni, to the
Papal chair, in 1130. For several years the Christian world was
agitated by a conflict between two rivals for the religious leader-
ship: Anacletus and his opponent, Innocent II. The central
issue in this warfare was that Anacletus belonged to a Jewish
family which after its conversion had won for itself a prominent
place in Italian Christendom. An ancestor of Anacletus, Baruch
by name, had embraced Christianity, taking the name Benedictus
Christianus, and had married a member of an old Roman aristo-
cratic family.?® His son, Leo de Benedicto, and his grandson,
Petrus Leonis, who first used the name Pierleoni, were staunch
defenders of the papal cause in the war against the imperial
party; Pope Urban II took refuge in their castle at the entrance
to the Ghetto, near the bridge leading to the Tiber Island, and
there in 1099 he died. Leo’s son, Petrus Leonis (died 1128) be-
fore the coronation of Emperor Henry V in 1110 conducted the
negotiations with the latter concerning the Investiture. Petrus
Leonis had vainly sought to gain the post of City Prefect for
one of his sons, but he was successful in marrying one of his
daughters to King Roger II of Sicily.2! In the light of Roger’s
marriage to the granddaughter of a converted Jew, his relations
with Jews as merchants, as subjects of his conversionary zeal,

20 Baronius, Annales, ad an. 1111, n. 3.

A “(Rogerius) filiam Petri Leonis, sororem Anacleti pontificis, uxorem duxit
et ab eodem coronatus, regium stemma nunc gerit.”” Ordericus Vitalis: ‘‘Hist.
eccles.”, 3:13, 5, in Migne, 188:938. See Erler, 48:386-390, for a detailed
account of the Anacletus episode.
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and as alleged usurers, have a special interest.? It is not sur-
prising to learn that, according to report, a court favorite of
Roger became a secret Mohammedan and a great patron of the
Jews; it was reported that he visited their synagogues frequently
and furnished them with oil for their lamps and with other
necessities.®® In the later years of his life (he died in 1154),
Roger sought to convert Saracens and Jews, and rewarded richly
any convert.?® It appears, however, that during his reign, co-
incident with the growth of pro-Jewish tendencies in Northern
Italy, numerous conversions to both Mohammedanism and
Judaism occurred: Roger ordained severe laws against apostates
from Christianity, threatening them with the loss of their
property, their birthright and other rights; Frederic II accepted
these laws for his Constitutions and repeated them with ad-
ditional severities.?

2. Anacletus, the *‘ Jewish Pope”

These and other Judaizing tendencies are intimately bound
up with the career of the Pierleoni family and particularly of
Anacletus. The latter was another son of Petrus Leonis who
also was named Petrus; he first became a Monk at Clugny, then,
through the activity of his father, Cardinal; and finally, in 1130,
after his father's death, he was chosen as Pope.?® This was the
signal for a split in the ranks of Christendom, one party, with
its headquarters at Rome being the advocates of Anacletus, the
other being a German-French alliance with its chief supporters

22 After his conquest of Corfu, Cephalonia and a part of Morea in 1146, Roger
invited the local Jewish populations to Sicily, because he recognized their skill
as traders and silk-weavers; ‘“‘Annales Cavenses” in Mon. Germ. Scrips., 3:192;
Muratori, Script., 7:925. A decree against the practice of usury, emanating
perhaps from Roger or William II and accepted into the Laws of Frederic 11
seems to have been directed particularly against the Jews; Const. 1:6, in Car-
cani: Constitutiones regum regni uiriusque Siciliae, Naples, 1786, p. 7; Huillard-
Bréholles: Historia diplomatica Frederici I1., Paris, 1852-61, 4:10.

2 Romualdi Salernitani, ‘‘Chronicon” in Muratori, Script., 7:194.
Romuald was Archbishop of Salerno (1158-1181).

U Ibid., 7:196.

25 Const. 1:3, in Carcani, op. cit., p. 6; Huillard-Bréholles, op. cit., 4:8; 5:206,
216; Boehmer-Ficker: Regesta Imperii V, 1, Innsbruck, 1881, 2365.

% “Chronicon Mauriniacense’ in Duchesne: Historiae Francorum scriptores,
Paris, 1636-49, 4:376; Migne, 182:34; Gregorovius, F., Geschichie der Stadt Rom
tm Mittelalter, Stuttgart, 1859-72, iv:346 ff., 391 {f.
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the Emperor Lothair and Bernard of Clairvaux, who headed a
movement on behalf of the Anti-Pope Innocent II. In the
ranks of Innocent’s adherents were to be numbered the entire
European royalty of the time, the Councils of Rheims and Pisa,
and the majority of the Roman Catholic clergy; the brother-in-
law of Anacletus, Roger of Sicily, and the Duke of Aquitania
were the leading supporters of the Roman nobles in their efforts
to sustain the authority of the so-called “‘Jewish Pope.”

For it is indubitable that the burden of accusation against
Anacletus lay in his Jewish descent. If so recent a writer as
Voltaire could not forgive him his Jewish ancestry, how much
the less his contemporary opponents. They placed great stress
upon the survival of Jewish characteristics in Anacletus himself
and his family; thus, the Pope was said to possess a strongly
Hebraic physiognomy; his family were accused of practicing
usury, and of bribing the Roman nobility to uphold the claims
of Anacletus. Nothing was spared in the denunciations his foes
heaped upon him: Arnulf, Archdeacon of Lagi and later Bishop
of Liseux, and Bishop Meinfredus of Mantua painted him as a
Jew and worse than a Jew.?” Ordericus Vitalis reports in his
account of the Rheims Synod (1119), that Petrus, the father of
Anacletus, was hated because of his usurious dealings, and that
a brother of the Pope was deformed, looking more like a Jew than
a Christian.?® Archbishop Walter of Ravenna stigmatized the
schism of Anacletus.as a “heresy of Jewish perfidy,”?® a term

27 “In Girardum ep. Englolismensem invectiva sive de schismate orto post
Honorii II Papae decessum’ (Chapter 3 ff.): “Cujus avus (Leo), cum inaesti-
mabilem pecuniam multiplici corrogasset usura, susceptam circumcisionem
Baptismatis unda damnavit . . . . Cumque ipsi numerosam progeniem
series successionis afferret, dum genus et formam regina pecunia donat, alternis
matrimoniis omnes sibi nobiles civitatis adscivit, machinante jam humani
generis hoste, ut quasi quodam veteri fermento tota Romanae sinceritatis
conspersio corrumperetur. Ex hac itaque diversorum generum mixtura,
Girarde, Petrus iste tuus exortus est, qui et judaicam facie repraesentat imag-
inem et perfidiam voto referat et affectu . . . jam nec Judaeus quidem, sed
Judaeo deterior . . . Infidelis universitas illa, quam sequeris. Petri Loenis
est, nondum fermento judaicae corruptionis penitus expiata.” For other
charges against Anacletus, see Muratori, Script. iii, 1:423 ff.; Mon. Germ.
Script. 12:711; “Epist. Mantuensis episcopi ad Lotharium,” Neugart: ‘‘Codex
diplom. Alemanniae,” ii, 63, 64, dipl. 849, in Jaffé: Gech. des deut. Reiches unter
Lothar d. Sachsen, Berlin, 1843, p. 89.

28 “Hist. eccl.” 3:12, 10, in Migne 188:878.

28 Udalrici, “Bamberg. codex” in Jaffé: Mon. Bambergensia, Berlin, 1869, p.
424.
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which might well have been applied to the Judaizing Passagii a
half c