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And if there is a convert and the leaders of the community and the rabbis in the city know he would gladly return to Judaism, but if he were to escape, it would place the Jews of that city in danger because they would be blamed for helping him escape, he can trick the gentiles and say he wishes to go on pilgrimage to the tomb, and he should take up the cross until he is out of the vicinity where he is known and then remove the cross and the Jews will not be blamed.[footnoteRef:2] [2:  Judah b. Samuel, Sefer Hasidim, ed. Judah Wistenetski (Frankfurt a.M: Wahrmann Books, 1924), #201. This edition is based on MS Parma H3280. For a comparison between manuscripts and versions see https://etc.princeton.edu/sefer_hasidim/. ] 

This passage in Sefer Hasidim, a collection of thirteenth century moral exempla and exegesis, discusses the plight of a Jew who converted to Christianity but then regretted this decision. As told here, the community leaders were aware of the convert's desire to return to Judaism but were also cognizant that such a course of action would endanger the entire community. The advice they gave was that s/he should leave the city under the pretense of going on a pilgrimage to a tomb (a saint's shrine or perhaps a site in the Holy Land), and even go so far as to wear a cross as a sign of the pilgrimage, and then revert to Judaism when far enough away that no one would recognize him/her. 
Sefer Hasidim is attributed primarily to Judah b. Samuel he-Hasid of Regensburg who died in the early thirteenth century.[footnoteRef:3] The source above is one of many stories intended to provide guidance for those who heard or read them. Like many other tales in this collection, the story builds on real life situations; in this instance highlighting the difficulties of changing religious identities within an urban setting in which people, Jews and non-Jews, knew and identified each other as members of their respective religious communities.[footnoteRef:4] It also underlines the constant religious tension that was part of medieval Jewish life and the relations of the Jewish minority with Christian majority culture.[footnoteRef:5] In the case above, Jews were free to live their lives as Jews but those who had left the fold, for whatever reason, could not easily return.[footnoteRef:6] The source also reflects the shared communal ties that bound the members together – all the Jews in one location could be endangered by the actions of a former community member. Moreover, there was an assumption that this person was known and recognized not only within the city but also in nearby locations. This is why s/he needed to travel a distance before returning to his/her Jewish identity.   [3:  Much has been written about Sefer Hasidim. For recent research see: Ivan G. Marcus, Sefer Hasidim and the Ashkenazic Book in Medieval Europe (Philadelphia: University of Pennsylvania Press, 2018); Susan Weissman, Final Judgement and the Dead in Medieval Jewish Thought (Liverpool: The Littman Library of Jewish Civilization in association with Liverpool University Press, 2020). Also see Elisheva Baumgarten, Elisabeth Hollender and Ephraim Shoham, “Sefer Ḥasidim: Book, Context and Afterlife,” Jewish History 34 (2021), Forthcoming. ]  [4:  Medieval cities and towns were not large and Jews and Christians interacted with each other daily and knew each other as is evident in multiple sources. See Joseph Shatzmiller, Cultural Exchange : Jews, Christians, and Art in the Medieval Marketplace (Princeton: Princeton University Press, 2013).]  [5:  This tension was a constant of medieval life and has been described and assessed from many perspectives. The bibliography on this topic is vast and can be found in the articles within this collection. ]  [6:  For a   discussion of conversion see: Paola Tartakoff, Conversion, Circumcision, and Ritual Murder in Medieval Europe (Philadelphia : University of Pennsylvania Press, 2020); Paola Tartakoff, Between Christian and Jew : Conversion and Inquisition in the Crown of Aragon, 1250-1391 (Philadelphia: Philadelphia : University of Pennsylvania Press, 2012); Ephraim Kanarfogel, Brothers from Afar: Rabbinic Approaches to Apostasy and Reversion in Medieval Europe (Detroit: Wayne State University Press, 2020); Joseph Shatzmiller, “Jewish Converts to Christianity in Medieval Europe 1200-1500,” in Cross Cultural Convergences in the Crusader Period: Essays Presented to Aryeh Grabois on His Sixty-Fifth Birthday, ed. Aryeh Grabois et al. (New York: P. Lang, 1999), 297–318.] 

 	We may never know what motivated the author to include this exemplum in his collection but we may assume that even if the story is not based on an actual historical case, it referred to a cultural phenomenon known to the listeners or readers and would have resonated with them.[footnoteRef:7] Whatever the case, what is important for the purposes of this collection is the way in which the tale underlines the sense of belonging medieval Jews had to the places they lived and the expectation that Jews and their Christian neighbors recognized one another and associated each other with their respective communities; both indications that during this period urban surroundings provided a framework of belonging and identification[footnoteRef:8]. The tale also exemplifies the connections, by choice or necessity, between all members of the Jewish community. While each person had specific relationships with the individuals in their vicinity, they were also part of a defined community that determined their legal, administrative, and social relationship with local authorities and the other communities within their environs. This relationship was as complex as it was multifaceted and included economic, cultural, and religious relationships that carried a variety of consequences in different circumstances.   [7:  For a discussion of this matter see Eli Yassif, “The Exemplary Story in Sefer Hasidim,” in The Hebrew Collection of Tales in the Middle Ages (Tel Aviv: Hellal Ben Hayim, 2004). For additional examples of this phenomenon specifically in Sefer Hasidim see:  Elisheva Baumgarten, “Shared Stories and Religious Rhetoric: R. Judah the Pious, Peter the Chanter and a Drought,” Medieval Encounters 18 (2012): 36–54; Eadem, "A Tale of a Christian Matron and Sabbath Candles: Religious Difference, Material Culture and Gender in Thirteenth-Century Germany,” Jewish Studies Quarterly 20 (2013): 83-99.]  [8:  For other reflections on this topic see: Alfred Haverkamp, “Jews and Urban Life: Bonds and Relationships,” in The Jews of Europe in the Middle Ages (Tenth to Fifteenth Centuries), ed. Christoph Cluse (Turnhout: Brepols, 2004), 55–69; Lucia Raspe, “When King Dagobert Came to Halle: Place and Displacement in Medieval Jewish Legend,” Jewish Studies Quarterly 20 (2013): 146–58; Eadem, “Between Judengasse and the City: Jews, Urban Space and Local Tradition in Early Modern Worms,” Journal of Jewish Studies 67 (2016): 225–48.] 

Many of the themes and questions emerging from this short exemplum are at the heart of this special issue of the Jewish Studies Quarterly devoted to space and place in the everyday lives of the Jews of medieval Ashkenaz. This collection of articles explores the ways space shaped medieval Jewish identity and how Jewish identity was performed within the space of the city. It is through this prism that the articles to follow explore a range of everyday activities and expressions of belonging and of otherness. Focusing on the Jews of medieval Ashkenaz (broadly defined as Germany and northern France) during the 13th and 14th centuries, our analyses consists of the intersection of three main topics: theories of space and their implications for historical analysis; space as part of everyday interactions; and the implications of the study of Jews of medieval Ashkenaz within their specific locations. Despite the particularity of our focus we believe that this methodology offers new insight and opens up additional vistas for scholars interested in space and place in other periods and geographies in Jewish history.[footnoteRef:9]  [9:  Some such studies already exist and we have learned from them see Lauer in Cluse and Clemens] 

 Theories of Space
 Space has been a useful prism for social history for the past several decades. Historians and theorists, from the founders of the Annales school such as Ferdinand Braudel and Henri LeFebvre, to theorists of the late twentieth and early twenty-first century,[footnoteRef:10] have noted the ways spaces create and alter social relations, connecting and/or dividing the people within them or excluded from them. They have also demonstrated how space is part and parcel of negotiations of power and the ways in which its organization reflects societal tensions and social order as related to gender, race, class, and ethnicity.  [10:  For Braudel see: Fernand Braudel, Les ambitions de l’histoire (Paris: Poche, Éditions de Fallois, 1997). Fernand Braudel, La méditerranée et le monde méditerranéen à l’époque de Philippe II, Paris, A. Colin, 1949 (1ère édition). For LeFebvre see in the notes that follow. For a survey of some of these theories see: Peter Arnade, Martha C. Howell, and Walter Simons, “Fertile Spaces: The Productivity of Urban Space in Northern Europe,” Journal of Interdisciplinary History 32 (2002): 515–548; Marc Boone and Martha C Howell, The Power of Space in Late Medieval and Early Modern Europe : The Cities of Italy, Northern France and the Low Countries (Turnhout : Brepols, 2013); Barbara Hanawalt and Michal Kobialka, eds., Medieval Practices of Space (Minneapolis: University of Minnesota Press, 2000); Caroline Goodson, Anne E Lester, and Carol Symes, “Introduction” 2 (1860): 2–15; Albrecht Classen, Urban Space in the Middle Ages and the Early Modern Age (Berlin, Boston: De Gruyter, 2009).] 

Henri LeFebvre, for example, insisted that space is both a "geographical site of action and a social possibility for engaging in action," maintaining that more than just a physical location, spaces motivate, legitimate, and constrain actions.[footnoteRef:11] He put special emphasis on the interplay between the activities that were part of everyday life such as working, travelling, eating and sleeping, abstract conceptions of space as expressed in plans or in legal literature that organized and regulated everyday activities and the ways space was represented by people symbolically.[footnoteRef:12] Whereas LeFebvre was interested in medieval urban spaces as precursors to modern capitalism rather than as a subject of study, following LeFebvre, for the past two decades,  social historians have utilized his insights as a means to further examine medieval society as a goal in and of itself. They have gone beyond the legal and political frameworks that defined and altered definitions of belonging to specific spaces and have sought to use space as a way to probe societal tensions relating to religion, gender, or class. As Barbara Hanawalt and Michal Kobialka noted, the study of space highlights the reciprocity between people and spaces: "not only did people create uses for spaces but having done so, space can influence the behavior of those who occupied it; defining space tended to proscribe the behavior within it."[footnoteRef:13] Hanawalt and Kobialka also underlined the extent to which people divide spaces according to gender, religion, class, and other categories of belonging and divide people along similar lines, stating that "the practice of space in the Middle Ages was never homogeneous, but always in flux and depended on how its attributes were defined at the time and disseminated by the historical agents…"[footnoteRef:14]  [11:  Henri Lefebvre, The Production of Space, trans. Donald Nicholson-Smith (Oxford: Blackwell, 1991).]  [12:  See the discussion of this matter in Arnade, Howell, and Simons, “Fertile Spaces: The Productivity of Urban Space in Northern Europe,” 517-518. ]  [13:  Hanawalt and Kobialka, “Introduction,” in Medieval Practices of Space (Minneapolis: University of Minnesota Press, 2000), ix-xvii, here at x.  ]  [14:  Arnade, Howell, and Simons, “Fertile Spaces: The Productivity of Urban Space in Northern Europe,” 517-521.] 

Hanawalt and Kobialka's work and the volume of essays they produced two decades ago, is just one of the compilations reflecting on the use of space as a heuristic tool in medieval studies. Following their volume, a number of collections turned to a more specific space, that of the city. Some focused on what constituted an urban landscape or how big a specific place had to be to be considered a city, others discussed the characteristics of city space as well as the smaller enclaves that existed within the city. Towns were also explored with a similar focus on the constraints and possibilities of understanding social activities within their spaces.[footnoteRef:15] The literature on these topics has grown tremendously over the past years.  [15:  For towns see Maryanne Kowaleski, “Medieval People in Town and Country: New Perspectives from Demography and Bioarchaeology,” Speculum 89, no. 3 (July 1, 2014): 573-600 and the reader she edited, Maryanne Kowaleski, ed., Medieval Towns: A Reader, Readings in Medieval Civilizations and Cultures, XI (Peterborough, Ont: Broadview Press, 2006).] 

One example is a volume, edited by Peter Arnade, Martha Howell, and Walter Simons in 2000, in which they outlined a research agenda for matters relating to space in urban northern Europe. Defining late medieval cities as "fertile spaces" these scholars urged their colleagues to think of urban settings as "a place of lived and living interaction, a matrix that is simultaneously generative and constitutive."[footnoteRef:16] They also encouraged scholars to establish connections between "the material" and "the discursive," the physical and the ideological, or the experienced and the imagined," following Lefebvre's insistence that social space is produced and exists on each of these registers.[footnoteRef:17] More recently, a large volume edited by Albrecht Classen and further work by Howell, as well as a volume edited by Caroline Goodson, Anne E. Lester, and Carol Symes, have underlined and problematized some of the key concepts related to space such as the concepts of private and public and its derivatives (home, domestic vs. urban, communal).[footnoteRef:18] These scholars and many others have also looked at a wide variety of spaces: legal space, ritual space, political spaces as well as mental spaces and how they organized and affected practice and belief.[footnoteRef:19]   [16:  Arnade, Howell, and Simons, “Fertile Spaces: The Productivity of Urban Space in Northern Europe.”]  [17:  Ibid, 522. ]  [18:  Classen, Urban Space in the Middle Ages and the Early Modern Age; Caroline Goodson, Anne Elisabeth Lester, and Carol Symes, eds., Cities, Texts, and Social Networks, 400-1500: Experiences and Perceptions of Medieval Urban Space (Farnham, Surrey, England ; Burlington, VT: Ashgate, 2010).]  [19:  For additional two examples see Simone Roux, Paris in the Middle Ages (Philadelphia: University of Pennsylvania Press, 2009); William J. Courtenay, Rituals for the Dead: Religion and Community in the Medieval University of Paris (Notre Dame, Indiana: University of Notre Dame Press, 2019).] 

Everyday Life and Space
The study of everyday life, rather than moments of crisis and defined change, has become increasingly prevalent in social history over the past decades. The realization that mundane and repetitive activities also serve to define identity, generate tensions and compromises, and create boundaries no less than wars, ecological catastrophes, or other types of rapid change, has led to a reexamination of the quotidian. [footnoteRef:20]As a result, even more emphasis has been put on the everyday use of space, focusing on the movement of goods and people within it or on quotidian interactions and social networks.  [20:  See for example the theoretical works on the topic: Michel de Certeau, The Practice of Everyday Life (Berkeley: University of California Press, 1984); Alf Lüdtke, ed. The History of Everyday Life: Reconstructing Historical Experiences and Ways of Life (Princeton: Princeton University Press, 1995) and his introduction to this volume. For work on daily life in medieval Europe see Pierre Riché, La vie quotidienne dans l’Empire Carolingien (Paris: Hachette, 1973); Hans-Werner Goetz and Steven W Rowan, Life in the Middle Ages: From the Seventh to the Thirteenth Century (Notre Dame, Ind.: University of Notre Dame Press, 1993),; Robert Fossier, The Axe and the Oath: Ordinary Life in the Middle Ages (Princeton: Princeton University Press, 2010). For the daily life of Jews, see below. ] 

Different types of spaces have been addressed. Some scholars have tried to reconstruct a day in the life of a city,[footnoteRef:21] whereas others have sought to outline the soundscapes.[footnoteRef:22] Specific spaces, their activities, and related legislation have been examined to outline how daily encounters produced and enforced gender, racial, and religious difference but also allowed for adaptation and appropriation.[footnoteRef:23] Ritual studies in particular have underlined the importance of space as a means of conveying values and tensions. [footnoteRef:24] In addition, the contexts of cities as spaces of production of texts and documents of practice has been examined for the stories that texts can transmit and the multiple voices they encompass.[footnoteRef:25] Material culture and its function in space has also been part of this expanding conversation.[footnoteRef:26] These directions are part of many current studies in the field and especially important as social historians have become more interested in network theory and in tracing connections between individuals and their circles and communities over time and place.[footnoteRef:27]  [21: Robert Arsenio Frugoni, “Introduction,”Chiara Frugoni, A Day in a Medieval City, trans.William McCuaig (Chicago and London: The University of Chicago Press, 2005). ]  [22:  Carol Symes, “Out in the Open, in Arras: Sightlines, Soundscapes, and the Shaping of a Medieval Public Sphere,” in Cities, Texts, and Social Networks, 400-1500: Experiences and Perceptions of Medieval Urban Space, ed. Caroline Goodson, Anne Elisabeth Lester, and Carol Symes (Farnham, Surrey, England ; Burlington, VT: Ashgate, 2010), 279–301.]  [23:  See for example the articles by Dox, Enders and Biddick in Hanawalt and Kobialka, Medieval Practices of Space.]  [24:  An example of this sort of analysis can be seen in Jennifer A. Harris, “‘Building Heaven on Earth': Cluny as locus sanctissimus in the Eleventh Century," in From Dead of Night to End of Day, ed. Isabelle Cochelin and Susan Boynton (New York: Columbia University Press, 2005), 131–52.]  [25:  Paul Bertrand and Graham Edwards, Documenting the Everyday in Medieval Europe: The Social Dimensions of a Writing Revolution 1250-1350, Utrecht Studies in Medieval Literacy 42 (Turnhout: Brepols, 2019).]  [26:  For two examples among money see Caroline Walker Bynum, Christian Materiality: An Essay on Religion in Late Medieval Europe, First paperback edition (New York: Zone Books, 2011); Maureen C. Miller, Clothing the Clergy: Virtue and Power in Medieval Europe, c. 800-1200 (Ithaca: Cornell University Press, 2014).]  [27:  For such an analysis among non-Jews see Daniel Lord Smail, The Consumption of Justice: Emotions, Publicity, and Legal Culture in Marseille, 1264–1423, Conjunctions of Religion and Power in the Medieval Past (Ithaca, NY: Cornell University Press, 2003). In medieval Jewish society based on Geniza materials, see Jessica Goldberg, Trade and Institutions in the Medieval Mediterranean : The Geniza Merchants and Their Business World (Cambridge: Cambridge University Press, 2012); in early modern Europe see Francesca Trivellato, The Familiarity of Strangers: The Sephardic Diaspora, Livorno, and Cross-Cultural Trade in the Early Modern Period (New Haven: Yale University Press, 2009).] 

It is within this context of quotidian life that this volume wishes to address Jewish-Christian relationships. The Jews of medieval Europe did not live in formal ghettos and the spaces they inhabited were inhabited by non-Jews as well. How were interactions organized and ordered by space and can the organization of space on daily, symbolic and representational levels provide insight into Jewish-Christian relations? Scholars of early modern Europe have discussed the effects of ghettoization on Jewish-Christian relations, with at least one scholar, Robert Bonfil, arguing for the reduction of tensions between Jews and Christians once ghetto were created.[footnoteRef:28] Other scholars such as Debra Kaplan have shown how Jews in fact were present in spaces that  they were officially banned from or how the uses of space varied over the course of the day, week or year, allowing presence and absence concurrently.[footnoteRef:29]  [28:  Robert Bonfil, Jewish Life in Renaissance Italy (Berkeley: University of California Press, 1994).]  [29:  Debra Kaplan, Beyond Expulsion: Jews, Christians, and Reformation Strasbourg (Stanford, Calif: Stanford University Press, 2011).] 

 Space and Jewish Studies, Jews in Medieval Ashkenazic Space
Questions of space have also been explored within Jewish studies, and not necessarily with a particular medieval focus. Some of the topics undertaken are identical to those discussed by scholars who focus on non-Jews. Thus public/private distinctions, domestic, communal and urban boundaries, the practice of rituals in particular spaces and the division of space according to gender have been studied.[footnoteRef:30] A central theme in many studies are the legal norms derived from halakhah as expressed in traditional Jewish codes and especially in the response literature and the way these conventions were reinterpreted as the spaces in which they were enacted changed. A key example in this context is the eruv, both as a symbol and as a changing definition.[footnoteRef:31]  [30:  Many of these distinctions have been explored in additional fields. For example, regarding the distinction between private and public see: Joan B. Landes, Feminism, the Public and the Private (Oxford: Oxford : Oxford University Press, 1998); Dorothy O. Helly and Susan M. Reverby, eds., Gendered Domains : Rethinking Public and Private in Women’s History (Ithaca, NY : Cornell University Press, 2018).  ]  [31:  Charlotte Fonrobert and Vered Shemtov, eds., Jewish Conceptions and Practice of Space, Jewish Social Studies 11 (2005); Micha J. Perry, “Imaginary Space Meets Actual Space in Thirteenth-Century Cologne: Eliezer Ben Joel and the Eruv,” Images 5 (2011): 26–36; Simon Paulus, Die Architektur der Synagoge im Mittelalter: Überlieferung und Bestand, Schriftenreihe der Bet-Tfila- (Petersberg: Imhof, 2007); Idem, “Gebautes Miteinander? Mittelalterliche Synagogenarchitektur Zwischen Civitas Und Eruw,” in Abrahams Erbe: Konkurrenz, Konflikt Und Koexistenz der Religionen Im Europäischen Mittelalter, ed. Klaus Oschema, Ludger Lieb, and Johannes Heil (Berlin and Boston: De Gruyter, 2015), 263–76.] 

Another topic that is deeply related to conceptions of space, although it was not always defined as such, is understandings of the diaspora experience. The Jews of medieval Europe lived under the rule of those belonging to another religion, whether authority was vested in local secular Christian rulers or ecclesiastic authorities. Attempts to understand Jewish identification with their physical surrounding in conjunction with their status as "others" within Christian culture on the one hand and in light of their traditional attachment to the Land of Israel, as affirmed daily in prayers, actions, and artifacts, on the other, has been fraught with contradictions and ideological tensions.[footnoteRef:32] Early Zionist historiography underlined the diasporic nature of Jewish existence, that of Galut (exile).[footnoteRef:33] An emphasis in this literature was often the negativity associated with being out of place, in diaspora.[footnoteRef:34] More recent research has sought to present Jewish familiarity and comfort with their surroundings, which in some cases resulted in a deep sense of connection, pride in and identification with the particular location, as an equal facet of the diasporic existence.[footnoteRef:35]  [32:  This is also true for Christian communities, see Jennifer A. Harris, “‘Building Heaven on Earth': Cluny as locus sanctissimus in the Eleventh Century" or the many examples in Bianca Kühnel et al., eds., Visual Constructs of Jerusalem (Turnhout: Brepols, 2014).]  [33:  For example Yitzhak Baer, Galut (New York: Schocken Books, 1947); Israel J. Yuval, “Yitzhak Baer and the Search for Authentic Judaism,” in The Jewish Past Revisited : Reflections on Modern Jewish Historians, ed. David N. Myers and David B. Ruderman (New Haven, CT: Yale University Press, 1998), 77–87.. ]  [34:  Amnon Raz-Krakotzkin, “Jewish Memory between Exile and History,” Jewish Quarterly Review 97 (2007): 530–43.]  [35:  Raspe, “Between Judengasse and the City”; Raspe, “When King Dagobert Came to Halle.” See also the anonymous poem, translated by Carmi as quoted in Elisheva Baumgarten and Judah D. Galinsky, “Introduction: Jews and Christians in Thirteenth-Century France,” in Jews and Christians in Thirteenth-Century France, ed. Galinsky, Yehuda D. and Galinsky, Yehuda D. (New York: Palgrave Macmillan, 2015), 1–14. ] 

Although it is possible to say that medieval Jewish "belonging" within Europe has been entangled with modern ideologies, often reflecting current trends more than medieval sentiments,[footnoteRef:36] at the same time, this complexity is not just a modern construct. Medieval Jews lived both together and apart from their Christian neighbors and as such were simultaneously outsiders and insiders in their hometowns. Alongside their pride in local communal buildings, status, and achievements, Jewish life in medieval Europe was precarious and prone to displacement on two levels. From a political and legal perspective, medieval Jewish communities, like many other communities including Christian ones, were subject to the approval and acceptance of local and regional authorities. During crises, privileges, taken for granted during times of prosperity and calm, could be rapidly overturned and moments of peril, expulsion, and persecution occurred throughout the medieval period, sometimes in isolated instances and sometimes as part of broader sustained attack. As such, Jewish attitudes towards their surroundings were complex, and reflected, simultaneously identification with their locality and fear of the dangers that lurked.[footnoteRef:37]  [36:  David N. Myers, Re-Inventing the Jewish Past: European Jewish Intellectuals and the Zionist Return to History (New York: Oxford University Press, 1995); David N Myers and David B Ruderman, The Jewish Past Revisited Reflections on Modern Jewish Historians (New Haven, CT : Yale University Press, 1998).]  [37:  For some examples of different understandings of this relationship see: Kenneth R Stow, Alienated Minority : The Jews of Medieval Latin Europe (Cambridge, Mass: Cambridge, Mass : Harvard University Press, 1992); Jonathan M. Elukin, Living Together, Living Apart: Rethinking Jewish-Christian Relations in the Middle Ages, Jews, Christians, and Muslims from the Ancient to the Modern World (Princeton Princeton University Press, 2007); Robert Chazan, Reassessing Jewish Life in Medieval Europe (New York: Cambridge University Press, 2010); Anna Sapir Abulafia, Christian-Jewish Relations, 1000-1300: Jews in the Service of Medieval Christendom (London New York: Routledge, Taylor & Francis Group, 2014).] 

Ideologically, an additional space-related tension resulted from the desire to return to Zion, for which Jews prayed on a daily basis, and their existence in Galut. Often accused by medieval Christian theologians and ideologues of being heretics and unbelievers, this sense of animosity and difference was compounded by some of their neighbors who combined religious ideology with economic and political tensions that were also the result of social differences and local circumstances.[footnoteRef:38]  An unavoidable part of medieval life,  these tensions were deeply tied to space, both physical and theoretical. Matters related to residency within the towns and cities, the use of specific spaces within their environs (markets, streets, courtyards etc.) or the ability to move freely from place to place, a right often included in medieval privileges, were constantly debated, contested, and agreed upon as part of daily life. Spiritual matters were also tied to space, for example the question of the fate of the soul after death, and who would merit heaven rather than hell.[footnoteRef:39]  [38:  Jeremy Cohen, Living Letters of the Law: Ideas of the Jew in Medieval Christianity, The S. Mark Taper Foundation Imprint in Jewish Studies (Berkeley, Calif: University of California Press, 1999); Haverkamp, “Jews and Urban Life: Bonds and Relationships”; Alfred Haverkamp and Friedhelm Burgard, “Die Judenverfolgungen Zur Zeit Des Schwarzen Todes 1m Gesellschaftsgefüge Deutscher Städte,” in Verfassung, Kultur, Lebensform: Beiträge Zur Italienischen, Deutschen Und Jüdischen Geschichte Im Europäischen Mittelalter (Mainz am Rhein: von Zabern [u.a.], 1997), 223–97.]  [39:  Baumgarten, “A Tale of a Christian Matron"; David I. Shyovitz, “‘You Have Saved Me from the Judgment of Gehenna’: The Origins of the Mourner’s Kaddish in Medieval Ashkenaz,” AJS Review 39 (2015): 49–73.] 

All these issues and the tensions surrounding them led to an assumption by some scholars that Jews were not at ease in some of the spaces in which they conducted their lives. It is here that the construct of community, as a place where Jews felt "at home" or "among their own," has been central. Individual Jews may have had relationships with both Jews and Christians, but belonging to the Jewish community has been perceived by much of the research as the first order of being. Internal Jewish communal spaces such as synagogues or cemeteries, or private spaces such as homes, were underscored as places where Jews could be themselves. Israel Abrahams built on Heinrich Heine when he wrote that: 
The Jewish home was a haven of rest from the storms that raged round the very gates of the ghettos, nay, a fairy palace in which the bespattered objects of the mob's derision threw off their garb of shame and resumed the royal attire of freemen. The home was the place where the Jew was at his best. In the market-place he was perhaps hard and sometimes ignoble; in the world he helped his judges to misunderstand him; in the home he was himself.[footnoteRef:40] [40:  Israel Abrahams, Jewish Life in the Middle Ages, (New York: Atheneum, 19784), 113 . ] 

These words, written over a century ago, reveal the importance of space and the everyday. Yet the past century of research has also done away with some of the very assumptions enfolded within this statement. Medieval Jews did not live in ghettos. As recent scholarship has demonstrated again and again, Jews lived among their Christian neighbors. Judengassen or Rues des juifs were so-called because the Jews lived there, but this was by no means an indication that only Jews were allowed to reside within this area, and they certainly had non-Jewish neighbors.[footnoteRef:41] In many cities and towns, this area was adjacent to a site of municipal power, be it the town hall, cathedral, or local market. In some cases, in order to attain an audience with the local authorities one had to physically pass through the Jewish streets.[footnoteRef:42]  [41: 39   Multiple examples for this exist. See the article by Haverkamp above,  “Jews and Urban Life: Bonds and Relationships.” For an example from medieval Paris see Dermer, Nureet, “The Jews in the Tax Lists (Taille) of Late 13th Century Paris: The Socio-Economic and Cultural Lives of Jewish Men and Women in Christian Neighborhoods” (MA thesis, The Hebrew University of Jerusalem, 2018) and see in the various articles in this collection.]  [42:  Again, Cologne is an excellent example.] 

Moreover, the home itself may have provided a haven as homes often do and did, but it wasn't one from which non-Jews were barred. Non-Jewish servants spent time there on a regular basis and business was often conducted inside the home.[footnoteRef:43] Thus the home cannot be clearly defined as exclusively private or domestic and, much like other spaces within the city, it could and did serve multiple functions. This complexity is true also of communal spaces such as synagogues and their courtyards, bathhouses, courts, cemeteries, churches, ovens, and wells.[footnoteRef:44] Distinctions and divisions changed from place to place and over time and were all related in intricate ways to legal frameworks, communal boundaries, and daily functions. Were there spaces that Jews could or could not enter? What restrictions or conventions characterize Christians when entering “Jewish space”? [43:  Jacob Katz, The “Shabbes Goy”: A Study in Halakhic Flexibility (Philadelphia: Jewish Publication Society, 1989); Elisheva Baumgarten, Mothers and Children: Jewish Family Life in Medieval Europe (Princeton: Princeton University Press, 2004), ch. 4.]  [44:  Eric Zimmer, “Baking Practices and Bakeries in Medieval Ashkenaz,” Zion 65 (2000): 141-162 (Hebrew).] 

Finally, within Jewish Studies, the workings of everyday practice have been closely aligned with and read by way of halakhic precedent, which are the most abundant "internal" documents to have survived from the period.[footnoteRef:45] These texts often refer to space and are highly valuable for the information they provide. They also, however, can skew our understanding of everyday life as in some cases they express the desires and intent of those who wrote the texts and the order they wished to impose on society rather than actual practice. Like Christian legal codices or municipal legislations, they too need to be re-examined in light of topography, archaeological finds, and the actual space in which medieval life was conducted. Everyday practice was not always aligned with legal dictates and these changing definitions and functions have hardly been examined in spatial terms, let alone in terms of everyday life. The study of Jewish everyday life has been examined over the past years,[footnoteRef:46] but this is a field that is still developing. It is our ope that the articles herein will be part of this expansion of the field.  [45:  Jeffrey Robert Woolf, The Fabric of Religious Life in Medieval Ashkenaz (1000-1300): Creating Sacred Communities (Leiden: Brill, 2015).]  [46:  The work of our research group is dedicated to this and see our website https://beyond-the-elite.huji.ac.il/. See also our volume on the topic: Chidushim 21 (2019). For other studies on the topic see:  Norman Roth, Daily Life of the Jews in the Middle Ages (Westport, Conn: Greenwood Press, 2005); Elisheva Baumgarten, Practicing Piety in Medieval Ashkenaz: Men, Women, and Everyday Religious Observance (Philadelphia: Univ. of Pennsylvania Press, 2014); Ephraim Shoham-Steiner, Intricate Interfaith Networks in the Middle Ages. Quotidian Jewish-Christian Contacts (Turnhout: Brepols, 2016).] 



***
This volume is the product of a research team studying everyday medieval Jewish life. Our decision to focus on space was the result of a team trip to Germany in 2018 when we visited a number of famous and well-studied medieval Jewish communities. Walking the streets and seeing the proximity between cathedral and synagogue, the market and the mikveh; understanding how sounds and smells would have travelled from place to place, and imagining medieval Jews traversing the city led us back to the sources we study to better understand the implications of space on daily life. The result presented here should be viewed as a chapter in a story that is far from fully understood and requires further research. Were there spaces in the city that Jews did not enter? Were there places Christians would not venture into? Were some areas alternatively Jewish or Christian and how was religious difference marked on a daily basis? Similar questions must be asked regarding gender and class. Were there spaces frequented by the poor or wealthy of each community and were boundaries blurred there in other ways? What kind of affinity did women of both religions have with each other and how did the learned of both religions bridge or create distances between them? 
Jewish life in medieval cities was founded on privileges granted by local and regional rulers. Families and individuals were granted or denied the right to reside in certain places. From this perspective some Jews were locals, whereas others were guests, transients and sometimes illegal residents. How did this impact their movements, activities, and definitions within a city? What did it mean to be an outsider and what bearing did this have on legal and social conventions and norms? In a world in which many people travelled regularly for business, whether from fair to fair or to reach a wider range of markets, what were the consequences of being part of a location or being foreign? And how did this impact activities? 
With this growing body of literature as a foundation, the authors of the contributions in this special issue turned to the Jews of medieval Ashkenaz. To some extent, following much of the scholarship in the field, the articles included in this issue seek to blur and complicate the boundaries between public and private, home and communal, Jewish and Christian. This complication of boundaries however leads to a further question. For if we are correct in this attempt to blur boundaries while perforce still recognizing the distinct status and place Jews had in medieval Europe, we must also ask how this was achieved if space was far less demarcated than previously assumed. One direction recently suggested in a number of publications as well as in some of the articles within this compendium is the role of time in distinguishing between religions. When spaces were shared, time became a distinguishing factor.[footnoteRef:47]  [47:  Elisheva Carlebach, Palaces of Time: Jewish Calendar and Culture in Early Modern Europe (Cambridge, Mass: Belknap Press of Harvard University Press, 2011); Elisheva Baumgarten, “Shared and Contested Time: Jews and the Christian Ritual Calendar in the Late Thirteenth Century,” Viator 46 (2015): 253–76.] 

The articles begin from inside the home and move out to different spaces within the city and beyond. The first four essays focus on different aspects of domestic-based practice, yet each demonstrates just how multifaceted the domus was, the extent to which no one was ever confined entirely to the home, and how what happened at home interacted with multiple institutions and a wide variety of people and other spaces. Ariella Lehmann's article, "Between Domestic and Urban Spaces: Preparing for Shabbat in Ashkenazic Communities, 13th – 15th Centuries" discusses preparation for the Sabbath, a day holy to the Jews but not to their Christian neighbors. It was also a ‘day of rest’ during which traditional norms upheld by halakhic strictures turned the home into a sacred space. This transformation required a great deal of prosaic work. Lehmann focuses on domestic aspects of the observance of the Sabbath rather than ones related to the community, specifically on the weekly efforts made by individuals and their households to bring about this observance. Zeroing in on candle lighting practices, food preparation, and bodily preparation such as bathing, she demonstrates the extent to which one was required to leave the domestic space in order to prepare it for the day of rest. While Sabbath was a Jewish observance, getting ready for it necessitated close contact with local non-Jewish vendors and institutions. Moreover, some customs practiced by Jews on the Sabbath had close parallels among Christians when they prepared for their day of rest on Sunday. 
Lehmann's essay is followed by that of Eyal Levinson, "Situated Fathering in MedievalAshkenaz: Fatherhood and the Private Sphere" that also focuses on the home. Levinson concentrates on the place of fathers within the family framework and the family dynamics that ensued, focusing on the common table around which meals were eaten and daily activities were conducted. Here too, parallels to the Christian world are of great import and a comparison between spaces is undertaken. 
Jewish families, like their Christian counterparts, ate some foods every day and others only on the Sabbath. They observed specific rituals to recognize and commemorate both the annual cycle and the life cycle. Adi Namia-Cohen's article, "Meals and Mourning: The Post-Funeral Meal and Tishaa B'Av Meal in Medieval Germany and Northern France (1100-1347)," uses food rituals to compare between the annual cycle, shared by all members of the Jewish community, and the personal life cycle. In her article communal space and mythic space enter the domus. Her article draws parallels and contrasts between the meal eaten within the home on the eve of the 9th of Av, designed to commemorate the destruction of the Temple – an event of pan-Jewish significance that encompassed the entire community – and the meal eaten buy mourners after the death of a family member. She demonstrates how specific medieval and local meanings were attributed to some foods, alongside understandings that spanned centuries. In her article she shows that although the meals were eaten within the home, other spaces, some of which span centuries of history, were mixed into the domestic space. 
Etelle Kalaora's contribution, "Widows' Homes in Ashkenaz during the 13th and 14th Centuries," is also focused on homes, but her goal is to understand how a particular group within the community, widows, attachment and rights to their homes was understood and interpreted. When a woman lost her husband, how was their relationship to the space within which they lived redefined? What were the dictates of halakhah and how were these reinterpreted and/or practiced in medieval Germany and northern France? How did gender and wealth impact on legal rights and standing? When personal status changed how did space change with it? Kalaora's essay examines response literature and mines it for insights on these questions. 
Leaving the home but not the individual or the life cycle, Miri Fenton's article, "Moving Bodies: Corpses and Communal Space in Medieval Ashkenaz," is focused on the transition between the living and the dead, between actual spaces in the city and different worlds, studying the transportation of the corpse from the site of death, most often the home, to the local or regional cemetery. In limbo between places and between the world of the living and that of the dead, she follows the rituals undertaken to ensure this passage in space. Crucial in her discussion are the transitions from private space (the home) to communal space (the cemetery) and the encounter with the non-Jewish space of the street, along the way. 
Aviya Doron’s article takes us from the street to the market. In "Into the Market and Back Again: Jews, Trust and the Medieval Marketplace," Doron examines municipal and regional charters and legislation and shows how laws related to the place where Jews conducted their business changed over time, highlighting institutional and social changes. Her article further complicates private and public distinctions, as the sources she discusses make it evident that a significant part of Jewish-Christian business interactions took place within the (specifically Jewish) house and not the market place. Her article also discusses the importance of time, as the specific features and time of day, for example if it were a market day or a seasonal fair, are not inconsequential in the legislation.  
As is evident in Doron's article, legislation encompassed both private domains and municipal space, with no hard and fast distinction between private and public in the legislation or in practice. There were also additional spaces set aside in medieval locales for Jews or places for which Jews negotiated rights. For example, synagogues, cemeteries, andg ritual baths (mikvaot) were often part of formal agreements such as charters and other municipal legislation, with terms changing over time.  Some documents we have are foundational, negotiated when groups or individual Jews first settled in a specific place, but most represent points of time after this initial foundation. Neta Bodner's article, "Romanesque Beyond Christianity: Jewish Ritual Baths 1100-1300," examines the monumental ritual baths built by several medieval German Jewish communities. These structures usually constituted a significant addition to already existing synagogue complexes, and required substantial financial resources. They were often built in conjunction with other local building projects. For example, in Friedberg, which has one of the most magnificent surviving mikvaot the mikveh was built during the same time period as the construction of the local cathedral, probably by the same masons. Discussing some of the shared architectural features of these mikvaot, Bodner shows how they functioned as a nearly hidden place within urban space. Dug deep in the ground, they did not stand out like churches or synagogues did, but their often excessive and unnecessary magnificence served to express contemporaneous values and conventions. Her article, arguing that the Jewish ritual bath shared many features usually characterized as Christian Romanesque, shows that these sensibilities were not necessarily bound to one religion and could be adapted by Jews in ways that circumvented the Christian attributes of the style. Her article points to the deep connection between Jews and the places in which they lived and to the aesthetic taste and values they shared with their Christian neighbors.
Communal infrastructure, such as synagogues and cemeteries, was another place medieval Jewish communities invested time and money. These structures were the locus of many facets of daily communal life and the edifices themselves often became landmarks within local geographies and served as symbols of the community, as is evident in the dedication inscriptions that have survived. Andreas Lehnertz's article, "Three Jewish Women from Koblenz in the 14th Century Trier Archbishopric," suggests that it was these spaces, their familiarity and resonance, which drew many to seek to return home even after instances of violence and expulsion. In fact, one of the first issues discussed when negotiating a return often concerned these very structures and spaces. 
Lehnertz's article follows a family from Koblenz, initially expelled from the city as a result of events related to the Black Plague in 1349, and who by 1351 had already returned. Tracing three generations of women, starting with a widow, Margarete, and ending with the story of her granddaughter, he sketches the path of the changes in these women's activity in space and in relation to their legal status and rights. His article provides an in-depth understanding of how place and the rights related to it helped shape the choices made by medieval Jews. The ingenuity of the three women and their ability to navigate the legal and local circumstances they faced places women in positions that have hardly been ascribed to them by scholars to date and opens new vistas for further research and a reconsideration of women's roles in the medieval economy. 
Living in a specific location required not only the procuration of legal rights concerning market and business activities or the acquisition of property but also the use of quotidian resources such as water. Tzafrir Barzilay's article, "Ancient Waters from New Fountains: Municipal Water Sources in Fifteenth Century Haggadot from Nuremberg," uses depictions of fountains and matza baking practices from an illuminated hagaddah to situate the manuscripts and the practices they describe within medieval Nürnberg. To do so requires a deep understanding of how people obtained the water necessary for their daily needs and how local systems and traditional halakhic guidelines were then synchronized or adapted to each other. While demonstrating how important it is to understand the unique circumstances of a specific place, the article also provides insight into the ideas and ideals of the period, focusing on the way contemporaneous Jewish practice and the narratives connected to the Jewish past were depicted within a particular manuscript.   
	The volume ends with a move from the medieval to the contemporary, with Ido Noy’s article, "Displaying Medieval German Jewish History: A Travel Journal." Focusing on four Jewish museums in current-day Germany and the way they utilize the space of the medieval communities to represent their past and present, the article outlines different strategies of contending with the past. It also highlights how these narratives change over time and demonstrates the shifting notions of space that have an important role to play in the study of the medieval past. 
Taken together, these articles show how multifaceted the spaces of the house, communal area, and streets of the city were for Jews and their Christian neighbors, and the ways they both created and expressed everyday needs, tensions, and values, which shifted and changed over time in light of local politics, debates, and concerns. The volume illuminates how everyday needs and social values shaped the spatial boundaries of Jewish life and the extent to which there was give and take between these factors.  It is our hope that this study will suggest new insights to scholars interested in space and place in other periods in Jewish history and in other geographies as well as further study of the world of medieval Ashkenazic Jews.
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