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THE JEWISH QUARTERLY REVIEW, XCII, Nos. 3-4 (January-April, 2002) 455-493 

PIETY, PIETISM AND GERMAN PIETISM: 
SEFER HASIDIM I AND THE INFLUENCE 

OF HASIDEI ASHKENAZ 

HAYM SOLOVEITCHIK, Yeshiva University 

This article questions the considerable influence attributed to German 
Pietism in the Middle Ages. It begins by arguing that the first 152 sections 
of the standard Sefer Hasidim is a separate work (called in this essay SH I) 
and is set apart from the rest of Sefer Hasidim in language, religious leit- 
motifs and spiritual demands. Indeed, in many ways SH I is opposed to the 
most basic tenets of Hasidei Ashkenaz. More than half of the extant manu- 
scripts of Sefer Hasidim are of SH I only. The essay then attempts to chart 
the putative influence of German Pietism in Germany, France, Provence, 
Spain, and Eastern Europe. Itfinds that other than the doctrine of penance 
which took a deep hold of the Jews in central and eastern Europe, there 
was no influence whatsoever. Confusion has arisen in great part because 
three very distinct terms have been confused-piety, pietism, and German 
Pietism. The first means simply scrupulous adherence to the dictates of 
one's religion. The second connotes a form of spirituality common to many 
religions, among them Judaism, Christianity, and Islam. Its occurence in 
Jewish communities in France and Spain in the Middle Ages has nothing to 
do with Hasidei Ashkenaz. The third term, German Pietism, denotes a very 
distinctive form of pietism that arose in the late 12th century characterized 
by an idiosyncratic ideology and a radical social and religious agenda. This 
movement was without influence. Indeed, no mention is made of it in the 
entire literary corpus of the Ashkenazic community. 

I. SEFER HASIDIM I AND SEFER HASIDIM* 

More than one hundred thirty-five years ago, Jacob Reifmann 
noted that the first 152 sections of Sefer Hasidim (what we now call 

* A shorter form of the first section of this essay was presented at the annual con- 
vention of the Association of Jewish Studies in Boston on December 16, 1998, and 
again at the quadrennial conference of the World Union of Jewish Studies held in Jeru- 
salem in August, 2001. The second and third sections were delivered in abridged form 
at a conference sponsored by the University of the Negev at Beer Sheba in May, 1999. 
My thanks to Avishai Braverman, Daniel Lasker, and Ed Framm for their gracious 
hospitality at this conference. I would also like to thank Talya Fishman for reading 
and commenting on this essay. 
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456 THE JEWISH QUARTERLY REVIEW 

ed. Bologna, but was then called simply Sefer Hasidim, as the exist- 
ence of another version was yet unknown) constituted an indepen- 
dent work. 1 Section 153 was no continuation of what had preceded, 
but an introduction to a second Sefer Hasidim. (And, indeed, several 
decades later, a larger and considerably different version of Sefer 
IHasidim was published by Wistinetzki,2 and its introductory open- 
ing section was none other than section 153 of the Bologna edition.) 
Reifmann further noted that sections 1-152 (henceforth SH I) had 
numerous Maimonidean citations from Hilkhot Teshuvah, Decot, and 
Tefillah, and that the author evinced in one passage, in striking con- 
trast to other sections of Sefer Hasidim, a negative attitude towards 
soothsaying (nihush), as did Maimonides. In addition, he noted, 
there were fewer infelicities of language in SH I than in the subse- 
quent sections. Guidemann, while disagreeing somewhat with Reif- 
mann's division, noted that in fact there existed a manuscript which 
had only sections 1-152, which would augur in favor of its separate 
existence.3 More recently, Ivan Marcus further observed that the 

1 Ya'akov Reifmann, Ma'amarArba'ah Harashim Yedabber (Prague, 1860), pp. 6- 
20. This edition of the Sefer Hasidim will be referred to henceforth as SHB. 

2 Sefer Hasidim, ed. Jehuda Wistinetzki (Berlin, 1891). Henceforth designated as 
SHP when giving a citation or simply Sefer Hasidim when speaking generally of the 
work authored by Hasidei Ashkenaz. 

3 Moritz Giidemann, Geschichte des Erziehungswesens und der Cultur des abend- 
liindischen Juden wdhrend des Mittelalters und der neueren Zeit, vol. 1 (Wien, 
1880), p. 286. The manuscript is that of the Bodleian Library, Oxford, Opp. 340 
(Neubauer 875), ff. 131r-151r. (Sections 103-116 of the printed Bologna text are 
missing, apparently as a result of a scribal error.) Further note that while almost all 
of the shorter text of the Bologna edition is contained within the larger and far more 
comprehensive Wistinetzki text, this is true only of the 982 sections that follow sec- 
tion 152. Of the first 152 sections of that edition, what I have termed SH I, only 43 
are reproduced in Wistinetzki's text. Thus more than two-thirds of SH I is not found 
in the comprehensive statement of German Pietism recorded in the Parma manu- 
script. Even after we subtract from this count the numerous sections of Maimonides, 
still close to 50 percent of SH I is without parallel in the comprehensive Parma text. 
There is no similar gap in any other part of the Bologna edition. I say "982 sub- 
sequent sections," because sections 1135-1179 of the Bologna edition are not taken 
from any manuscript of Sefer Hasidim, but rather from the Hokhmat ha-Nefesh of the 
R. Eleazar of Worms, as Giidemann and others have long noted. The printer of the 
Bologna text was not a scholar versed in the bibliographic intricacies of German Pi- 
etism. To him, one work of these Pietists was the same as another, and he noted the 
change in manuscript by simply writing inr o'i'tn -iov. I give the sum of 43 paral- 
lelisms because one must add to the list of those given by J. Friemann in his introduc- 
tion to the reprinted text of the Wistinetzki edition (Frankfurt a.M., 1924) at p. 57: 
SHB #29, 94 = SHP #955, 359. 
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PIETY, PIETISM, AND GERMAN PIETISM-SOLOVEITCHIK 457 

Rhenish penance of mortification of the flesh is noticeably missing 
from SH I, and in its place are found extensive passages from 
Maimonides. Following Reifmann, he tentatively suggested that this 
block (SH. I) was written by "French or Rhenish Jews who rejected 
the Rhenish Jewish penitential system in favor of the less ascetic 
views of Maimonides."4 

I would like first to amplify the remarks of Reifmann and Marcus 
and then attempt to show that the differences between SH I and 
Sefer Hasidim are not incidental but systematic, radical and far- 
ranging rather than narrow and circumscribed. I will proceed to pro- 
pose that SH I emerges from a group of religious virtuosi other than 
Hasidei Ashkenaz and expresses a spirituality thoroughly unlike that 
of Sefer Hasidim. Finally, I will suggest some of the broader con- 
clusions that may be drawn from the separate existence of SH I. 

What I take to be the most distinctive element of Sefer Hasidim, 
the reson ha-bore', is missing in SH. I. The hundreds of novel de- 
mands, making bold claim to divine mandate, that fill the pages of 
Sefer Hasidim and set it apart from all other ethical works are miss- 
ing from these sections. Nothing is demanded in SH I that might not 
be found in any other ethical work. The virtues of love of God, fear 
of God, humility, Torah study, and the like are found without the dis- 
tinctive cast that Sefer Hasidim usually gives them. True, "the will 
of the Creator" (reson ha-bore') is mentioned several times, as is 
a reference or two to acting for the common good (lezakot et ha- 
rabbim), a passing mention of "cunning in God-fearingness" (Carum 
be-yir'ah) and an allusion to lilmod Cal menat leqayyem,6 all of 
which were key words which the cognoscenti would recognize as 
referring to distinctive Hasidic doctrines.7 However, these and other 
scattered terms with strong IHasidic overtones are never expounded 
on in the text of SH I. They lie there encoded and unexplicated and 
will pass unnoticed by the uninitiated. There is no overt reference 
to, not to speak of advocacy of, the hundreds of novel dictates of the 

4 Ivan Marcus, "The Recensions and Structure of Sefer Hasidim," PAAJR 45 (1978) 
152-153. 

5Haym Soloveitchik, "Three Themes in Sefer Hasidim, AJS Review 1 (1976) 
311-325. 

6Reson ha-bore'-SHB #1, 2, 29, 53; le-zakot et ha-rabbim-SHB #13 and see 
#65; 'arum be-yirDah-SHB #13; lilmod 'al menat le-qayyem-SHB #17. 

7 Soloveitchik, "Three themes," pp. 311-135, 317, 325-327, 344-345; especially 
nn. 8, 17, 40, 41, 74 end, 109. 
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covert will of God that figure so prominently in the other sections of 
the Sefer Hasidim. The Hasidic doctrine that the sins of the fathers 
are visited upon the children, that misfortune befalls individuals for 
the sins of their ancestors runs like Ariadne's thread through the tan- 
gled text of Sefer Hasidim, yet it too is totally absent from SH I. 
Neither ancestral guilt nor unwitting violations of God's covert will 
constitute the theodicy of SH I. The individual and the individual 
alone is wholly responsible for his own fate. 

Numerology (gematriyah) was not simply a major instrument of 
Hasidic exegesis, but a basic mode of Hasidic thinking. Ubiquitous 
in Sefer IHasidim and other writings of the movement, it is almost 
entirely absent in SH I. Two simple gematriyot, both on the word 
herem, emphasizing the dread power of the communal ban-the key 
instrument of social discipline in the Middle Ages-are all that we 
find in the 152 sections that comprise SH 1.8 

The fierce penance of the Pietists, the very ark of the Hasidic 
covenant and the subject of so many and so widely diffused hand- 
books,9 makes no appearance in SH I. Not penance, but repen- 
tance-inner and experiential-is advocated in SH I. Maimonides' 
Hilkhot Teshuvah replaces the sod ha-teshuvah that JHasidei Ash- 
kenaz so widely proffered, both to the God-fearing (yir'ei ha-shem) 
who rendered unto God the full measure of His due and to the 
broader community at large that sought to escape the hell-fire of the 
World to Come.10 Prayer alone could rival penance for pride of 
place in Hasidic thought. Proper prayer formed the focal point of the 

8SHB #106, 143. The dual gematriyah given in #106 was apparently a common 
one. R. Abraham ibn Yarhi of Provence cites it in his work Sefer ha-Manhig, ed. 
Yitzhak Raphael (Jerusalem, 1978), 1:33 in the name of R. Isaac ha-Lavan. The first 
equivalence of herem and the Pentateuch is found also in the medieval biblical com- 
mentary, Da'at Zeqenim (on Gen 23:5), reprinted in Tosafot ha-Shalem, ed. Ya'akov 
Gellis, (Jerusalem, 1983), 2:235; R. Zedekiah ha-Rofe, Shibbalei ha-Leqet 11, ed. 
Simhah Hasidah (Jerusalem, 1987), 1:23 1; Kol Bo, ed. David Abraham (Jerusalem, 
1993), vol. 4, #66 (col. 214). The second equivalence of herem and the number of 
limbs of the body is found also in the late 13th-century French work, Pa'aneah Raza 
(Warsaw, 1860), p. 41 a, parshat 'eqev, beginning. 

9 Ivan G. Marcus, "Hasidei Ashkenaz Private Penitentials: An Introduction and De- 
scriptive Catalogue of Their Manuscripts and Early Editions," in Joseph Dan and Frank 
Talmadge, eds., Studies in Jewish Mysticism (Cambridge, Mass., 1982), pp. 57-83. 

10 SHB #19, 20, 21, 23, 27, 43. A passage from Saadiah Gaon's equally experien- 
tial doctrine of repentance is cited in #42. See Ya'akov Elbaum's remarks in his Te- 
shuvat ha-Lev ve-Qabbalat Yissurim (Jerusalem, 1993), pp. 13, n. 7; 17, n. 19. 
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Hasid's quotidian aspiration, and its public practice generated fierce 
antagonism. It occupied hours of the Pietists' days, as they pondered 
its esoteric meanings and intents and sought to put them into prac- 
tice.11 Finally, in an effort to secure its future, they stripped the 
centuries-old veil of secrecy and disseminated publicly the esoteric 
lore of the divine service. 12 Yet the Hasidic doctrines of prayer are 
wholly absent from SH I. The lengthy sections on prayer are com- 
prised of selections from Maimonides' Hikhot Tefillah.13 Most of 
what Maimonides wrote on prayer, and all that is found in the edited 
form that it assumes in SH I, would be accepted by all. The 
significance of these passages in SH I lies not in the adoption of any 
Maimonideanisms, for no significant ones are to be found there, but 
in the total absence of the Pietists' own doctrine of prayer, so central 
to their movement, to their world-view, and, most importantly, to 
their own religious experience. What emerges from the compre- 
hensive presentation in SH I is a meticulously envisioned but still 
traditional image of prayer-one to which all might aspire and with 
which none could take issue. 

If the Maimonidean passages from Hilkhot Tefillah are not trans- 
formative, the passages from Hilkhot Decot are very much so. SH I 
rejects not only the harsh asceticism of Sefer Hasidim, but even the 
milder and far more widespread forms of such spiritual discipline 
as articulated by Rabbenu Bahyah, for example. The Golden Mean 
replaces asceticism in SH I as the model spirituality. Physical im- 
pulses are not to be eradicated by persistent mortification of the 
flesh; rather, an equilibrium is to be sought between the legitimate 
needs of the body and those of the soul. Supererogation, the very 
essence of German Pietism, is rejected. Extremes of all sorts are cast 
out, and Maimonides' formulations of the "Golden Path" of bal- 
anced living are quoted at length and presented as the religious ideal 
to which all people should aspire. 14 The only minor concession- 
if a concession it be-that the author of SH I makes to the severe 
ascetic regimen of the German Pietists is to implicitly advocate 

11 Soloveitchik, "Three themes," pp. 330-334. 
12 Yosef Dan, "Rabbi Eleazar of Worms' Sefer Ha-Hokhmah ("Book of Wisdom") 

and its Significance for the History of the Doctrines and Literature of Ashkenazic 
Hassidim," Zion 29 (1964) 168-191. 

13 SHB #18. 
14SHB #51-52. 
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fasting one day a month so as "not to enjoy too much the pleasures 
of this world. ,15 

No less striking than the absence of the reson ha-bore', asceti- 
cism, and other defining themes of the Pietist movement, is the par- 
allel absence in SH I of exempla, which abound in the other sections 
of Sefer Hasidim. Sefer Hasidim is a casuistic work, in the classic 
sense of the word. It deals with the concrete and problematic issues 
of life on a case by case basis. Indeed, these vivid, individuated 
discussions account for a good part of the work's staying power. 
They shifted the discussion away from the clear-cut realm of theory, 
where most ethical works reside, to the messy and ambiguous real 
world, and offered to readers the concrete guidance they sought. Yet 
exempla are scarcely to be found in SH I, if at all. 16 Concomitantly, 
SH I lacks topical specificity. What characterizes Sefer IHasidim is 
the particularity of its directives. It does not simply set forth general 

15 SHB #97. There may be no advocacy even here. The case is given simply to il- 
lustrate the unwitting sinfulness of the so-called "righteous." However, SH I does 
qualify Maimonides' strictures against fasting by adding that fasting is permitted to 
stop a growing sexual drive that threatens to overpower the believer (#52 end). Con- 
trast #97 with #225: nw'vn x)i o'w -mvoW i')v ri:Y' x'W. The latter is adopted by 
Sefer ha-YirDah, #102. This weekly regimen, though mild in itself, was apparently 
appropriated by some aspiring pietists, and the author of Yesod ha-Teshuvah, possibly 
R. Yonah of Gerona, cites Rabad of Posquieres' critique against it: o1x :wnvn fx 

I)Yltv 1'fDx fnnvW flvl IN .fnlin ln'XVW ADA2 1) '1 'D ,1'' nW' nn)1 1W2 I:N' Nx) '12n)~ 

IM1) M111:10 M101 1311)3X)1) Ml1 .1nINn '1D fDx' Xf1 N1X113 n:ID9 lmnD IVW) mn 912X) :IXn 

.IDxN 'm'o orn D ' mD yiawa nnm n-,mxnn. The passage is found in Orhot IHayyim (re- 
print, Jerusalem, 1956), p. 228a, Hilkhot Rosh ha-Shanah, end. Significantly, SH I also 
draws upon this passage from Rabad's Ba'alei Ha-Nefesh in #12. 

16 18 end, 46, 58, 97, 122, 135. Strictly speaking, none of these are exempla but 
simply reports of punishment. They are not independent narratives that illustrate a 
moral lesson nor do they portray borderline cases so common to the situational ethics 
of SH, which oppose conflicting values. They are simply accounts of seemingly righ- 
teous individuals who, appearing in a dream, state that retribution is being exacted 
from them in the Other World for having transgressed a principle spelled out in detail 
by the author of SH I. They are proofs of penalty, not ethical narratives or illustra- 
tions of a moral principle or dilemma. The same holds true for #4, which is simply an 
application of the talmudic dictum, inrnl rr1 vrn '9o n1-n wown fO (bNed 7b) 
cited at the end of the preceding section. (For #122, see #149 which is probably out 
of place, as it makes a far better preface to #122 than does #121, which strictly speak- 
ing is unrelated to what follows.) The only apparent exception to the dream pattern is 
#18, which simply reads oDn ima o'Wil n I mw1n. The oldest manuscript of SH I, 
Oxford, Bodleian, Opp. 340 (Neubauer 875), however, reads (f. 137v): o'nwn In wnl 
oDn lnma0 o0fnn. 
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principles, as do other ethical works, but provides a handbook of 
guidance to some of the thornier of life's problems. It addresses ex- 
plicitly and in much concrete detail such topics as marriage and 
matchmaking, marital relations, parental relations, care and han- 
dling of books, child raising, educational curriculum, and instruc- 
tion. Indeed, large sections of Sefer Hasidim are headed "On Books," 
"On Charity," "On Study," "On Honoring Father and Mother," "On 
Women," "On Trusting Other People," "On the Dead," "On Oaths 
and Malevolent Forces (maziqim)," "On Demons (shedim)," and the 
like. There are, at most, a few passing references to these topics in 
SH I and on those rare instances where instruction is given, the sin- 
gular doctrines of German Pietism are noticeably absent. There are 
three indistinctive passages regarding holy books that stress their 
sanctity rather than their dangerous potency, which was so em- 
pasized by German Pietism.'7 The elaborate and highly distinctive 
marital directions of Sefer .Hasidim are reduced to one phrase: 1)nrw 
nw'l nvm n"nm D. 18 The complex Pietistic doctrine of charity is re- 
duced to one paragraph, and its elitist tendencies, which would have 
denied access to charity to all those who were not of the Hasidic 
persuasion,'9 are thoroughly tempered. In SH I, only wastrels and 
whoremongers are excluded from personal and communal benevo- 
lence.20 SH I exhibits the customary doctrines, the abstract dicta, 
and the admonitory formulae found in other ethical works. This is 
not to say that SH I is indistinguishable from the writings of Bah- 
yah or R. Yonah of Gerona. Emphasis, style, and the mix of topics 
differentiate each work from the others. However, there are few pas- 
sages in SH I whose messages we could not envisage reading in 
these other works. There are hundreds upon hundreds of passages in 
the rest of Sefer .Hasidim that would be inconceivable in any other 
work of the Middle Ages. Soothsaying (nihush) is, indeed, frowned 
upon in SH I, as Friemann noted long ago,2' but this is only part of 
a larger difference. There is not a trace in these sections (1-152) of 
the rich supernatural world, and a heavily Germanic one at that, 

17 SHB #97, 101, 141. (Perhaps one should add #136, see below, p. 475. However, 
these are instructions to scribes how to transcribe holy texts and not instructions how 
these potent texts are to be handled.) 

1 SHB #135. 
19 Soloveitchik, "Three themes," p. 337, n. 86. 
20 SHB #61. 
21 SHB #59 and n. 1 above. 
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with which the rest of Sefer .Hasidim is deeply infused. Missing en- 
tirely from the pages of SH I are shedim and genii loci, revenants 
and the all-too-alive dead. One hears nothing whatsoever of the fre- 
quent and easy intercourse between the dwellers of this world and 
those of the other (alterius mundus) so prevalent in SH.22 Of sooth- 
saying and necromancy, of dreams and miracles, of foreboding and 
foretelling, of the dangerous power of the sacred, of the taboo-not 
a word is to be found in all of SH I. SH I is culturally disembod- 
ied-uprooted from the rich soil of Germanic folkways and stripped 
clean of the thick underbrush of local beliefs in which the rest of 
Sefer Hasidim is so enmeshed. 

SH I is also set apart by its language. The Hebrew is not simply 
smoother, as Reifmann noted; the language is of a wholly different 
order. Phrases of classical Rabbinic Hebrew abound here that, while 
scarcely unusual, are not found in the other sections of Sefer .Hasi- 
dim: nwrnf jn'v,n, pwvo irnwi 1in ,jo-ii xzin ,-rni 2s ,omn wr-.23 
The language of Sefer .Hasidim is translated Middle High German, 
and is invariably clumsy and asyntactic, as its writers sought to 
render the language and speech patterns of spoken German into a 
Hebrew they had not entirely mastered. Awkward and prone to 
circumlocution, the Hebrew is at the same time choppy, and the 
thought often digressive. The shorter paragraphs abound in anaco- 
luthons, that is, shifts of grammatical constructions in mid-sentence, 
such as beginning a sentence with one subject or predicate and shift- 
ing in mid-sentence to another. The longer paragraphs are full of 
ideas interrupted by other associations. Easy access is thus denied 
to the reader of Sefer Hasidim, and only too often the text of Sefer 
Hasidim does not yield its meaning on first encounter but demands 
a second, or even third reading by those unaccustomed to its diction. 
These difficulties are only aggravated by citations of verses, fre- 
quently entire strings of verses, whose bearing on the subject at 
hand seems tenuous, if not outright idiosyncratic, to the contempo- 

22Any knowledge of SH I of punishment in the World to Come (see n. 16 above) 
is by means of dreams, not through direct communication with the dead, as is com- 
mon in SH. This difference is preserved even when the authors narrate the same story. 
SHP 555 reads o'i ) n) nn w ) n nnv 'u nx mw' -rnx- nvyn while the parallel passage 
in SHB #46 reads -rnxm otrnn (onr') rntm . . . o))v nnD imi 'i.o9 nnw -rrn ox2-i nuwYnr 
'rnj127nn. 

23 SHB #121, 135; 45, 53, 32, 56; 30; 151. 
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PIETY, PIETISM, AND GERMAN PIETISM-SOLOVEITCHIK 463 

rary reader. Certainly, Sefer Hasidim can make no claim to literary 
merit or to brief and apt exegesis. 

In SH I, on the other hand, the verses cited are few and invariably 
apt; the Hebrew clear and idiomatic. For example, on'.n nnf 2irp 
IN nn '121)1 Nun o'sin 11 tJ,Nx )2 Ir'z (' 'n"* In'Irn) pnn' ini 

0fl')V lInnZ on'lx tzw 2'1 ,M2fln 'Ni' OmN O. 24 So smooth is the 
language that multiple sentences and even entire sections of Mai- 
monides are interwoven with words of SH I, and the mix that results 
seems so natural, the transitions so seamless, that one is hard 
pressed to detect where one ends and the other begins. For example, 
in section 145, where the first nine lines (in Margolies' edition) on 
anger are those of Maimonides, the following five are those of SH I. 
The text blends with the Mivhar Peninim no less smoothly as in sec- 
tion 36: wrin'i mmii rnwn o'ftNf o ) N1f .Nir n f''nn n fn j np)n'wfl Iirn 

TIp -Irnml N2it nn 'iii .X3'fnln1 'y j2VIn N1fW Inwrn pmw Nil-II rfplnN 
-nrmyr sni xmmn mn .ozsi mnnw t)o nrv -rnwyx n:v )) w2nrnn me -r)von 
: ww )n 2fN Ni-ix i)NW 'x ,Monn ni 'r ir) on'ir on-inw ,5nn )')n 

.N'in N1f nini z M)n x5 ninn nnrn jmnw5 nn-iin .nn n'1)5. Only the 
first four words are those of Mivhar Peninim. 

The diction of SH I, like that of the other sections of Sefer Ha- 
sidim, is often oral. However, the orality embodied is that of the 
preacher's sermon, not a layman's daily discourse. Indeed, its oral, 
hortatory cadences have few, if any, parallels in medieval literature. 
Not only does the text literately and effectively meld biblical verses 
and midrashic phrases with its own articulations, but it even rises 
occasionally to the level of eloquence as, for example, in sections 
30-31: 

,1jnl 9sfly Vn rn~Zne 1CV;X r) :p3 lnn 3W 1^) Y ,a^ .p)fl3 Vlfl 

X51 .nnu N57 vX, nnw -IN-1 1N) 1) InX I-rl n) -1)l;in X5 1inxi ,Xz 
-1von 1-12n-1-115 .51N1139 I-i-iin )X) 5,V X5 oN 1-t). Ivn) ;13 1;1 

oxi ,nx rw on oN )., .1i^ns-1'I -15 n1 IIlz) -1X o)n)5 N) ltn 

O)W5V3 li-1 ,33 5.). l'INI)5 -i1W ,0 n 1- nnrl .zn nn nnn5 IN5 

,z;-1 ui-n w) nini-i -nnr )_ :1.1,5 5 -ii -1 5 )51 O1) .D 1 .anl r 

24SHB #151. 
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orInx 0)3)- v) ,0o1))l 7w;))ew rlrn5)v'nn ,tIVI .1),11Vn n-, 51,1V'W 

?ovzm-n 1-ppmN .nn)onrX 5-sn ,rmwn Nn 1 v;inn ov .0),o onzp 
.n Vw n)0- ne)0 nnle ;-v1Wp 

1 P15 T V.P?v'1 flT) , -,)i3 t 1N1 1 : nXr 1; ) ) V 1'iV n ,vfl oz) W? 
wf1f3 :Rnj nX ,*IzN5 pm v) 0 nnDl fNl : ii ....;1nn) vmin 5W) nirn 

nth re unknown tosn me.o) Fro tnh vaintage poin oXf1 lagge : dic tion 

than Sefer HaIidim a1n;lD S1H In. w))tH ,115 3)1 I35 15 I) 
ptnnm thoug mno German Pieti )s a left in SH I isN:int1rN)o 
?sei o n .andreln iious inw arn s al )n asir ti) onrto virt an) snot 

ofuln) sl))wnln ;1)n r) z,)rw ;Inv5 ixl-ii "Ir ,51 ;1-i' ni;n 1' )') 
-wr1;l ,zD)nl-)Dn Xn xii; ,Itnuv Inn) X5 ,)n) 1-1N5 R) Y )N .(I -,IV 

,OZ1 -1X 5-)l On 8Ixl O)nv X-1,1 xii- ,)1nmt Irn v e X1-zn) xin-11'I' 

just goodr deed (imp,ortantDr as the latr may be)Y,) an acoutabilit 

*YV 1 11- 1 5,v') n 

fnrnnto :gh aind feelings onless :othnfort )ac t)i)n cnal for monra 
edc town a f them cunli ov)antn of nvr (fo) vr(u) e, oiinbT) orn, 
25atdr) so) that ned v )ig nia n nurte), Odi)in disonte wiV th 

Imn1:1 U)5v o'N IN 'ni6n)n OINnn vnnDz X51 !nz 1 n2 le r 

.nTn5 -,11N.n 5,n InNV -1-ul oN TN 15 ? IIU I) DN D)5 27.nI-1 
- )O 

.>z;1 z D12)n ,X1e ON) z )_ z1r; nr ;1 nx ;15-rz 

If parallels to these oral cadences exist in other medieval works, 
they are unknown to me. From the vantage point of language, diction 
and voice, few ethical works of the Middle Ages are further apart 
than Sefer Hasidim and SH c. 

Lacking reson ha-bore' and gematriyot, penance and asceticism; 
bereft of ghosts, demons, dreams, and soothsaying, and without 
miracles and exempla-what then is left in SH I? What is left is 
pietism, though not German Pietism. What is left in SH I is: intro- 
spection and religious inwardness, an aspiration to virtue and not 
just good deeds (important as the latter may be), an accountability 
for thoughts and feelings no less than for actions, a call for moral 
education and for the cultivation of virtue (for virtue, if inborn, is 
a tender shoot that needs vigilant nurture), a divine discontent with 
the pygmy-like standards of the common herd together with refusal 
to compromise with the way of the world or to accept man as he 
is, a haunting fear of sin coupled with an acute and heavy sense of 

25 Cf. Job 7:1. 
26 Cf. Num 6:9. 
27 Cf. Qoh 8:8. 
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God's abiding presence and especially of His ever-watchful eye. In 
short, pietism as it is found the world over. 

What does this mean? It means that not all pietists in Germany 
were German Pietists. Indeed, the most influential pietists in Ger- 
many were not German Pietists, for SH I had a diffusion far greater 
than that of Sefer Hasidim itself. Four of the seven extant manu- 
scripts of Sefer Hasidim, including the oldest dated one, contain only 
SH 1.28 In other words, more than half the manuscripts of Sefer .Ha- 
sidim are not manuscripts of Sefer IHasidim and their existence does 
not attest to the influence of German Pietism, but on the contrary, to 
the influence of an ideology opposed to many of the basic tenets of 
German Pietism. Two of the three remaining manuscripts contain all 
of SH I followed by sections of Sefer IHasidim. That is to say, they 

29 are composites, 9 as is the standard Sefer Hasidim itself. The stan- 
dard Sefer Hasidim, first printed in 1538 and reprinted over twenty 
times before the 20th century,30 is in reality a compound. It contains 
two separate and distinct Sifrei Hasidim, each with its own religious 
vision. It embodies the teachings of two sharply divergent groups of 
religious virtuosi, who offered their readers radically different itin- 
eraries to God. Only one manuscript, that which Wistenetzki pub- 
lished in 1891,31 lacks SH I, that is to say, only one manuscript is 
cut wholly from the cloth of Hasidei Ashkenaz. One 14th-century 
manuscript and only one accurately reflects the teachings of German 
Pietism. Apparently the radical and idiosyncratic doctrine of that 
movement awakened little interest, found very few followers, and, 
to all appearances, had little to no cultural resonance. Whatever 
pietism there may be in French writings of the 13th century, as the 
Semag and Semaq (I believe, as we shall see, that there was none; 
however, let us grant for argument's sake the opinion of many that 

28 MSS Moscow-Guinzburg 103, Milano, Biblioteca Ambrosiana X 111 Sup., Nimes, 
Bibliotheque Municipale 26 (contains SHB #1-62) and Oxford, Bodleian, Opp. 340 
(Neubauer 875), which is the oldest extant manuscript, copied in 1299. I should add 
that Oxford, Bodleian, Or. 608 (Neubauer 453) does not contain any copy of Sefer 
Hasidim. 

29 Oxford, Bodleian, Opp. Add. fol. 34 (Neubauer 641); MS Cambridge, Add. 
379,2. 

30 Ch. B. Friedberg, Bet 'Eqed Sefarim: Bibliographical Lexicon, vol. 1 (Tel Aviv, 
1952), p. 385 (#1076). 

31 See n. 2 above. The manuscript is registered as Parma, Biblioteca Palatina 3280 
(De Rossi 1133; Richler 1367). 
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it existed), it is entirely conventional pietism, not of the radical sort. 
And, as for the borrowings from Sefer Hasidim by Rabbenu Yonah 
mi-Gerundi in his Sefer ha-Yir9ah, of which so much has been re- 
cently made, in fact all such borrowings are, I must sadly report, 
from SH I and from SH I alone. 32 All in all, reports of the influence 
of German Pietism would appear to be rather exaggerated. 

II. PIETY, PIETISM AND GERMAN PIETISM 

I have said that the most influential pietists in Germany were not 
German Pietists. But are we even sure that SH I is a product of Ger- 
many? All the glosses in the printed SH I are French. The oldest 
dated manuscript33 has three times as many glosses as the printed 
text, but they too are all French. To be sure, French was spoken in 
the Rhineland until the mid- 13th century, and works of unquestioned 
German provenance, such as those of R. Eliezer ben Nathan of 
Mainz (Ravan) or of R. Eleazar of Worms himself, are extant with 
French glosses.34 Nevertheless, we must be open to the possibility 
that the widely disseminated SH I is of French rather than Rhenish 
origin, that it was a Frenchman who stripped the teachings of Ha- 
sidei Ashkenaz of all its Germanic folklore, expunged its eccentric 
notion of reson ha-bore9, eliminated its pervasive gematriyot, and 
substituted the Golden Mean for severe asceticism and mortification 
of the flesh. Conceivably, a Frenchman rewrote the bad Hebrew of 
sections of Sefer Hasidim, and eliminated the rest of it, substitut- 

32Nehemia Brill, "Zur Geschichte der judisch-ethischen Literatur des Mittel- 
alters," Jahrbuchfurjiidische Geschichte 5-6 (1883) 83-87. More than half of Brill's 
list of "borrowings" consists simply of similar statements or parallel quotations of tal- 
mudic or midrashic texts. However, there are enough statements lifted almost verbatim 
from the first 152 sections of SHB to fully validate his claim. See below, pp. 474-475. 

33MS Oxford, Bodleian, Opp. 40 (Neubauer 875), dated 1299. 
34 M. Gudemann (above, n. 3), pp. 273-280. He contents that in the Rhinelands, 

Jews spoke French among themselves. This would not have been particularly anoma- 
lous, since while French was scarcely the first language of communication of the Ger- 
man aristocracy, it was widely known. Indeed, a knowledge of French may well have 
been part of a well-rounded education for the German "gentry" in the 13th century. 
The cachet attached to French in the governing classes may well have encouraged its 
maintenance as the primary internal language among the Jews of the old Rhineland 
communities. See Hugo Suolahti, Derfranzosische Einfiuss auf die deutsche Sprache 
im dreizehnten Jahrhundert (Helsinki, 1929), 1:5-41. 
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ing the sober words of Maimonides together with the eloquent ones 
of an unknown preacher, and thus supplanted the singular, indeed, 
peculiar agenda of R. Judah he-Hasid with a conventional pietis- 
tic one. Whoever the editor was and wherever he stemmed from, 
he capped off his labors by entitling his work Sefer IHasidim or 
Sefer Hasidut,35 thus appropriating the name of the movement's 
handbook. 36 

The next step appropriated the movement's historic image. Over 
the course of time, different editors appended SH I to various col- 
lections of material of Sefer Hasidim, always taking care that SH I 
opened the collection, ensuring that the reader would first encounter 
not the startling tenets of .Hasidei Ashkenaz but rather page after 
page of conventional pietistic discourse on love of God, fear of God, 
humility, and so on. One of these composites made it into print 
quite early, in 1538, and achieved wide popularity. It is remarkable 
to what extent SH I and those passages in Sefer IHasidim that were 
in the spirit of SH I shaped the historic image of IHasidei Ashkenaz. 
Study of the influence of Sefer IHasidim on the subsequent literature 
of Ashkenaz, whether halakhic or ethical, shows that not only was 
the new ritual world of reson ha-bore' or the book's radical social 
teachings (not to speak of its numerous idiosyncratic counsels), 
wholly without influence, but also that they went literally unnoted. 
One will search in vain the literature of the subsequent centuries 
for any reference to them. What was absorbed from this composite 
work were the conventional messages of pietism, not the extremist 
ones.37 Indeed, the radical passages went wholly unnoted, even by 

3 SHB #1, 38. (The referent in #2 is not clear.) 
36 See below, Appendix II. 
37 As for ghosts and the like, as long as Jews in central and eastern Europe lived in 

a culture that saw itself populated with the "living dead," and as long as their notions 
of the active creatures of the "other world" coincided with that of Sefer Hasidim (the 
demonology did change in part with the spread of Lurianic kabbalah), the counsels 
of Sefer Hasidim were probably heeded by most. To act otherwise would have been 
viewed as defying the forces of nature and inviting disaster. However, the literary 
and, in a sense, ideological innovation of Sefer IHasidim, that is, the incorporation of 
such notions and counsel into an ethical work, went wholly unemulated in Europe 
of the Middle Ages. Kabbalah did, indeed, incorporate shedim into its Weltan- 
schauung, but shedim were intrinsically part of the kabbalistic system. They were 
generated by kabbalistic theory. Sefer Hasidim stands out because it incorporates- 
wholesale-the shedim of the surrounding world into its normative system. Admit- 
tedly, shedim from the surrounding culture are also present in the kabbalistic world. 
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scholars. It is the visage of the meek, humble, and God-intoxicated 
pietists that confronts us (until very recently) in the Wissenschaft 
literature, not the harsh and elitist reformers who had uncovered 
God's previously hidden will with its multitude of novel demands, 
and sought to reshape both man and society in light of the revelation 
to which they alone were privy. 

In only one area did the viewpoint of Sefer IHasidim triumph over 
that of SH I. Its notion of penance struck a deep, responsive chord in 
Ashkenaz, not through the agency of Sefer Hasidim, but rather 
through penitential handbooks. Expiation for sin is a common 
enough impulse, and it ran strong in 13th and 14th century Ger- 
many. R. Eleazar of Worms, one of the founders of the Hasidic 
movement (d. ca. 1227), and certainly its leading literary exponent, 
wrote a handbook of penitential demands detailing the penance that 
must be done for a lengthy list of sins. The work apparently an- 
swered an acute need and urgent impulse of the community, for it 
was widely copied, freely edited, and broadly disseminated. There 
are some fifty extant manuscripts of it, and it is clear from the Ger- 
manic literature of subsequent centuries-both ethical and hala- 
khic-that penitential expiation was seen as obligatory. The rigors 
of the Hasidic penance became the cultural norm for Ashkenazic 
communities of the late Middle Ages.38 A few of these Ashkenazic 
works, such as the Orhot Saddiqim, were adopted by the Safed kab- 
balists, with the result that Hasidic penance ultimately achieved a 
very wide diffusion in the early modern period. 

Before I turn to the impact of Sefer Hasidim in other cultures, it 
may be wise to say a few words about another source of misunder- 
standing concerning the extent of the influence of Hasidei Ash- 
kenaz. The German Pietists were the carriers of two separate and 
distinct messages. They bore the message of God's covert will in all 
its distinctiveness, and they were also the proud inheritors of an es- 
oteric tradition, torat ha-sod, about the mysteries of the Godhead, 
the structure of the soul, and esoteric meanings encoded in prayer. 
The new religious message was the work of Judah he-Hasid. Those 
of sod were the traditions that his family and that of R. Eleazar of 

This is inevitable as the invisible forces governing the visible world tend to cross cul- 
tural lines. However, shedim are naturalized citizens in a domain richly populated by 
indigenous residents. 

38 See Yedidyah A. Dinari, Hakhmei Ashkenaz be-Shilhei Yemei ha-Benayyim (Jeru- 
salem, 1984), pp. 85-93; Ya'akov Elbaum, Teshuvat ha-Lev, (above, n. 10), pp. 18-36. 
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Worms, the Kalonymides, had brought with them from Lucca, Italy 
sometime in the prehistory of Ashkenaz. Admittedly, R. Judah he- 
Hasid and R. Eleazar may well have amplified this esoteric lore and 
even added boldly to it, but these teachings, whether new or old, 
were viewed as ancient and authoritative by the Ashkenazic com- 
munity. They were perceived as the traditions of the Kalonymides, 
the founding family of Ashkenaz-guardians of its secret lore and 
authors of much of its sacred poetry. While most Jews were skep- 
tical of the new revelations of the Pietists, no one, other than the 
singular R. Moses of Dachau, doubted the veracity of their tradi- 
tions of sod. Whoever aspired to know the nature of God, the mys- 
teries of the Kavod, or the true intent of the prayers and how it acted 
upon the divine potencies would turn to IHasidei Ashkenaz for in- 
struction. There were no other competing systems of explanation. 
However, to follow R. Eleazar of Worms and R. Judah in the 
esoteric understanding of prayer is not to follow them in hasidut, 
because there is no organic link between the two nor was any per- 
ceived to exist at the time. The writings of R. 'Azriel of Bohemia, 
a pupil both of Rabbenu Tam and R. Judah the Pious, vividly illus- 
trate this. In his encyclopedic commentary on the prayers, the 'Aru- 
gat ha-Bosem, R. 'Azriel draws extensively on the esoteric teachings 
of Hasidei Ashkenaz; however, there is not a word of German Pi- 
etism-not even of penance!-in his work.39 The acceptance of the 
torat ha-sod of the Kalonymides and the influence that these guard- 
ians of the covert, potent meaning of prayer may have had over the 
exact text of prayer and its understanding40 is no indication of the 
spread of German Pietism as a social and religious ideology or 
movement. 

The same holds true for the use of numerology. The mighty rep- 
utation of R. Eleazar of Worms probably popularized the use of nu- 
merology in Ashkenazic culture. Numerology, however, is not an 
ideology. It is a method for showing how information found in one 
place is encoded in another. The information discovered depends on 
the interpreter. He may unearth numerical equivalents of any and all 
varieties of truth. Use of numerology does not a German Pietist 

39 Cf. 'Arugat ha-Bosem, ed. E. E. Urbach (Jerusalem, 1963), 4:179-180; Ya'akov 
Elbaum, Teshuvat ha-Lev, p. 43. 

40E.g., R. Naftali Hirs Treves (Drifzan) in his kabbalistic commentary on the 
prayerbook, Diqdukei Tefillah, published in Thiengen in 1560. (I am indebted to the 
anonymous reader for JQR, who drew my attention to this work.) 
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make-unless the contents discovered by gematriyah are the dis- 
tinctive teachings of Hasidei Ashkenaz. 

Finally, we would do well to remind ourselves of what Yosef Dan 
pointed out over a decade ago: other than a single passing reference 
to their distinctive tallit, not a trace of Hasidei Ashkenaz as a social 
or religious movement is to be found in the entire medieval litera- 
ture of Ashkenaz.4' R. Eleazar of Worms makes no mention of any 
such group in his voluminous esoteric writings, nor does R. Abra- 
ham ben 'Azriel in his multi-volumed and wide ranging commen- 
tary. The religious and social programs of the Pietists should have 
triggered numerous communal controversies, however, not a whis- 
per of this is to be found in all the responsa of the period, indeed, 
in the entire halakhic corpus of Ashkenaz. The German Pietists were 
too few, their docrines too radical and idiosyncratic to merit any 
mention by their contemporaries, True, many passages in Sefer Ha- 
sidim evince the air of a virtuous and embattled elite,42 however, 
those who sharply divide the world into states of grace and dam- 
nation generally see life as a clash between themselves and the sons 
of darkness. The people standing in Times Square with placards 
inscribed "Repent Now-The Day of Judgment is Near" envision 
themselves as engaged in a titanic struggle with the forces of evil. 
Others see them differently, if they see them at all. 

If the impact of Sefer IHasidim on its native soil was minimal ex- 
cept in the realm of penance, what was its impact on other cultures 
such as France and Spain? The answer: it had even less impact than 
in Germany. With the partial exception of penance, none of the dis- 
tinctive doctrines of Sefer Hasidim, which I will elaborate, are to be 
found in the literature of France or Spain. 

As for penance, in France, it was pointedly ignored by R. Moses 
of Coucy in his great code, Sefer Misvot Gadol (Semag), composed 
in the fourth decade of the 13th century. It first attained muted men- 
tion a generation later, though we do hear dissenting voices. R. Isaac 
of Corbeil (d. 1280) refers elliptically in his code to the fourfold 
penance that the German Pietists advocated, but he gives no expla- 
nation of what these four terms mean, which is atypical of this re- 

41 Joseph Dan, "Ashkenazi Hasidim, 1941-1991: Was There Really a Hasidic 
Movement in Medieval Germany?" in Gershom Scholem's Major Trends in Jew- 
ish Mysticism 50 Years After, eds. Peter Schafer and Joseph Dan (Tubingen, 1993), 
pp. 94-101. 

42 Soloveitchik, "Three Themes," pp. 325-338. 
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markably clear codifier. 43 His glossator, R. Peres of Corbeil (d. 1298), 
fills the noticeable lacuna, spelling out fully what the fourfold ways 
were.44 Was R. Isaac a reluctant advocate of the Pietist penance or 
was this explanatory lapse simply an oversight? We shall never 
know.45 We do know that a pupil of his and of R. Moses of Evreux, 
or at least one who recorded their practices, did register dissent from 
the Pietists' penance, writing "And if one sinned, he should study 
more Torah than before, for the Torah atones, as is written (Prov 
16:6), 'By charity and truth shall sin be atoned' and there is no char- 
ity and truth other than the Torah."46 Similarly, R. Abraham ben 
Ephraim, the author of a second and less successful abridgment of 
the Semag, makes no mention whatsoever of penance.47 The north- 
ern French community was effectively dispersed a few years later 
by the exile of 1306, and one can only conjecture whether penance 
would have taken as deep a hold there as it did in Germany. 

The penitential handbook of R. Eleazer also made its way into 
the last halakhic work composed in England, the 'Es IHayyim of 
R. Jacob Hazan of London, penned in 1286, six years before the Ex- 
pulsion.48 In the second half of the 13th century, an unknown au- 
thor, apparently a Frenchman living in a port town of Italy, penned 
a manual with strong ascetic overtones and under the clear influ- 
ence of German Pietism. The author remains anonymous to this day. 
This work was wholly unknown in the Middle Ages and was first 
published in the 20th century.49 Historically, it is of little impor- 
tance. More significant and far more typical of Italy is the work of 
R. Zedekiah ha-Rofe, scion of the leading Jewish family of Rome. 
He studied in Germany, and his Shibbalei ha-Leqet, a frequently 
cited and copied work, is a rich repository of German writings. He 
cites a responsum from an unknown German master imposing pen- 
ance for unwitting Sabbath violation. This is the only instance of 

43 Semaq #53. 
44 Haggahot Rabbenu Peres, ad loc. 
45 I do not include R. Isaac's remarks in #123 as evidence for a critical stance to- 

wards penance, IWi xvin (, w' tWv) 1'mW r1nnn pmvV) ?,vn vwi I novn 'w imrpn n 
o))n yv, because R. Isaac is here referring to the cure for gossip, not its penance. 

46MS Cambridge Add. 3217, fols. 165b-166a. See Appendix III, #27. 
47 A. Havazelet, "Qissur Semag shel R. Abraham ben Ephraim," Sefer ha-Zikkaron 

le-ha-Rav Yishaq Yedidyah Frankel (Jerusalem, 1993), p. 282. 
48Ed. Israel Brodie (Jerusalem, 1962), 1:203-205. 
49M. Z. Weisz, "Sefer Minhag Tov," Ha-Sofeh le-Hokhmat Yisra'el 13 (1929) 

217-245. 
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penance mentioned in the two-volume work. He never refers to, much 
less cites, the widespread penitential handbooks with which he was 
undoubtedly familiar. 50 Is Sabbath violation somehow different, be- 
cause there was some geonic precedent for penance in this instance? 
Too little has survived from Italy of the 13th and 14th centuries to 
speak with any degree of confidence. In Provence, one early 14th- 
century florilegium, the Orhot Hayyim (and its abridgment, the Kol 
Bo), cites sections of the German penitentials, alongside contrary 
instructions for a repentance that is wholly internal and experien- 
tial.5' What the compiler himself advocated, if anything, is difficult 
to say. However, no other writer of Southern France ever advocated 
penance, and no one else, to the best of my knowledge, even men- 
tions it.52 

The story of penance in Spain is identical with that of Provence. 
R. Isaac al-Nakawa, the author of one large ethical compendium, re- 
produces a German penitential tract, though it is not clear how this 
penance squares with other passages in that work, as the editor of 
that compendium had already noted.53 Be that as it may, this is the 
sole appearance of penance in Spanish sources known to me. No 
writer ever actually advocated it and no one ever troubled himself to 
oppose it. This silence, it should be emphasized, occurs at a time 
when a growing number of German emigres made their way to 

50 Shibbalei ha-Leqet, ed. S. K. Mirsky (New York, 1966), p. 276. 
51 Orhot I.ayyim (Jerusalem, 1955), #22 (pp. 224-226); Kol Bo (n. 8 above), vol. 4, 

sec. 66 (cols. 201-218). (It is irrelevant here whether the Kol Bo is an abridgment of 
the Orhot Hayyim or whether it is a first draft of it. The important point from the per- 
spective of intellectual history is that these two works effectively constitute only one 
reference. They register but a single occurrence of an idea.) 

52 R. Jacob Anatoli opposes penance as well as all other forms of asceticism. See 
his Malmad ha-Talmidim (Lyck, 1866), p. 174b; he views penance and asceticism as 
a distinctly Christian practice, not a Jewish one. See Marc Saperstein, "Your Voice 
Like a Ram's Horn": Themes and Texts in Traditional Preaching (Cincinnati, 1996), 
pp. 61-71, especially nn. 33-34. There is no evidence of any penetration in Provence 
of the penance of IHasidei Ashkenaz. 

Isaac Al-Nakawah, Menorat ha-Ma'or, ed. H. G. Enelow (New York, 1931), 
3:113-119. How this passage is to be reconciled with that of pp. 43-47, especially 
p. 44, lines 11-14, is problematic. The inquirer in Teshuvot ha-Rosh 19.16 is, as we 
now know from Y. S. Yudlov's new edition of that work (Jerusalem, 1994), a nephew 
of R. Asher, and thus his query does not evidence any penetration of penance among 
Spanish Jews. For the tradition of the specific penance cited there by R. Asher, see 
Teshuvot Maharil he-Hadashot, ed. Yitzhak Satz (Jerusalem, 1973), #89 and notes 
ad loc. 
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Spain, as 14th-century German Jews sought to escape their in- 
creasingly precarious position. The rich religious literature of Spain 
makes no more mention of penance than it does any of the other dis- 
tinctive doctrines of Hasidei Ashkenaz. 

Rabbenu Yonah mi-Gerundi (Gerona) is sometimes presented as a 
German Pietist, or at least as having been decisively influenced by 
that movement. To my mind, this is a result of failing to differentiate 
"pietism," a well-known mode of spirituality, from the radical and 
idiosyncratic mode of Hasidei Ashkenaz, a distinction which I have 
already adumbrated. For all the varieties of religiosity that the ven- 
erable term hasid has encompassed, and for all the differences that 
exist between Rabbenu Bahyah, Rabbenu Yonah, and R. Yisrael 
Salanter, there nevertheless remains a core meaning to that word 
and some quintessential commonality to those figures. IHasidut has 
long and aptly been translated as "pietism," for it has much in com- 
mon with a religious type found in Christianity (whence the term is 
borrowed) and Islam. Roughly speaking, pietism is characterized by 
introspection and religious inwardness, ethical accountability and an 
emphasis of the experiential over the intellectual. Possessing a keen 
understanding of individual sinfulness and of the frailties of the will 
when pitted against instinct, pietism calls for sustained moral train- 
ing and provides a program for the vigilant disciple of the soul. Sefer 
IHasidim has much, though not all, of this spirituality. What charac- 
terizes it and sets it apart from all other Jewish movements is, as I 
have previously noted: first, its harsh asceticism and even harsher 
penance; next, its religious elitism together with its claims to a new 
revelation (the reson ha-bore') with its myriad of new dictates; and 
further, its complete identification with the popular beliefs of medi- 
eval Germany-not simply the belief in demons, vampires and were- 
wolves, not to speak of romantic predestination, but rather the large 
role that these notions play in religious counsel. 

R. Yonah was, indeed, a pietist, as was Rabbenu Bahyah before 
him, but he was not a German Pietist. Not a trace of their distinctive 
and radical notions is found in his writings, major or minor, early or 
late. To be a pietist doesn't require being a German Pietist, and to 
become a pietist, one doesn't have to have been a German Pietist or 
to have been influenced by them. The passage from believer to pi- 
etist is far simpler, and the footway well trodden. The same mount- 
ing path has been taken in every century by aimes d'elites all over the 
world, and though variously inscribed, its mile-posts are identical. 
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Influence for the very distinctive German brand of Pietism on the 
classical pietism of R. Yonah can be claimed only if such an influ- 
ence can be documented, yet there is not a trace of the teachings 
of Hasidei Ashkenaz in any of the works that were unquestionably 
authored by R. Yonah and on which his fame is based-the Sha'arei 
Teshuvah, or his commentaries on Avot or on Proverbs. All claims 
of filliation hinge on the borrowings from Sefer IHasidim found in a 
small pamphlet entitled Sefer ha-Yir'ah, attributed in some sources 
to R. Yonah. Passing the problematic issue of attribution,54 suffice 
it to remark that all the passages borrowed are from SH I and from 
SH I alone.55 Whatever influence Sefer IHasidim in any of its guises 
had south of the Pyrenees, and I believe it to have been trivial, it 
was SH I that exercized that influence, not the Sefer Hasidim of 
Hasidei Ashkenaz. 

Let us linger a moment or two on R. Yonah before turning north 
to France. How much of SH I actually is there in Sefer ha-Yir'ah? 
Very little; and of substance nothing at all. Of the thirty-two par- 

54 See below, n. 89. 
55 See n. 32 above. Further parallels are noted in the text of the Sefer ha-Yir'ah 

contained in the 1990 edition of the Shacarei Teshuvah published in Jerusalem by the 
Siftei Chachamim Institute for the Dissemination of Torah and Mussar. It lists four 
more parallels. Section 69 of Sefer ha-Yir'ah is listed as parallel to SHB #459. How- 
ever, this is simply a translation of the talmudic dictum in bPes 10b. Anyone seek- 
ing to discourage soothsaying, as do both Sefer ha-Yir'ah #69 and SHB #59, and 
seeking to allay his reader's fears, will cite the passage in Pesahim. The parallelism 
lies in the strong and uncustomary position of opposing the ubiquitous soothsaying. 
Citing the talmudic passage in support follows naturally. Sections 18 and 27 are 
listed as parallels to SHB #822. This is correct. It is, however, also parallel to SHB 
#57. Section 75 is parallel to SHB #313, but this is simply a statement of universal 
practice. Section 93 has indeed partial parallels with SHB #546 and 949, as does sec- 
tion 95 with SHB #917. Note, however, that all the parallels and borrowings deal 
with one and the same subject, that is, soiled places (meqomot metunnafim) and their 
relationship to sacred objects and the recitation of sacred words. Clearly the author 
of the Sefer ha-Yir'ah had a few more sections in his SHB on soiled places, which 
fleshed out the position stated more generally in SHB #57. (There is after all nothing 
canonical in the number 152, and copies of SH I may well have circulated with 160 
or 170 sections.) Also note that SHB #917 deals with the fear of passing wind in the 
presence of sacred books, while Sefer ha-Yir'ah deals with nakedness in their pres- 
ence. The religious sensitivity is the same but there is, strictly speaking, no literary 
borrowing. Be that as it may, other than on the topic of meqomot metunnafim, all par- 
allelisms between Sefer ha-Yir'ah and Sefer .Hasidim are actually between Sefer ha- 
Yir'ah and SH I. 
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allels cited by Brill (all taken from SH I), only fifteen are genuine 
parallels; the others are simply common citations of indistinctive 
talmudic or midrashic passages. However, there is no doubt that the 
author of Sefer ha-Yir'ah had in front of him SH I. Passages in SH I 
such as xipi xmi-i z- lnfvn rv niz mru nn wiri ,xi9n 'vY qvxi pj'rnrm 9 
nin or orni xipi rm nimnv nivrn) x2'x Inun orpen ninnn nivrn) x2r 
nxvn appear in Sefer ha-Yir'ah, as do instructions such as xn) 9xi 
nm ov n- owvn)nwn orv)x fs'x orno or 'v wi on-ir ornv)x vewv ox 
o- 11V'V xi 1 iv ) v'X .56 These ideas, however, are of 
no significance to the Sefer ha-Yir'ah. 

The central thrust of that small pamphlet entitled Sefer ha-Yir'ah 
is to create a morning and evening regimen, so that so long as the 
Jew is found in his private space, from the moment he rises in the 
morning to the moment he steps into the alien, public, gentile space 
to earn his daily bread, his thoughts are directed uninterruptedly to- 
ward God. A full 50 percent of this short work is dedicated to that 
goal. The other 50 percent is devoted to virtues to be practiced in 
the public sphere of human intercourse: humility, courtesy, sensitiv- 
ity to other human beings, and honesty both in deed and speech. A 
few phrasings of these directives come from SH I, but not many. 
Only three directives are found in Sefer ha-Yir'ah that are probably 
distinctive to SH I. The first is that a Jew should contribute weekly 
nsnn mx nDrinu to charity to show that he is a tenant (rentier) of God. 
A lovely idea found in SH I, but one that is in no way developed 
in either of these two works.57 The second is the injunction against 
scribes encoding their names in the works that they copy. 58 The third 
is the injunction to fast once a month. (Sefer .Hasidim itself suggests 
once a week, SH I characteristically reduces the demand to once a 
month.)59 Yet these very cases of influence reflect at the same time 
a contrary tendency of Sefer ha-Yir'ah, that is, to mute or soften the 
very dictates that it occasionally does borrow from SH I. Sefer ha- 
Yir'ah qualifies the monthly fast, writing: orn 'w) v'vn n monl. 

IYw on) oN ' >R') X5 IN rnx. 60 SHB opens the section 

56 SHB #101, 102 Sefer ha-Yir'ah #75; SHB #949, Sefer ha-Yir'ah #93; SHB #64, 
Sefer ha-Yir'ah #51. 

57 Sefer ha-Yir'ah #62 = SHB #61. 
58 Sefer ha-Yir'ah #90 = SHB #136. 
59 Sefer ha-Yir'ah #102, SHB #97, though see n. 15 above. 
60See SHB #617. 
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against the scribal practice of encoding one's name in books thus: 
z)l rnllsnOxT'1n 01Vt'n 1'x ('i " t'vn) an- onvv-i ov and con- 

cludes: ?It'V' IN rni-on rirn) ONmf ovw "nvn ).'. Sefer ha-Yir'ah 
simply writes: vxwin lnv Ornnr ). mnix im)n IN itvnn 9'x -i' irrnx ox 
nu)v, without any derogatory remarks. Both forbid raising one's hand 
in anger against his fellow man, but SHB adds x2'x nrwpn i) 1pxw. 
-)' nssp.61 Again, and even more significantly, when advocating 

walking be-qomah shehuhah, Sefer ha-Yir'ah writes 'x 1-prn in:)'n 
)v0' In) 1. v'i) v r'v ii-i f^v' farno -mv) niv.62 And yet again, 
while advocating kavvanah in prayer, Sefer ha-Yir'ah writes: 9'xi 
y)l (?)T-r Irnnwvn) 19 'xrT -m'n) ln).Onn jpx,)n n.63 In other words, 
the very few facets of extremism that SH I does share with Sefer 
Hasidim,64 namely, the occasionally sharp language and the willing- 
ness, indeed, the insistence on suffering mockery for the public 
practice of its forms of piety, are repudiated by Sefer ha-Yir'ah. In- 
deed, Sefer ha-Yir'ah insists that such a path is counterproductive. 65 

All in all, the influence of SH I on Sefer ha-Yir'ah is real but triv- 
ial, that of Sefer Hasidim and Hasidei Ashkenaz nonexistent. 

North of the Pyrenees, a finger has been pointed at two figures as 
having been influenced by IHasidei Ashkenaz: R. Moses of Coucy, 
the author of the great French code, Sefer Misvot Gadol (Semag), and 
R. Isaac of Corbeil, the author of the abridgment of that work, com- 
monly known as the Semaq. R. Eliezer of Metz-a city nominally 
in the Empire, but culturally part of France-the late 12th-century 
author of the Sefer Yere'im, has also been suggested a number of 
times as a forerunner of the German Pietists and has been portrayed 
as a prototypical IHasid Ashkenazi. 

Confusion has arisen on this issue from the start, repeating the 
mistake made with Rabbenu Yonah, namely, failure to distinguish 
between "pietism" and German Pietism. This error is compounded 

61 Sefer ha-Yir'ah #67, SHB #49. 
62 Sefer ha-Yir'ah #42, SHB #57. 
63 Sefer ha-YirDah #29. 
64 Soloveitchik, "Three themes," pp. 334-338. 
65 Interestingly, the author or compiler of the ethical passages in MS Cambridge 

Add. 3126 (see Appendix III), were also aware of the dangers of counterproductive 
behavior-apparently both had seen enough supererogatory conduct in their times and 
the reaction it provoked-and when advocating abstemious eating habits on all days 
other than Sabbath and holidays (#19) he used the same words of counsel: oni ')nn 
a)Y5 -iwn) In -inin. 
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by a further failure to distinguish between "pietism" and "piety." The 
latter error is largely a product of the English language, less likely 
to occur in German, in which "piety" is termed Frommigkeit (whence 
the Yiddishfrumkeyt) while "pietism" is Pietismus. Piety, unlike pi- 
etism, is not a distinctive mode of spirituality. It is simply, as Web- 
ster's Dictionary puts it, the "devout fulfillment of one's religious 
obligations," whatever those obligations may be, as external as ob- 
lation or as internal as meditation. 

That these three halakhists are not German Pietists is clear. There 
isn't a word of that group's distinctive teachings in all of their writ- 
ings. Are they "pietists" at all? Do we find in them-as we do in 
R. Yonah-a concern for the religious formation of the whole per- 
son? Are their writings suffused with a pervasive sense of God's 
power and presence and with the fear that this presence should 
instill in humans? Do they possess a pungent sense of individual 
sinfulness and are they animated by concerns for constant vigilance 
against the evil instinct? Since guiding the heart and the will is at 
least as difficult as guiding the hand, as every pietist from R. Bahyah 
to R. Yisrael Salanter knew only too well, do they attempt to show 
a path to the attainment of these inner goals? Do they provide us 
with some regimen for the maintenance of the health of the soul? 
The answer to all these questions is the same: not at all. On occasion 
these writers urge their readers to greater piety, to greater Frommig- 
keit, that is, to a fuller and more scrupulous fulfillment of their reli- 
gious duties, including those "of the heart," but they are in no way 
"pietists" nor do they advocate "pietism" to their readers. 

What has possibly led some interpreters astray is the fact that these 
writers, unlike most of their fellow Tosafists, do address such imper- 
atives as "love of God," "fear of God," and "cleaving to Him," and 
speak of the injunctions against pride and covetousness, or against 
testing God. Unnoted has been the less than bashful fact that these 
authors are not simply codifiers but monei misvot, "counters of com- 
mandments." That is to say, they are codifiers who have chosen to 
organize their work by enumerating and then discussing the nature 
and specifics of each imperative (misvah). This is significant. A 
chronological framework for presentation such as the school of 
Rashi (sifrut devei Rashi) or later the Tur adopted would begin with 
the morning prayers, blessings on food and the grace after meals, 
then move on to the evening prayers, and then to Sabbath and so 
on. This approach might never get around to discussing the more 
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interior duties of loving God, fearing God, and cleaving to Him, or 
injunctions against anger or pride, which have no set time or frame- 
work for their fulfillment. However, if one adopts a framework of 
minyan ha-misvot, one must address the commandment "And thou 
shalt love thy God with all thy heart," and that of "And Him shalt 
thou fear and to Him shalt thou cleave." Thus the discussion of these 
topics does not reflect any choice on the part of individual authors. 
Rather, we should ask how these commandments are discussed. 
How large do they bulk in the respective works? Do the various 
authors seek to give the "duties of the heart" some centrality in the 
halakhic system, as Maimonides does in the Sefer Mada'? Do the 
writers content themselves with a few talmudic quotations, or do 
they seize these occasions for extended discussion on the nature of 
these "duties of the heart"? The answer is that these commandments 
occupy a minute part of each respective code, and there is either no 
discussion at all (as in the Sefer Yere'im),66 or no extended or ser- 
ious discussion (in the other two works) of these "duties of the 
heart." And needless to say, none of these authors provides any spir- 
itual regimen, or anything even vaguely resembling one. 

These authors are codifiers, who composed works that spell out in 
detail the full range of religious obligations. On occasion, they ex- 
hort their readers to observe the laws which have been observed 
laxly, such as tefillin and mezuzah, and summon them to greater 
intentionality (kavvanah) in prayers.67 They heatedly call for more 
decorum in the synagogue and plead for greater honesty in their 
dealings with their fellow men, especially gentiles.68 They inveigh 
against the dangers of pride, covetousness, and anger and remind 
people to ever walk humbly before God.69 But all this scarcely con- 
stitutes "pietism." Indeed, the author of the Semaq, Rabbi Isaac of 

66 See the perfunctory treatment of the commandments to love and fear God, and 
to cleave to Him and walk in His ways in #404-408, #153-154. The discussion con- 
sists entirely of citations of rabbinic passages. The imperative of "cleaving to Him," 
which lies at the heart of pietism, is taken simply in the rabbinic sense of cleaving to 
scholars. As far as interpersonal conduct is concerned, see the brief and purely techni- 
cal discussions throughout the fifth section (CAmud ha-,Hamishi) of the work. 

67 Sefer Misvot Gadol (Semag), ed. Elyakim Schlesinger. 2 vols. (Jerusalem, 
1989-95), 'aseh #3; Sefer Misvot Qatan (Semaq) (reprint, Jerusalem, 1965), #11. 

68Semaq #11; Semag, 'aseh #74, lo' ta'aseh #2 and see also lo' ta'aseh #152, 
#170. For a possible contemporary moment for R. Moses' exhortation, see Jeffrey 
Woolf, "Some Polemical Emphases in the Sefer Miswot Gadol of R. Moses of Coucy," 
JQR 89 (1998) 81-100; Semaq #85. 

69Semag, lo' tacaseh #64, 'aseh # 16; Semaq #14, #19, #22 (#9). 
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Corbeil, who was sometimes called he-hasid or ha-qadosh ("the 
saintly" or "the holy"),70 who fasted one day a month as suggested 
by the Sefer ha-Yir'ah,71 and who, in good supererogatory fashion, 
waited twenty-four hours between meat and milk as did the father of 
Mar Ukba in the Talmud,72 nevertheless was heard remarking that 
he "regretted that he had gotten so accustomed to going to the syna- 
gogue [to pray] as he enjoyed study so much."73 

Should such admissions surprise us? Not at all. The Ashkenazic 
community in the high Middle Ages was, indeed, lax in observance 
of tallit and tefillin,74 as were most other European Jewish commu- 
nities. And has there ever been a community that was free of pride 
or of lust or of quarrel or one that did not warrant admonition about 
the earnestness of its prayer or its decorum in synagogue? Nor is 
the presence of such exhortations in these codes surprising. French 
writers never adopted Maimonides' spartan notion of a summa, a 
comprehensive and impersonal statement of the totality of the Oral 
Law. Their codes are far more mundane than Maimonides' olympian 
work. They have clear practical purposes in mind that they state 
openly in their respective introductions. They intend to enlighten 
their fellow Jews as to the fullness of their duties, to inform people 
of laws of which they may be insufficiently aware, to raise their re- 
ligious sensitivities, and to encourage them to seal the breaches in 
their observances. Hortatory remarks are integral to the spirit of 
these works and to their avowed goals. However, religious exhor- 
tation isn't piety, piety isn't pietism, and pietism itself is scarcely 
German Pietism. 

70 Ephraim Kanarfogel, "Peering through the Lattices": Mystical, Magical and Pi- 
etistic Dimensions in the Tosafist Period (Detroit, 2000), p. 90. 

71 MS Cambridge, Add. 3126 f. 166a. See Appendix III, #32. R. Isaac's compatriot 
and glossator, R. Peres of Corbeil, spoke approvingly of fasting for one's sins, Hag- 
gahot Rabbenu Peres, Semaq #175. 

72"Pisqei Ri mi-Corbeil," MS Cambridge, Add. 3126 fol. 167b and see bHul 106a. 
This set of rulings immediately follows the ethical prescriptions described above and 
reproduced below in Appendix III. On the various versions and manuscripts of these 
rulings, see Simhah Emmanuel, Ha-Sefarim ha-Avudim shel Ba'alei ha-Tosafot 
(Ph.D. diss., Hebrew University, 1993), pp. 237-243. 

73 TnI)3 w) 31w2 ,flVf von 31)3-' 15)5 p:) 5:' )n5'nww ')) ivvn -i nrn oy. "Pisqei Ri 
mi-Corbeil," fol. 169a. 

74Aviezer Ravitzki, 'Al Da'at ha-Maqom: Mehqarim be-Hagut ha-Yehudit ve- 
Toldoteha (Jerusalem, 1991), pp. 37-40; Ephraim Kanarfogel, "Rabbinic Attitudes 
Towards Nonobservant Jews in the Medieval World," Jewish Tradition and the Non- 
traditional Jew, ed. J. J. Schachter (Northvale, 1992), pp. 7-14. 

This content downloaded from 128.6.218.72 on Sat, 10 Jan 2015 23:34:30 PM
All use subject to JSTOR Terms and Conditions

http://www.jstor.org/page/info/about/policies/terms.jsp


480 THE JEWISH QUARTERLY REVIEW 

III. PIETY AND RELIGIOSITY 

While these authors were not pietists, do their works breathe re- 
ligiosity, does one discern passion in their exhortations? In the Sefer 
Yera'im and the Semaq one senses conviction more than passion. 
The Semag, however, evinces a passion whose force is not dimin- 
ished for being a quiet one. It was not simply hortatory skills that 
made its author, R. Moses of Coucy, the "preacher" among the Tosa- 
fists but also his animating impulse to improve and uplift his fellow 
Jews. R. Moses the Preacher, while in no way a pietist, nevertheless 
exudes a religiosity that is palpable. 

He sees man as a day laborer of God who must daily fulfill his 
opus dei, which is the end and purpose of his existence. God must 
be worshipped and obeyed for His own sake and not out of fear of 
punishment nor from seeking to win favor in His eyes. Anger is 
sinful, but the greatest of all sins is the sin of pride, for it means 
forgetting one's nothingness before God and becoming oblivious 
to God's infinite grace in granting our existence.75 As sinning is 
human, penance always befits us. R. Moses penned a special prayer 
for penitents, which he mentions but does not reproduce in his code. 
R. Yonah of Gerona found this prayer so attractive that he appar- 
ently copied and embellished it and, as often happened with short 
devotional works in the Middle Ages, it soon went under R. Yonah's 
name in his homeland.76 R. Moses further suggested that his readers 
spend an hour a day on their knees supplicating God's forgivingness 
for their inevitable sins. 77 But recommending this protracted kneel- 
ing posture is the closest R. Moses of Coucy comes to a pietistic 
stance. 

His contemporary Rabbi Moses of Evreux, the author/compiler of 
the Tosafot of Evreux, similarly emphasized in a small ethical 

75 Yehudah D. Galinsky, Rabbi Mosheh mi-Coucy ke-Hasid, ke-Darshan u-Fulma- 
san (M.A. diss., Yeshiva University, 1993), pp. 27-59. To date, Galinsky's work, done 
under the direction of David Berger, is the most sober treatment of R. Moses of 
Coucy generally, and of R. Moses' putative relationship to German Pietism in par- 
ticular. See now his recent articles, "'Ve-lihyot le-Fanekha 'Eved Ne'eman Kol 
ha-Yamim': Pereq be-Haguto ha-Datit shel R. Mosheh mi-Coucy," Daat 42 (1999) 
13-3 1; "Qum 'Aseh Lekha Sefer Torah mi-Shenei Halakim," Ha-Maayan 38.1 (1995) 
23-31, esp. p. 25, n. 10. 

76 Yitzhak Gilat, "Shetei Baqashot le-Rabbi Mosheh mi-Coucy," Tarbiz 28 (1959) 
54-58. 

77 Semag (see n. 67 above), 'Caseh #16. 
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broadside the danger of anger, the importance of humility-always 
walking, in good medieval fashion, with bent head and downcast 
eyes-of seeking repentance for one's inevitable sins, and of weep- 
ing honest tears in prayer, "for he who weeps [in prayer] in the 
night, the stars and constellations weep with him and his prayer is 
heard."78 For a brief moment the author/compiler of the Tosafot of 
Evreux,79 who partook very lightly of meat so as to deny himself 
one of the pleasures of the world,80 drops the impersonal format of 
"objection" and "reply may be made" in which his other writings are 
couched, and we glimpse a deeply religious man, not crushed by his 
sin, but aware of its existence and disturbed by it. No less aware 
is he of the harsh, adamantine ego and mindful that only by contrac- 
tion rather than by expansion, by withdrawing rather than by assert- 
ing oneself, can the resistant, inviolate self be conquered. 

There were those who did not pen spiritual advice but drew up lists 
of vices to be avoided and practices to be encouraged. Spurning 
penance, not to mention the ascetic rigors of the German Pietists, 
one writer, apparently a pupil or votary of R. Isaac of Corbeil, the 
author of the Semaq, suggests minor denials of bodily wants de- 
signed to remind man of his higher nature and calls upon him to par- 
take very lightly of meat; to eat only on weekdays and only as much 
as is necessary "to sustain and strengthen the body"; not to partake 
in festive meals unnecessarily (except Sabbath, of course, which 
was to be fully celebrated at the table); to fast twice or three times 

78Orhot Hayyim (reprint, Jerusalem, 1956), p. 228, end of Hilkhot Rosh ha- 
Shanah; Kol Bo, ed. David Avraham, vol. 4 (Jerusalem, 1993) #66, col. 220. The 
phrase is talmudic (bSan 104b), but R. Moses is the only writer, to my knowledge, 
who draws on this passage. The entire passage on prayer found favor in the eyes of 
R. Isaac of Corbeil and he quoted it in his glosses to the Semaq (#11). I say "in good 
medieval fashion," for while walking with a bent head has talmudic precedent (bBer 
43b), walking with eyes downcast, to the best of my knowledge, does not. (See Rashi, 
bNid 24a s.v. simi at, bMen 1 iOa s.v. simi at. Rashi has heard this explanation; how- 
ever, he has no explicit source for it. See the xmntnt )n lniwv cited in the Sefer ha- 
Oreh, Lwow, 1905, pp. 3-4.) Yet this is a trait advocated by SH I (SHB #53), Sefer 
ha-Yir'ah (#42), and R. Moses of Evreux. Downcast eyes are taken to be emblematic 
of piety by all three, not surprisingly, as "custody of the eyes" to avoid temptation and 
also as a mark of humility was viewed as a hallmark of the religious, and its practice 
widespread in the surrounding society. 

79 E. E. Urbach, Ba'alei ha-Tosafot, rev. ed. (Jerusalem, 1980), pp. 479-485. 
80MS Cambridge, Add. 3126, fol. 165b. See Appendix III, #21. His practice was 

probably a compromise between not forbidding what the Torah had permitted and not 
partaking in the pleasures of the world. 
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a year, or once a month or once a week (he is not sure what to 
endorse); and on those fast days to confess to a rabbi and repent 
bitterly of one's sins. He also enumerates the need to walk humbly, 
to deal justly with one's neighbor, neither to flatter nor to lie, to re- 
spect all men, not to offend anyone by word or deed nor seek power 
over others.81 Self-improvement rather than self-abnegation is the 
goal. Abstemious habits, moral conduct, and some sense of human 
worthlessness and sin had to accompany the quotidian Jewish life of 
ritual. 

There were still others who neither wrote manuals nor even drew 
up lists, but on finding a line or two in one of these lists that reso- 
nated with them, inserted those lines into the long catalogue of rit- 
ual prescriptions and judicial rulings that they were copying-with 
no sense of incongruity. 82 And then, of course, there were hundreds 
of owners of manuscripts who instructed their scribes to include the 
widest variety of ethical writings and prescriptions into their copies 
of halakhic works. 83 

Should these inclusive practices surprise us? Not at all. The volu- 
minous writings of the Tosafists tell us their thoughts, not their feel- 
ings or muted aspirations. We have every reason to suppose that 
in this large group of thinkers, as well as in their eager audience, 
every variety of individual existed. There were "once born souls" 
and "twice born" ones, the religiously indifferent, the spiritually ca- 
sual, the somewhat interested, the wholly dedicated, and those who 
had indeed passed through the light and darkness of religious tra- 
vail. "The spirit blows where it listeth," and we would do well not to 
tie its coming and going to any specific movement nor should we 
think that were it not for some eccentric Rhenish pietists, there 
would have been no spiritual hunger in France and Germany in the 
High Middle Ages. 

81 Ibid., fols. 165b-166a, reproduced in full in Appendix ILL. 
82 The scribe or editor of Pisqei Rabbenu Peres of Corbeil (found in MS Biblio- 

theque Nationale, Heb. 407, ff. 236b-237a) inserted several ethical prescriptions 
from MS Cambridge, Add. 3126 into his transcriptions of the Pesaqim. See Shelomoh 
Sha'anan, "Pisqei Rabbenu Peres ve-Aherim be-'Inyanei Orah Hayyim," Moriah 
17.9-10 (1991) 12 (#15-16). See Appendix III, #19, #21, #29. 

83 In fact, many of the owners transcribed the ethical works themselves. At least 50 
percent of Hebrew manuscripts are owner-copied. See Malachi Beit-Arie, Hebrew 
Manuscripts of East and West: Towards a Comparative Codicology (London, 1993), 
pp. 79-83. 

This content downloaded from 128.6.218.72 on Sat, 10 Jan 2015 23:34:30 PM
All use subject to JSTOR Terms and Conditions

http://www.jstor.org/page/info/about/policies/terms.jsp


PIETY, PIETISM, AND GERMAN PIETISM-SOLOVEITCHIK 483 

IV. FRANCE OR GERMANY 

Truth to tell, if we were to judge on the basis of the written re- 
mains, there was more spiritual hunger in France than in Germany. 
Perhaps the time has come to remind ourselves that the traveler and 
inveterate recorder R. Abraham ibn Yarhi mentions Hasidei Sarfat 
at least as often as Hasidei Alamania. 84 I have already noted that all 
the glosses in SH I are in French, which in itself proves little. How- 
ever, SH I speaks approvingly of swaying in prayer and cites as sup- 
port Ps 35:10: "All my limbs should say, God who is like Thee."85 
R. Abraham ibn Yarhi mentions this swaying in prayer (together 
with the very same verse as proof text) as a hallmark of the "rabbis 
and hasidim of Sarfat."86 It should be futher noted that the version 
of Sefer .Hasidim published by Wistinezki, which faithfully reflects 
the teachings of German Pietism, makes no mention of swaying in 
prayer.87 Sefer ha-Yir'ah equally recommends swaying citing the 
same proof text. 88 All three seem to reflect the tradition and practice 
of a religious and spiritual elite in France. While debate continues 
over the authorship of the Sefer ha-Yir'ah, even those who argue for 
the authorship of Rabbi Yonah of Gerona concede that it was com- 
posed during his stay at the yeshivah of Evreux or very soon after- 
wards, when he was still under its influence.89 The Sefer ha-Yir'ah 

84Sefer ha-Manhig (above n. 8), 1:85, 363; 2:607, 626 (a repetition of the same 
report). 

85 SHB #56. 
86 Sefer ha-Manhig, 1:85. 
87 Noted by Yishaq (Eric) Zimmer, "Tiqqunei ha-Guf be-She'at ha-Tefillah" in his 

'Olam ke-Minhago Noheg (Jerusalem, 1996), p. 100, n. 166. 
88 Section 33. One must distinguish between swaying in Torah study, swaying dur- 

ing the Torah reading, and swaying in prayer. Each has its separate source and advo- 
cates. See Zimmer, 'Olam ke-Minhago Noheg, pp. 98-101. 

89 1. M. Ta-Shema, "Hasidut Ashkenaz be-Sefarad: R. Yonah mi-Gerundi ha-Ish u- 
Fo'alo," Galut Ahar Golah: Mehqarim be-Toldot 'Am Yisra'el Mugashim le-Profes- 
sor IHayyim Beinart li-Mel'ot Shiv'im Shanah, eds. A. Grossman, Y. Kaplan, and A. 
Mirsky (Jerusalem, 1988), pp. 168-170. I have serious doubts whether Benyamin 
Richler's argument for North European authorship has been effectively refuted. See 
Benyamin Richler, "'Al Kitvei ha-Yad shel Sefer ha-Yir'ah ha-Meyuhas le-Rabbenu 
Yonah," Alei Sefer 8 (1980) 51-59. The manuscript evidence is very strong and the 
citation of Ritva seems to me an instance of misplaced authority. We know that this 
slender work went under R. Yonah's name in Spain and we have every reason to 
believe that even if R. Yonah was not the work's actual author, he endorsed both 
halakhic and moral contents and gave them currency and no little authority in the 
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is thus a product of northern French culture. The similarities be- 
tween that work and SH I, together with the clear literary borrow- 
ings, would strengthen somewhat the claims of SH I to be a French 
work. A community of emphases has also been noted between SH I 
and the writings of R. Moses of Coucy.90 If to this evidence we add 
the brief but moving remarks of R. Moses of Evreux against anger 
and pride and on the importance of humility and tearful prayer,91 
there is every indication that intense legal thinking had not stifled 
the aspiration for virtue among the French Tosafists, nor had dialec- 
tic desiccated their spirit. Some aspired to pietism, some to piety, 
and some simply wished to be humbler, better men and to insure 
somehow that the world would not be too much with them. 

APPENDIX I 

Minhag Ostreich and the East 

We have discussed the putative influence of German Pietism in 
Germany itself, to the south in Italy, to the west in France, and south- 
west in Provence and Spain. A word may be in order about its sup- 
posed influence in the east, namely in Austria and Poland. This 
discussion can be divided into two parts: the underlying assumptions 
of influence and the actual documentation of specific influences. 

In my laudatory review of Eric Zimmer's Olam ke-Minhago No- 
heg I indicated how the book's premises on this subject are problem- 
atic.92 In that fine work Zimmer sees Hasidic influence on minhag 
Ostreich, the rite of Ostreich and Poland. I quote from my review: 

Zimmer draws upon Ta-Shema's important article on the presence of 
numerous pupils of R. Judah he-Hasid in Slavic countries. Ta-Shema 
conjectured that R. Judah he-Hasid moved from Speyer to Regens- 

Iberian peninsula. In doing so, he tacitly endorsed whatever halakhic positions were 
contained in the Sefer ha-Yir'ah. A halakhist would be wholly justified in citing these 
halakhic passages as proof of R. Yonah's stand. The question here, however, is not 
legal endorsement but ascription of actual authorship. The issue is not halakhic but 
bibliographic, and I know no reason why the attribution of a cousin's pupil's pupil- 
which is what the great Ritva's connection to R. Yonah was-is somehow authorita- 
tive in these matters, especially against the overwhelming evidence of the manuscripts. 

90 Yehudah Galinsky (see n. 75 above), pp. 36-66 with notes, esp. nn. 55, 108. 
91 See above, p. 480. 
92 "Yishaq Zimmer, Olam ke-Minhago Noheg: a Review Essay," AJS Review 23 

(1998) 223-234. 

This content downloaded from 128.6.218.72 on Sat, 10 Jan 2015 23:34:30 PM
All use subject to JSTOR Terms and Conditions

http://www.jstor.org/page/info/about/policies/terms.jsp


PIETY, PIETISM, AND GERMAN PIETISM-SOLOVEITCHIK 485 

burg because of the opposition that he encountered in the old Rhine- 
land city to his radical program and sought out the "frontier" zone as 
being more receptive to his innovative ideas. Similarly, pupils of his 
settled in the East precisely because in the new settlements there was 
a greater chance of instituting Ijasidic doctrines. Adopting this line of 
thought, Zimmer sees in German Pietism a major force in shaping the 
rite of Ostreich and Poland. It is an interesting thesis and certainly 
worth pursuing. It should be noted, however, that Regensburg in the 
twelfth century was a burgeoning commercial center. Situated on the 
Danube, this imperial city was a gateway to trade with southeastern 
Europe and the lands of the Islam and quite possibly was also already 
playing a major role in financing the Ostsiedlung. And Jewish settle- 
ment in medieval times often followed commercial opportunity. To 
ask why R. Judah he-Hasid settled there is equally to ask why other 
prominent Tosafists, such as R. Isaac ben Mordecai (Ribam), R. Isaac 
ben Jacob (Ri Lavan), R. Ephraim, R. Baruch, and R. Shemaryah all 
made their new homes in Regensburg. Moreover, Regensburg, while 
considerably east of the Rhineland, was no tabula rasa waiting for the 
imprint of some distinguished emigre. It housed a distinguished line 
of Tosafists, who antedated R. Judah in residence by a half century.93 

I would now add that many of these scholars had studied under 
Rabbenu Tam and maintained ongoing contact with him, because 
until the second half of the 13th century, Regensburg had some of 
the closest connections with France of any German city. If R. Judah 
he-Hasid's distinguished lineage did not obviate problems in his 
hometown of Speyers, he could scarcely have imagined that his sin- 
gular doctrines would be welcomed in the French beachhead on the 
Danube, and certainly not by the stormiest petrel of the Tosafist 
movement, R. Ephraim of Regensburg. A man who once sent 
Rabbenu Tam a letter containing all the hairs he had torn out of his 
beard in exasperation at one of his teacher's rulings could scarcely 
be expected to put up with R. Judah's private revelations, his newly 
discovered covert will of God. If R. Judah he-Hasid was seeking in 
his move to Regensburg to outflank his opposition, he couldn't have 
been more mistaken. 

Regensburg was also 

the seat of one of the most venerable Jewish communities in Ger- 
many, whose recorded history stretched as far back as that of Rhine- 
land cities. It is customary to picture the expansion of the German 

Ibid., pp. 229-230. 
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Jewish community as radiating eastward from the settlements on the 
Rhine. The written record, however, documents the simultaneous 
emergence in the tenth century of Jewish communities both along the 
Rhineland and in the trading centers near and along the eastern bor- 
ders of the Empire-Regensburg, Magdburg, Merseburg, and Prague. 
True, the oldest academies were in Mainz and Worms, but the other 
ancient communities were scarcely deferential about their local cus- 
toms and practices. R. Isaac Or Zarua-who numbered R. Judah he- 
Hasid among his teachers-juxtaposed with no sense of inferiority 
the traditions of his native Bohemia with those of the Rhineland. 

As to the alleged influence of German Pietism on the Eastern Rite, 
we would do well to remember two things. First, rich and important as 
Ta-Shema's article is in new information that it provides about little- 
known medieval Polish erudites, the connection between these scholars 
and Hasidei Ashkenaz remains, nevertheless, conjectural. For example, 
that the scholar R. Yacakov ha-Kohen belonged to the circle of German 
Pietists is based on the assumption that the Yacakov ha-Kohen (not a 
very rare or distinctive name) mentioned in the halakhic sources is one 
and the same person mentioned in a now-lost kabbalistic manuscript. 
All that we know for certain is that R. Judah he-Hasid had Slavic 
pupils in his Bible classes. There is no evidence that these pupils were 
scholars of any standing or that they exercised any authority in their 
homeland. 94 

So much-to my thinking-for the premises. Let us now inves- 
tigate the evidence for specific influences. Zimmer cautiously sug- 
gests influence in five areas: swaying in prayer, postnatal sexual 
relationships, added days of menstrual abstinence, restriction of 
priestly blessings to holidays, and spread of a certain formula in 
prayer. I see no evidence for any of these influences. In my review, 
I expressed my reservations about Zimmer's arguments for priestly 
blessings and postnatal relations,95 and I have indicated above that 
swaying in prayer is a French practice rather than a German one.96 
I would like to register here my demurrals on the other two topics. 97 

First, no doubt the German Pietists opposed the French addition 
to the el erekh appayim prayer, however, there is no evidence that 
the French version was ever recited in Germany. Thus, Hasidei Ash- 

94 Ibid. 
95 Ibid., pp. 226-227. 
96 See above, p. 480. 
97 Zimmer, 'Olam ke-Minhago Noheg, pp. 114-123, 240-250. 
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kenaz were but defending the German practice. The French rite had 
little to no influence on the Eastern rite, which is almost entirely 
German. Why attribute the victory of the German version of el erekh 
appayim to IHasidei Ashkenaz? The German rite triumphed here as 
in hundreds of other instances. Furthermore, I know of no evidence 
whatsoever that the German Pietists ever advocated an added seven- 
day menstrual abstinence. Indeed, as I pointed out in my remarks on 
postnatal relations, all the evidence that we possess for the hyper- 
sensitivity of Hasidei Ashkenaz to any form of pollution, whether 
physical or ritual, is with regard to sancta with their powerful taboo, 
not with regard to mundane sexual relations. Moreover, in light of 
Hasidei Ashkenaz's vibrant awareness of sexual temptations and 
their almost lusty endorsement of marital sex, such a position is not 
only undocumented but also unlikely. 

The proud claims of later cultures to be the heirs of Hasidei Ash- 
kenaz, like that of R. Joel Sirkes (Teshuvot ha-Bah ha-Yeshanot, 
#79), should be carefully weighed, as I wrote in my review: 

For time had passed and the more radical bent of the medieval Pietists 
had been long forgotten. Little now remained of the Pietists' legacy in 
the collective memory of pre-Chmielnicki Poland, other than sensitiv- 
ity in human relations, personal humility, rites of penance, and an in- 
clination to humra. A new culture finding its voice (as Poland did 
then) is often in search of distinguished antecedents, and in this case, 
a claim was easily made for descent from the venerated Hasidei Ash- 
kenaz. Such assertions, however, may be more in the nature of acquired 
heraldry than actual lineage, or, if that be too strong a metaphor, more 
a pious self image than a fact. 98 

Zimmer's most recent book confirms these suspicions. R. Joel Sirkes 
spoke proudly of Poland's being the heir of Hasidic traditions. A 
generation earlier, R. Hayyim ben R. Besalel of Friedburg inveighed 
against the growing Polish influence-best embodied in the growing 
sway of R. Moses Isserles-in Germany and claimed that these up- 
starts from the East were displacing the traditions of Hasidei Ash- 
kenaz of which the German community was the proud bearer!99 

I yield to few in my esteem for Zimmer's sober scholarship. How- 
ever, the Hasidic influence that he occasionally invokes is not a 

9' P. 233. 
99 Yishaq (Eric) Zimmer, Gahaltan shel Hakhamim (Be'er Sheva, 1999), pp. 233- 

234. 
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conclusion but a postulate, and one I believe that we are best off 
without, for it obscures rather than solves the problems that he has 
so finely posed. 

APPENDIX II 
The Question of the Chronological Priority of SH I 

While not essential to my argument (though it may be of wider 
significance), I do believe that the author of SH I knew of the basic 
doctrines of Hasidei Ashkenaz and had in front of him some Ur-text 
of Sefer Hasidim100 rather than the other way around-that a Ger- 
man pietist interwove sections of a wholly independent SH I into the 
text of SH. Parts of SH I were ultimately included in both texts of 
Sefer Hasidim that have come down to us, however, sections of SH 
I were originally written, in my view, with at least some of the work 
and doctrines of the German Pietists in mind. 

The author of SH I opens his work, as does the author of the Sefer 
Hasidim, with an announcement of the desire of many to follow the 
covert will of the creator, who only refrain from doing so out of ig- 
norance of its demands. He therefore undertakes to lay bare the de- 
mands and prescriptions of this divine will. He preempts arguments 
against its strangeness or even nonsense (nmuw) that some readers 
may register upon perusal of the work. However, what follows in 
SH I is not the tale of Balaam's ass or that of the Midianite war that 
are advanced in the opening section of SH as proof of an entirely 
new world of ritual and religious demands encoded in Scripture and 
in history, 101 which the following pages go on to partially explicate. 
This, indeed, would and did awaken astonishment and laughter in 
the minds of most Jews. The apologetic introduction of SH I is fol- 
lowed by a presentation of the "duties of the heart," an exposition of 
the religious demands made of the interior man with which few 
would take issue. The introduction of SH I makes little sense on its 
own. It appears as though the writer is borrowing the defensive in- 
troductory style understandably used by German Pietists when they 
introduced the novel demands of the reson ha-bore'. 

l??Let us remember that SHP (#1589) records ovpvn 1-om mnn -ini, and that 
shortly before his death, R. Judah he-Hasid wrote ovpvn 1oov In p)ni (!) o)v, as cited 
by J. Friemann in his introduction to SHP (Frankfurt am Main, 1924), p. 11. 

101 See n. 5 above. 
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Further I find it difficult to conceive that only by chance does the 
author of SH I use key terms in the thought of German Pietism, such 
as reson ha-bore', le-zakkot et ha-rabbim, 'arum beyir'ah, and lid- 
mod al menat le-qayyem, and highlights them in the early, program- 
matic segment of his work (sections 1-17). 102 He neutralizes these 
pivotal phrases by employing them generally in their traditional 
sense. SH I has the introduction and the idiom of Sefer Hasidim but 
not its distinctive doctrines. This of course may be accidental; it 
may also be accidental that the author entitled his work Sefer IHasi- 
dim or Sefer Hasidut,103 a name that bears some similarity to the 
name of a contemporary work of R. Judah the Pious, Sefer Hasidim. 
Indeed, the titles are so similar that most scribes did not notice the 
difference, labelling both as Sefer IHasidim. 

There are some forty-three parallel passages between the two 
works. To my untutored eye, a number of these passages in SH I ap- 
pear as reworkings of material found in an Ur-Sefer IHasidim rather 
than the reverse. For example, I have difficulty seeing why someone 
would take the smooth formulation of SHB #137 and turn it into the 
rough one of SHP #125. The same holds true for SHB #84 and SHP 
#1000. 

Again, it seems to me that the author of SHB #138 noted that a 
moral is more effectively made with a single biblical citation in clear 
Hebrew, and that further talmudic examples in Aramaic of the same 
point found in SHP #126 only weaken its force. He further noted 
that the final, alternative explanation in SHP #126 (nrnnv *jD flvi 

.NX) makes a very effective ending for the biblical example origi- 
nally given. A similar smoothing of the formulation coupled with 
compression of multiple verses and elimination of alternative expla- 
nations is found in SHB #11, in contrast to SHP #1979. 

The issue of who copied from whom may have a bearing on the 
early diffusion of German Pietism. SH I was employed by the author 
of the Sefer ha-Yir'ah, a work either written by R. Yonah of Gerona 
or adopted by him during his stay in northern France. 104 R. Yonah 
appears to have left the French academies in the mid-1220s at the 
latest; SH I had to be written well before then. Thus we can con- 
clude that word of some of the major doctrines of Hasidei Ashkenaz 

102 See n. 6 above. 
103 See n. 35 above. 
104 See n. 89 above. 
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and parts of Sefer Hasidim were circulating in France even earlier, 
perhaps as early as the turn of the 13th century. 

APPENDIX III 

MS Cambridge Add. 3216 (fols. 165b-166a) 

Nestled between the Pisqei R. Isaac mi-Corbeil and the Sefer ha- 
Tashbes is a brief collection of moral dicta. It lacks the pietistic in- 
tensity of SH I and shares nothing with the emerging system of 
Sefer ha-Yir'ah. In fact, it even contains internal contradictions in 
the brief span of a page or two. Who the editor was we do not know. 
We do know that alongside his desire to transmit all the finer minu- 
tiae of ritual performance, as reflected in the practices of the great 
R. Meir of Rothenburg and the "saintly" (ha-qadosh) R. Isaac of 
Corbeil, he also aspired to better his relations with his fellow men, 
to distance himself a bit more from the vanities of the world, and to 
regularly confront his own sinful nature. I publish here this collec- 
tion in the belief that there were others of his time and place who 
shared these aspirations. 

105[on)r] 

orlnN op zn 
108.t5 O)) ,39 N5107Y ,Vy)- ))n- N5106tD,);V)j_j5)0_j ,MZW N5V R) [1] 

.i5nv 'i-WN i-1)nn5 niWYO N* [2] 
.[,ivn] vvov5 N5i 'nnni ),inN jran5 N [3] 

.aln i' nnn 5w )N)) ?e) V[wir] ni5p7 5w o),i- niwvO N* [4] 

.*vwinNn Nnrsi5zz (?)mn5n N*) [S] 
.0)n pDw n1vin n-rz n1[))5 N5w] o'i-rn v)pn5 Nv [6] 

.o'ivDn wrvn5 Nv [7] 

105 The title is my own, as is the numbering of the sections. 
106 bcAZ 21a-b. Significantly, the editor of the earlier Sefer ha-Oreh (Lwow, 1905), 

p. 3, opened his work with the same talmudic passage. 
107 bMeg 28a. 
108 Possibly the writer's own aversion, possibly one acquired from the spirit of the 

teachings of Hasidei Ashkenaz (see Jacob Katz, Exclusiveness and Tolerance: Studies 
in Jewish-Gentile Relations in Medieval and Modern Times, London, 1961, ch. 8), 
though no specific ban on looking at a cross is found, to the best of my knowledge, in 
Hasidic literature. 
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.OzV) ?OV5 N5N WVYN 5 fl'rlv) 5U)5 NV [8] 

.[!] 1))n5 N*f [9] 
.nmln-lm Nl)v5 N5V [10] 

.0))ODni z?el 'IN 'TlID-1 5tf) N5)W [11] 
.015U25 ) zOn [!]ov w 5 -z'lrDi-si Nv)W [12] 

N5 ON r))Dw mfl-l rno [1no il?] - 1 5 lwV1l f-i miolY m1n)5 xv [13] 

n-,vv m [I-II n frni] n'r [vwan vNl] n?" IN m.r Ini n ml nv [nN]N- 

nz In pinw rn eN5)o Nv)W [14] 
.ys5n-n5 N*w [1 5] 

.rn-n l1N)v nnp5 Nv)V [16] 

.V'V o lnOvZ osn mnvn i"5 ir) [17] 
109 -izn 5)v)% N5v [18] 

.1n1) pizn 0))-p5 [ON )D] N??D 5in-i mvn lit 051wil In 1 N5) w [19] 

w55)) .n) 1D1in noz ')D 

.oins In wln5 N5)W [20] 

.zlr)n lwy Yw ol'VV5 N*w -12' 'arn1n nzn1lwls [21] 

xrnn )n p)n5n Nv)V [22] 
112 -izzz ir,15rp N* [23] 

n?~ 5Uln NV Ol-l )-nt m,5, 11301, l)DVD nj-,5 1) )n OTN [24] 

*f~))~fO fVwV r) [nrn1 -nvn] 

114v n OlD) -)Iv Otrirn) vO n-f '-ir rnvvI ) nor [25] 
oi-w nisn-i In -m) ,z -i-t 1 Dz o vOn Yp onin tr3n- mvOY -mm [26] 

)"'Y nV lvoWY )WN VX m1s)n 'INW3l ,l)[I]p)m jt).O llin 1.0in ltvY 0-iin 

109 Strolling in the town was one of the few entertainments available in this period. 
See, for example, the medieval ruling, endorsed by the Shulhan 'Arukh (Orah .Hay- 
yim 554.21), against strolling in the market on Tish'ah Be-Av "lest one come to prw' 
5inrn [vNi] ni5pi." More probable, however, is that 5rv here denotes "relaxing" as in 
bSuk 28b n-invi 5vr nnwA 5mnx. This secondary meaning also obtained in medieval 
Rabbinic Hebrew, as in Tosafot bBes 12a s.v. dilma (end): )pnvnw n) Inzvx xn-rt 

5I)v XXN?' )'VN 1"Y 1 v"I3 n-Irn . A number of the exhortations in SHP against 
Itiv (#278, 770, 815) refer to relaxation rather than to strolling. 

" 1This passage, together with #21 and #29, was copied into the Pisqei Rabbenu 
Peres in MS Bibliotheque Nationale, Heb 407, f. 326d (see n. 82 above). 

l l l Thus also in the above manuscript. 
112bMeg 28a. 
113 The metaphor is that of the Semag (see above, p. 480), however, it is used here 

differently. 
114 1 know neither the source nor the purpose of this statement. 
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.0n1 1n -vonf 1ntrpn) rzn xiii n t2<1 nn2 
11N )*())o 'in1)tvo) 1)1X)t xun oxi .)x-t) 'ini) 1womn)O 1pm t [27] 

15.ni - <2 me21 n lt2XI liv vo2tme9 -tvn [zn25n 

116 wtl V 1' DT nrul ot iD 1wnvvnv 117l,R [28] 

.;-i tDW :'n0: NlD)~2 DV [Nzn]~ ()ltvy 

.i~~~~~n)3 In)W OWv) [X)D liv 

012, T , N] yv.' i Nv1' Wv 

jpfl) i"vi [vvij,n rnl) -rn (XvMn) vrn f2z afnx DVol [31] 
122.20lpN) 

,OtM1 lzWD . v13n1 -no) 3lWvml -IllWm otu[nt Orl]-v 1l [32] 

'15 See bSuk 49b and Pesiqta de-Rav Kahana, ed. Bernard Mandelbaum (New York, 
1963), pisqa 15, s.v. Rav Abba (p. 255). 

116The last phrase should probably be translated "for He [God] will provide for 
him." 

117 This section, barring 'onn -it5 xv), was copied into the Pisqei Rabbenu Peres 
(n. 82 above). On this basis I have indented these lines in my transcription; in the 
Cambridge manuscript there is no indication that these four dicta form a single unit. 

1 8Thus in MS Bibliotheque Nationale (loc. cit.). 
119 Thus in MS Bibliotheque Nationale (loc. cit.). 
120 Missing in MS Bibliotheque Nationale (loc. cit). 
121 Fasting once every twenty-four weeks yields two fasts per year or sometimes 

three, if one locates oneself at the beginning of the cycle of ma'amadot. (My thanks 
to Ya'akov Sussman for clarifying this point.) 

122See p. 460 above and n. 15. At first blush it would appear that R. Isaac was 
relying upon the passage in pTa'an 2.12 according to the version found in SHB #617. 
However, in view of the fact that the reading found in our texts of the Yerushalmi 
is corroborated by testimoniae of both R. Eleazar Rokeah (Rokeah, Hilkhot Hasidut, 
end) and R. Isaac Or Zaruac (Or Zarua' I, #321), the passage in SHB would seem to 
be a scribal error rather than evidence of a version which was circulating in Ashkenaz 
in the 13th century. The parallel text in SHP #67 equally suggests a scribal error in 
SHB. (I would like to thank Ya'akov Sussman for pointing this out.) 

123 This is the only influence of German Pietism in the text, though note that the 
confession is to a 21, not to a ofn or t'vn. 
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1nz n 24(!)W.j0) -zo 2r)fl2l nnel'lW 

.) [n]vptov -Inv -n--n- in) o)-n 13i1x fDi [33] 

flyV ,[n]Tvnnl~) Nt:) X N 125o[]v n- ,hN DY' r1 w W v l [34] 
126 flVz2p2 (?)rnijn] DY' )-TY' Vo9lo (Q)rmrr' 

[[I'j j)1V)pt 17) V" 
[ft3rllpen3 -pns 

- 
)pvo 19t2 jx9n] 

124It is not clear whether one should emend nn to nen, in which case the phrase 
would mean "he should abstain [from which pleasures] he chooses," or whether one 
should emend wvrnt to vr'i), which would yield "he should set aside [for charity] what 
he wishes." See n. 80 above. 

125 See p. 460 above and n. 15. 
126 The meaning is obscure. The text probably should read v[liD, i.e., if he can- 

not withstand weekly fasts, he should refrain regularly from eating certain foods as a 
mark of abstemiousness. See n. 15 above. 
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