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DIGEST 

The cruel events of the medieval period--tbe Crusader 

persecutions and the pogroms associated with the blood libel 

and well-poisoning cbarges--presented the Jews of tbe Rhine

land with a sharp challenge to their faith and thus to their 

survival. For the s urvivors the challenge was inescapable-

to attempt to reconcile the traditional notion ot a benevolent 

deity, who bad chosen the Jews as Bis people, with the reality 

ot enormous JewiBh sufteri ng and death. 

The immediate responBe of many Rhineland Jews was to 

attempt to forestall calamity. To this end, they appealed 

to both the secular and Christian religious authorities tor 

aid and protection. Some also sought refuge in flight to 

the Holy Land. Finally, some even resorted to armed resist

ance, although this optio4 was generally less effective since 

tbe Jews were i nexperienced in warfare, outnumbered by their 

enemies, and ambivalent in their attitude toward empl oying 

violent means, even tor self-defense. 

Faced vitb death's inevitability, many responded with 

rage and indignation. This anger was directed not only at 

the Crusaders and the Church they represented, but also at 

those Jews who chose to convert to Christianity and also at 

God Himself. 

Not infrequently, anger developed into enervating despair. 

The more inconsolable among the Jews cited the mounting 

violence and destruction as evidence that God b&d decided to 



abandon His people to its fate. Especially demoralizing was 

violence spilled out against the sacred Torah; to many Jews 

its desecration was a clear representation ot God's abando.n

ment ot His people and the ephemeral nature ot the coTenant. 

But neither anger nor despair could provide much solace 

tor these Jews nor provide them with purpose in lite and the 

will to survive. They therefore sought a unified, consistent 

explanation for their suffering which could enable them to 

continue the daily struggle to find meaning in abuse, degrad

ation and even death. ~ost Jews did so through the notion of 

dying al kiddush ha-Shem, "for the sanctification of the Name" 

of God. 

Martyrdom was increasingly viewed as the supreme means 

tor bon~r1ng and obeying the Eternal; it was the ultimate 

ritual act. It was intended as well to achieve certain more 

tangible results--saYing Jews from forced conversion, display

ing contempt tor their Christian conquerors, and attaining 

reward in the next world. 

Not infrequently, the martyr viewed himself as being 

tried or tested by God as be was forced to cb<l8e between the 

i11111ediate benefits of conversion and the ultimate rewards of 

suffering the martyr's death. Be also frequently viewed bis 

suffering as punishment inflicted by God as punishment for 

sins. 

Kiddusb ha-Shem vas, then, an explanation th.rough which 

defenceless Jevs could testify to the truth of their faith, 

prove their courage and affirm God ' s providence. Unable to 



defend themselves, they chose to resist in the only way possible-

by taking their inevitable deaths into their own hands and 

imbuing them with special significance. Dying al kiddusb 

ha-Shem allowed a hopeless people to maintain intact those 

ideals and beliets which bad always suatained tbem--that the 

universe was orderly and rational, that Israel enjoyed a 

special relationship with God, and that, petty and inaigni!i-

cant as their lives and deaths aight have appeared, they par-

took of a larger meaning because they had had the privilege 

to die tor the unification of God's na11e. 



INTRODUCTION 

The problem of tbeodicy--of reconciling God and evil-

looms as the greatest of the theolog ical issues of our own 

day. Tbe sboah ( 11 bolocaustn)-- the destruction of approxi

mately six million Jews in Nazi-occupied Europe between the 

years 1933 and 1945--demands our attention even as it defies 

our' comprehension. It threatens the security of our faith in 

the essential goodness of God and man and in tbe meaning and 

purpose ot the historical process. It is tor tbis reason that 

we are increasingly drawn to an examination of historical pre

cedents, ot earlier instances when widespread suffering and 

death see~ed to threaten Jewish survival , in tbe hope that 

they might shed light on our own situation .. 

The cniel events of the medieval period--the Crusader 

persecutions and the pogroms associated with the ulood libels 

a.nd well-poisoning charges-- presented th e Jews of Central 

Europe ttith a sharp challenge to their faith and thus to 

their survival .. Hany once-flourishing Jewish communities 

were decimated ; others were obliterated entirely. 1 Out 

those \fbo surv ived the carnage !aced a different kind of 

crisis , an intellectual and theological crisis.. For these 

survivors the chall enge was inescapable : to attempt to 

reconcile the traditional notion of a God of justice and 

mercy , of a benevolent Creator God lt'ho had selected the 

Jews as Tijs people , with the reality of enormous Jewish 

suffering and death . This , surely, was no easy task., 
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Whatever the particular response of the individual, it was in 

each instance necessary to re-evaluate one's theological pos

ition in con.trontation with the manifest evil of the time. 

rrhe period of the Crusades was an era in which Jews, of 

necessity, refined their response to persecution and suffer

ing . Since the Bar Kocbba rebellion of the years 132 to 135 

c. E., the J ewish people bad not experienced dislocation, 

death and destruction on such a mammoth scale . Fueled by an 

unquestioned and unquestioning religious loyalty, Christian 

mobs descended repeatedly, with savage fury, upon the Jews 

of Europe--tbreatening, torturing and slaughtering. Whatever 

practical purposes may have been s erved by such harassment o! 

Jews--purposes such as easy access to provisions needed for 

the long journey, plunder, and satisfying the bloodlust of 

the more desperate members of the Crusading armies--certainly 

it was sincere religious fervor. combined with the Church's 

traditional hostility toward the Jews, wbicb sparked tbe 

innumerable outnreaks o! anti-Jewish violence. There was a 

secure faith among the Crusaders that they were engaged in 

tbe holy ~ask of accomplishing God's purposes: rescuing 

the shrines of the faith and defeating God's own enemies, 

the Muslims, wbo held the Holy Land. In such an intense 

and emotioLally-cbarged atmosphere, it is not surprising 

that this 'boly ' expedition against the in.fidels of tbe f ast 

should Sf•6.wn an 'internal Crusade' against the infidels in 
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their very ~i dst, the Jews. At Roucn, before the inception 

of the First Crusade, the ~ollowing words were uttered: "We 

have set out to march on a long road against the enemies ot 

God in tbe East , and behold before our eyes are the Jews, 

Bis worst enemies . To i gnore them is preposterous . 112 

'i'be great popularity of the Crusades and the high degree 

of antipathy toward the Jevs within the broad ranks of Euro-

pean Christendom were unr.iistakable. Some early Cru3aders 

declared that all those wbo killed a Jew would have their 

sins forgiven them, 3 and a certain Count Ditmar even 

proclaimed that be would not begin his journey until be 

had dispatched at least one J e lt. 4 Another leader swore an 

oath that he would avenge the blood of God upon the blood o! 

Israel wherever he .found hims elf.5 While this same leader 

was dissuaded from fulf1lling the terms of the oath by warn

ings from the Emperor and by healthy amounts of bribe- money 

from the Jewish community of Cologne, bis original holy 

wrath and right eous fervor were indicative of the climate 

of anti-Jewish fe eling among Christians througbout the entire 

Crusades period . 

The rationalization for such anti-Jewish violence was , 

thus, of a religious and not a racial nature. The J ew could 

always escape the violence and guarantee his own safety 

through conversion to Christianity. In no recorded case was 

a J ew who accepted baptism i njured in any way . Under such 
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circumstances, Jewish resistance to the Crusaders was partic

ularly poignant, since they were victimized sole ly on account 

of their chosen beliefs. Rad they agreed to abandon these 

beliefs and accept the faith or the invaders, their suffering 

would surely have come to an end. Yet tor them it was incon

ceivable that they should abandon the beliets which were so 

integral to their lives--beliefs in the strength ot their 

G-0d, in the covenant between God and Bis people, in tbe 

accumulated wisdom and divinely ordained mode of life which 

the people bad acquired through the centuries. Nevertheless , 

it is apparent that this pattern ot belief and practice was 

severely buffeted by the unrelenting pressure of Crusader 

violence and persecution. 

Not surprisingly, the legacy of these bitter year s ls 

a tragic literature of suffel'ing and loss. In both poetry 

and prose, the reader sees tbe outpouring of the hearts of 

a people facing terrible suffering and death. The portrait 

emerges of a religiously and theologically secure people, 

imbued with faith in a good, omnipotent Creator God, having 

the very foundations of its faith shaken by death and 

~eRtruction of tremendous magnitude . Such radical evil 

threatened to shatter the secure , traditional Jewish world

view, leaving the victims not only defenceless against tbe 

blows of the invaders , but also unable to continue to make 

sense of t heir world . However, the Jewish capaci~y for 
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rati nnalizing suffering, for making it comprehensible and 

bearable, proved as strong as their capacity for physically 

withstanding it. These Jew1sb responses , refined in the fur

nace of suffering in the Crusades period , continued and further 

developed the pattern of theological response which had 

allowed the people to survive similar threats to their sur-

vival, beginning with the loss ot their territorial sovereignty 

and central shrine more than a millenium earlier. It was 

not sufficient to withstand the physical suffering itself; 

the people could not have survived without a theological 

world-view which made tbe suffering comprehensible. 

Previous studies of this period have concentrated on 

bistori~al recreation of the events of the time or on analy-

sis of its literature qua 11+.erature. None, however, has 

examined the notion that the su!tering associated with the 

period of tbe Crusades was the crucible in wbicb the Jewish 

survival mechanism was developed and refined. None has 

focused upon the literature as a means of articulating the 

pattern of theological response formulated at this time and 

place, a pattern of response which strengthened t he Jewish 

people and provided them with a rationale tor continued 

survival . 

A few prominent examples will suffice . Simon Bernfeld, 

in bis Sefer ha-Demaot,6 restricts his investigat; on o~ the 

persecutions of the Jelfs during the Crusades almost to purely 
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historical terms. In bis extensive general introduction and 

in bis introduction to tbe chapter on the Crusades, Bern.teld 

concentrates almost entirely on the details of the massacres 

and on the perpetrators, not on the reaction of the victims. 

Nowhere is there a systematic analysis of the nature of the 

theological response of' the victims. What little analysis 

there is seems limited to a discussion of the concept of 

yesurim shel ahava ("afflictions of love 11 ),7 a significant 

response to be sure but clearly only one among several . 

Further, because of his 'trag.t.c view' of Jewish history (an 

approach which emphasizes the continuity of Jewish sufferi ng 

throughout the centuries) Bernfeld glosses over some specifics 

of time and place and thus comes to see the sufferings of the 

Crusades period, like those of many othe::- periods of Jewish 

history, as "inevitable . 118 Finc..lly Bernfeld, with this 

volume, appears to be engas~d in the writing of apologetics. 

This significantly limits the vai.ue of this work. For example, 

he refers to the victims of tbe massacres as heroes and claims 

that they, unlike their attackers, never acted out of hate :for 

the;.r enemy. Clearly this was not a lways the case , as the 

many and varied curses directed against Christians and 

Christendom in the chronicles and poetry attest. Bernfeld 

sfiems a l so to overlook such typica l Jewish responses as 

despair and anger against God. It seems r easonable, then, 

to say that Dertdeld is more concerned with enlightening 

the European Christian co!illllltni t y ant\ ameliorating its 
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attitude toward its Jews than with a systematic, dispassionate 

study of the persecutions associated with the Crusades and 

the Jewish responses to these persecutions. 

Abraham Babermann's Sefer Gezerot Asbkenaz ve-Tzor1at9 

seems to suffer from s1*ilar limitations. Yitzb.ak Baer, in 

his introduction to tbis marvellous collection, addresses 

himself only to the literature itself and not to the totality 

of religious response. Be duly notes certain important 

motifs in the literature, sucb as tbe chosenness of Israel 

and Israel's ultimate vindic~tion at the end ot days. Be 

also notes the centrality of the kiddusb ba-She• the•e in 

the literature. However, Baer's introduction is all too 

brie:t. Its concern is more vitb providing historic•l back

ground than with a comprebensJve examination of Jewish t~eo

logical response. Habermann himself pens only a very brief 

introduction to bis own work, an introduction o:t a purely 

literary and historical nature. In this introduction, 

Habermann concerns himself vith such questions as: From 

whence came tbe chronicles and piyyutim? Bow did they 

manage to survive? Bow reliable are they as historical doc

uments? Although each chronicle and each section o:t poetry 

is iatroduced by a short explanatory paragraph, these are 

~~1n.ar1.ly directed toward establishi ng the i dentity ot their 

authors and determining the date of their writing. Never 

does Habermann attempt to provide important ideational 

background to the material. Never does be undertake to 
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to examine the totality of the Jewish theological response . 

Finall y , Leopold Zunz , in his The Su:f:terings of the Je\fs 

During the Middle Ages , 10 appears to direct himself more spec

ifically ~o the problem of theodicy. However, this slim 

volume is little more than a pamphlet, which su:f!ers from 

being too brief and superficial. Zunz does touch on such 

i mportant themes as t he notion of kiddush ha- Shem, the concep

tion of vesurim sbel a!'.lava, the fact of Jetd.sh resistance, 

the Je1l'i1Jh call for God to take vengeance upon the Christians, 

and the concern of the victi<:is for attaining the ola.m ha-ba. 

Zunz does gi ve a f ew examples !or each theme but fails to 

place them \fithin the c~ntext of a comprehensive theology and 

dratfs tew conclusions from this literary mat erial . llis pur

pose, it would seem from the volume ' s introduction uhich 

addresses itself to the persecution of the Jews of Russia in 

the author's day, is to i 11spire these Jews with hope and 

confidence that they would be able to withstand the ir o'Wll 

sufferings as the medieval Jewis h martyrs bad done . This 

volume is intended, then, a s inspirat ional literature and 

not as objective, dispassionate scholarly analysis. 

Thus , there is still a need !or a study that will examine 

tbe available literature in an effort to discern the theolog-

teal responses contained therein- -what they were, bow they 

were conditioned by historical events, to lfbat extent the 

authors were conscious of the specific theological na+.u.re of 

their r esponses and, most of a ll, how these r esponses blended 
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and combined to form a coherent theological world-view 

capable of providing meaning and purpose :tor a threatened 

and persecuted people. 

Clearly the literature itself is not prlmarily--nor does 

it purport to be--theological in nature. Theological response 

is always implicit and not explicit in the e1yyut literature. 

And although the chroniclers did take the first few tentative 

steps toward theological reflection, they did not attempt 

to weave these unconnected reflections into a consistent 

framework. Rather their work represents the attempt on the 

part ot Jewish writers and historians to 'bear witness 111 

to the terrible suttering of their people and the almost 

unb•lievable heroism of the victims ii\ the face ot torture 

and death. It represents the outpouring of the hearts of 

a people that has tasted almost more than it can bear from 

the bitter cup of pain and suffering. It gives voice to the 

cry of a suffering people to the God they belieTed bad chosen 

them to be Bis own treasure among the nations. Tbe reactions 

ot the victims, as expressed by these Jewish chroniclers and 

poets, are immediate, spontaneous and bitter; they are 

reactions which arise out of profound agony and grief, 

generally unrefined by rational or intellectual considerations. 

The responses vary: anger, guilt, outrage, impassioned pleas, 

even a questioning of God's justice ~ Specific to a particu

lar time and tradition, they are nevertheless characteristic 
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ot all human beings facing ~ragedy, suffering and death. 

It is because coping with the problem of suf:fering and 

death is a human dilemma and not specifically a Jewish one 

tba~ i have been guided in my categories of investigation 

by Elisabeth Kubler-noss's excellent volume, On Death and 

Dying. 12 These categories include such basic human responses 

as guilt, hope and despair.13 It is not surprising that the 

Jewish responses to the pogroms associated with the Crusades 

should be approached through categories employed in the 

discussion of death and 1ying. The individual Jew who 

wrote in response to the destruction of bis own or a neigh

boring Jewish community was responding botb as a mourner and 

as one, who like the terminal patient, faces the seeming in

evitability of his own demi se, and seeks to make it meanine,

ful and comprehensible . Thus the use of Ms . Kubler-Ross 's cat-

egories is a uelpful n otion tor analyzing the spontaneous, 

emotioual response of the He brew poets and chroniclers.14 

But such purely emotional r esponses could not fully 

satisfy tbe t breatened European Jew at the time of the Crusades , 

as it cannot fully satisfy the terminal patient of teday . For 

both, it was and is necess ary to translate the emotional 

res ponse into a larger framework of rational, theological 

discourse . Tbis resultant comprehensive response to 

suffering provides a grounding for the emotional. respons e , 

enabling it to become a tool in coping wi th a pott.?ntially 

unbearal.J le situation. For the Jews of Europe in medieval 

times , with their traditional, unquestioned faith in a 
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benevolent and omnipotent God, it was particularly crucial 

that raw emotion be refott.ulated into a usabl e theological 

doctrine which cou1d make the recurrent suffering more comp

rehensible an d allolf the individual to go on l iving in spite 

or unremitting horror and loss . 

Such a reformulation of the immediate emotional human 

r esponse into a comprehensive, theological framework is not, 

however, explicit in the literature under examination. In 

order to make the i mplicit more readily apparent in the 

piyyut liter ature , in order to integrate the unconnected 

reflections of the cbronic l ers , i t is necessary to convert 

t he s pontaneous emotional response in~o patterns s~gested by 

traditional Jewish theology. For each of tbe i mmediate human 

responses evinced by the Jewish poets and chroni c l er s may 

also be understood as a rendering of one of the traditional 

Jewish approaches to the dilemma of t heodicy. 15 

In this thesis it will be necessary to f ocus on two 

t ypes of primary sou r ces. The first-- medieval Hebrew 

poetr ,r or 'piyyutim'--is represented by the Sefer Gezerot 

Ashlcenaz ve-Tzortat. This volume, published in 19q5, consists 

of niyyutim--some as early as the tenth century and others as 

lat e as the thirteenth centery--composed in response to 

violent attacks on the J e\'IS of' the poet' s own communi ty• 

I t also includes pro se accounts detailil'lg the his torical 

even~s of this same per i od , ail collected and edited by 

Abr ahan nabennann . The second t ype of source materi a l i s 
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historica l chr onicles, uritten in prose . This is represented 

b y the Hebr ew Crusades Chronicles , a coll ection of five se11-

arate chronicles of the persecutions associated wi th the First 

and Second Crusades . There is extant a highly unr eli able 

trans lation of tbe fi r st three of these chronicles, a doctoral 

"thesis by Irving Dwork entitled Jews and Crusader' s in Europe: 

A Transletion of the Three Hebrew Chronicl es of the First 

c.-usade . The author ha~ us ed this trans l ation only as a 

guide ; all translatiom in this thesi s are l.1s own. A1so 

certain source materials have been taken from Simon nernfeld's 

historical record of the sufferi ngs ot the Jewish people 

through the ages , the Sefer ha- Demaot. 

This thesis, then, ltill examine the emotiona l response 

of the Jews of the Rhineland to the evil of their own day , and 

will then s eek to pl ace this response in a :framework of 

Jewish theology. Thus it may lle possible better to discern 

b m -; t llis t r ag ic epi sode helped forge the J e tofish survival 

oecbanism which sustained the Jewish people througb the 

c enturies of suffering and persecution which followed . This 

part icular historical instance of "Je·wisb theology in crisis" 

may both a s s ume intrinsic meaning and also s erve as a means 

for approachiug the most significan~ religious dilemma of 

our own time . 
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1. PREVENTIVE MEASURES 

Word of the approaching Crusader armies reached the Jews 

of the Rhineland before the armies themselves. Hearing of 

the violence and atrocities, the Jews dedicated their efforts 

to forestalling the Crusaders from reaching their towns and 

villages. This they attempted to accomplish through appeals 

to the authorities, both religious and secular, and through 

appeals to the final judge, God Himself. 

Since the Crusades bad been initiateo by the Church tor 

ber own ends, the first avenue of approach for the threatened 

Jews was often the relig1.ous authorities. However it was not 

always clear who could control the anti-Jewish violence. The 

~fficial Church attitude toward the Jews was one of neglect 

at best, or harassment and intimidation at ~orst, but never 

one ol wanton violence. The upper echelons ot the Church 

hierarchy advocated making the Jews• lives miserable so that 

they would come of their own accord to see the folly of their 

,~ays and convert to Christianity. The Jews were not, however, 

to be baptized against t.lleir will, since 111 this there was no 

testimony to the truth of the Christian faith. For this 

reason, the Jews often believed that they could successfully 

appeal to Cbur~b leaders to save them from Crusader violence, 

torture, and even death. 

While there is no record of Jews approaching Pope 

Urban II at the onset of the First Crusade, there is no reason 

to suppose that they would have teared to appeal even to the 
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Pope himself. At other times, there is clear indication that 

they did so. In 1007, Rabbi Jacob bar Yekutiel travelled 

from Radom to Rome in order to petition the Pope to intervene 

on the side of the threatened Jews of Europe. According to 

this story, the Pope became so convinced ot t~e necessity o~ 

bis intervention that be actually issued an ediot to all 

Christians, forbidding them to harm their Jewish neigbbors.1 

The records also indicate that a number ot French Jews 

successfully petitioned Pope Gregory for bis aid and protec

tion in the year 1239.2 

However, the Popes were distant figures indeed, so the 

Jews sought protection from those more directly involved in 

the Crusades themselves . The chronicles contain the account 

of the Jewisb appeal to Bernard ot Clairvaux, one ?f the most 

significant ot Crusades leaders and a Church figure o~ some 

importance. Bernard issed a statement to bis followers that 

"anyone who injures a Jew is as one vbo injures Jesus hilllBelt . "3 

But even such a co11J11anding figure a8 Bernard was not in a 

position to control the actions of the vast mass of Crusaders 

under bis ostensible control, although Jews suffered much less 

in this Second Crusade. 

In desperation, the Jews ot the Rhineland turned to local 

bishops, the individuals with whom they were used to dealing , 

Asking them tor sanctuary and protection. In the year 1096 , 

the Jews ot Speyer appealed to the local bishop, Johannsen, 

who bid them in h i s palace and later helped them when they 
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11de:tended tbem~elves vigorously"4 against the attacking Cru

saders . In Worms , in that same year, tbe local bishop shel

tered the elite elements of the Jewish community for a time . 

In Cologne , the bishop arranged for the J ews to escape to 

nearby toims where they 1rere b idden in the bocies of the local 

inha.1J i tants. 5 

But not all appeals to bishops 1fere equally efficacious . 

In Tr~ves, the J ewish community appealed to Bishop Eg1lbert 

who refused to assist them in any way . Faced with this re-

fusal, t he Jews felt that they had no choice but to convert 

en masse and then r eturn to Juda ism after the immediate threat 

had passed. Tbis \fas clearly not an isolated incident . \'forse 

still was the situation o~ the Jews of Mainz who were victim-

ized by a certain ar~bbishop nuthard. D~spite promises of 

a id and protection, this archbishop ac~ually delivered the 

Je1fs into the bands of tbe Crusaders , tfhereupon they lfere 

all immediately massacred. 6 

Appea ls to Church authorities were, then, not al1fays 

successful. Certainly many Church officials were not in 

sympathy l'fith the Jews and with the Jewish des ire to survive 

as an entity apart from Christianity. Mos t important, they 

were not C'.l ways able, even should they have desired to 

restrain the powerful forces and violent instincts lfhich 

they had indirectly set in motion, to control the Crusaders 

under their ostensible control. 
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The Jewish communities ot the Rhineland also appealed to 

the local secular authorities for protection. Although such 

appeals may have been gall ing, it was frequently one of the 

only Tiable alternatives to certain destruction. There are 

many documented cases of secular leaders providing assistance 

and protection to Jews under attack. In one such 1.nstance. 

Emperor Conrad guaranteed the security of the Jews of his 

realm, even pr-0v1ding cities of refuge during the violence 

of the Second Crusade. Be also urged all the area's princes 

and prelates to protect their Jews against the Tiolence ot 

the mob. However, the Jews paid heavily for this protection 

and they were sate only as long as they remained within their 

appoiated sanctuary. Furthermore, atteapts to hide from the 

Crusader armies rarely met with sucr.ess. Secure hiding plac~s , 

despite the guarantees ot the loce.l authorities, were difficult 

to obtain. Moreover, the authorities were generally badly 

outnumbered by the attacking Crusaders and they risked 

alienating their own subjects by appearing to 'lack zeal' 

in the persecution of the •enemies ot Christ.' More 

important, the local townspeople, upon whom the Jews would 

de,en~ under such circumstances, often proved to be unreliable 

protectors. Not infrequently they betrayed these bidden Jews, 

revealing their sanctuary to the marauding Crusaders. In 

Worms, where half of the Jevs sought refuge in the hoaes of 

their Christian neighbors, the townspeople, erssvhile ~ro

t ectors of the Jews, actually turned upon them and ki lled them 
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themselves. And even in those cases where Christians sought 

to protect their Jewish !riends, their efforts were often 

discovered and punished by the Crusaders. Such was the ca8e 

in the city ot Cologne. Thus, escaping through hiding, even 

with the assurances ot the secular authorities, proved to be 

a leas than viable opti on tor Rhineland Jews during the 

Crusades. 

There were even cases in which the secular authorities, 

like the Church authorities, conspired against the Jews ot 

their realms with the assistance of the local tovnspeople. 

In the Sefer Hasidim we read: 

It was once d~creed against the Jews that they must for
sake the God ot their fathers and adopt the alien faith. 
The Jews determined to flee from their places. Many ot 
them had acqua1atances among the princes and these pre
tended to be their friends and d1ss,1aded them, saying: 
"Come to us. We will protect you ~rom your enemies." 
But when the Jews came to them they killed them. (7) 

Although the local secular authorities stood to gain most 

from the protection of the Jews--financial benefit derived 

from special Jewish taxes and from the economic stimulation 

ot Jewish trade--their aid was not always forthcoming, nor 

was it always ef1'ective. 

nut, as Zinberg notes, "the Jews did not turn to the 

secular power alone in their need. Men of strong faith and 

protou:id religious sentiment, they also appealed in their 

time of trouble to the highest tribunal, ~he most powertu1 

authority, the master of the universe, and God of their 
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fathers. From the constant and omnipotent helper, they 

begged aid. 118 Often their prayers to God possessed a sad and 

plaill'ti ve quality. Wrote one J?..azta;,;u: "Why will You hide Your 

face and forever be angry with. us? God remember and see that 

we are all Your people. 11 9 

But more often their prayers were simple demands for jus

tice. God was understood as having promised. His protec·tion 

to His people in return for continued loyalty to Him. Since 

the Jews had remained loyal through the generations, ·they 

demanded God's promised redemption. In th.is spirit, they re

minded God of His special relationship with His people, of 

His many efforts on behalf of His people in the past, and of 

the need for saving miracles in the present. According to 

the anonymous chronicler of Mainz: 

And they cried to God and said: 11You are God, the God 
of Israel. Yet You are wiping out Israel's remnant. 
Wh.ere are all Your miracles that our fa·thers told us 
of, saying, 'Surely, God, it was You who took us out 
of l~gypt.' Now you are driving us into the hands of 
the nations, so th.at we may be destroyed." (10} 

A ~ appeals to God: 

God, we ourselves heard our fathers tell us 
That You performed deeds in earlier times on our behalf. 
For every single generation You worked wonders for us. 
You have done remarkable things; you are God. Your 

miracles and Your concern have been for us. (ii) 

There was, th.en, complete conviction that God could act 

in. history, that one's prayers, if offered with enough true 

conviction, could cause God to redirect the course of human 

history. Thus, for example, the Jews of Regensburg prayed 

:for salvation, and viewed the arrival of the authorities, 
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armed and on horseback, as proof that God had indeed accepted 
12 their prayers. 

Jews also appealed to God to aid the Muslims in their 

struggle against the Christian invader; they even viewed the 

victories of the Muslims as tbe result of God's interTention on 

behalf of the Jews. Thus, with each new Muslim victory, Jevs 

throughout Europe offered up prayers of thanksgiving to God 

tor their •redemption,' couching their prayers in the lang

uage of thanks tor miraculous divine intervention. 

There ia even indication that Jevs appealed to angels, 

begging that they intercede with God on behalf of the Jewish 

people. Zinberg quotes the following prayer: 

Compaasionate angels, ye servants ot the Most High, 
beseech God with heartfelt words. Perhaps He will have 
mercy on ~he ~ortunate people. Perhaps Be will have 
compassion on the last remnants of Joseph's children 
who are everywhere sold tor a farthing, made a mockery 
and · a scorn. Yet they offer their prayers and cry to 
God, their helper. Per haps He will have compassion 
on those who languish in chains, who starve in solitude 
and misery, who are the object of awe of all the peoples 
and are mocked and spat upon by all of tbe11 ••• Perhaps 
He will have compassion on those whose au1ferings are 
numberless and measureless, who in dens of lions and 
lairs of snakes still do not forget the holy word, God's 
eternal script. Perhaps Be will have co•passion on those 
who silently endure all sufferings and shame: they are 
silent and hope~for His help and mercy. Perhaps He 
will have compassion, listen to the cries, break the 
chains, free from slavery, heal the wounds, and quick1y 
send the day ot redemption. {1J) 

~be dominant wisdom of the day , then, was that God could 

indeed come to the aid of His people, al-i,ering the cot1rse ot 

historical events tor Israel's benefit. Prayer, tastiug, and 

repentance were &P,eo as the proper way of achieving these ends. 

However, there was also a clear understanding that God's 
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decree, once decided upon, was inalterable. Thus, there 

was a certain quality of fatalism in these appeals since the 

worshippers were never CArtain whether God had already made 

His final decision, whether further appeals would be useless. 

For those Jevs who wished to reaain alive and not die a 

martyr's death, there were still other alternatives in the 

face of Crusader attack. For some, there vaa the option of 

fleeing Europe altogether and travelling to the Holy Land. 

Although tkis phenomenon was relatively insignificant in the 

eleventh and twelfth centuries, mounting Christian hostility 

and recurrent Tiolence became so unbeara•le tor some, that 

there waa a dramatic increase in the incidence of Jewish 

emi.rration to Palestine in the thirteenth century. As reports 

multiplied of terrible destructi~n of Jewish communities, many 

JP.ws began to see these events as the prophesied 'birthpangs 

ot the Messiah, ' the mass death and awesome destruction that 

would immediately precede the advent of the Redeemer. The 

notion that the end of history was approaching became wide

spread in the twelfth and thirteenth centuries; some Jews 

began to prepare for their redemption by 'going up' to the 

Holy Land. According to Praver: "With the exception of the 

siJ..-teenth century (following the expulsion of the Jews from 

Spain) and in our times, Jewish immigration into the Boly 

Land never reached such dimensions as during the thirteenth 

century. Contemporary documents convey the !mpression that 
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all the long-repressed yearning of the nation for the Iloly 

Land--Irep"t. alive by persecution, faith and daily prayer- 

sudden1y found an outlet in a movement of return. 1114 

Especially prominent among tlle ecigrants were rabbis . 

Christian animosity toward J ews in general 1~as, o! course , 

particularly pointed witb regar<l to Jewish r eligious leaders . 

In the tuel!th and thir teenth centuries , tbe rabbis wer e 

singled out as victims of Crus ader violence; tbe most famous 

of these iras nabbenu Tam ubo was nearly murdered in tbe year 

1147. So it was that a large nuober of rabbis left Europe 

for Palestine . Especially noteworthy 1~as the mass eoigration 

in 1211 of some 300 r abbis froo Provence to Palestine, recorded 

in the Shevet Yebudah . 15 \lhile the exact nature of this 

expedition is unclear, there can be little doubt ~bat their 

desi r e to flee to the lloly Land testifie~ to the tenuous 

nature of J ewish existence in ~urope at the time of the 

Crusades . Later in the thirteenth century, tbe famous Rabbi 

Heir of Rotbenburg likewise CaJ:le to find life under constant 

threat of violence intolerable . Re !led 'ri.tb his entire 

faoily to live in the Holy Land . 

There were, then, many instances of Jews--botb rabbis 

and lay persons , individuals and groups-- tleeing violence 

and travell!ng to Palestine. Certainly the numbers ot those 

choosing this alternative was never great in a bsolute terms. 

Uowever , tbe fact that some did actua lly undPrtake -the 

difficuJ t voyage only to t'ace further uncer"taint)' in f'a les ti.ne 
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indicates the desperation of certain members of the Jewish 

communities of Europe in the face ot the constant threat of 

anti-Jewish vielence. 

There was still another option available to such Jews-

the alternative of armed resistance. Detore and during the 

First Crusade, the Jews ot the Rhineland still maintain~d the 

right to bear arms, and many availed themselves of tbis 

opportmiity. However, there was a good deal of ambivalence 

in the Jewish attitnde toward the use of violence even for 

the sake of self-defense. Jews increasingly held it a 

cardinal point that violence was to be avoided wherever this 

was possible. The time-honored Jewish response to overt 

physical threats was an &ttempt to mollify the enemy and an 

imploring of God's aid. Such waa a very practical appr~ach 

tor a powerless minority, surrounded on all sides by violent 

enemies. But according to Michael Brown: "The rabbis were 

not pacifists. They did not feel that anyone bad a right 

to look upon evil in the world and remain silent. It was 

not a virtue to die tor one's ideals it there were a way 

to live to propogate them. And in order to live, ene was 

fully entitled, indeed commanded, to protect himself, even 

if that meant ~ngaging in violence.n16 The normative position 

vas to seek to pacify one's enemies, but "if e. man comes to 

kill you, rise early and kill him tirst. a17 In other words, 

"one must do what one must do in order to stay alive but 

no more. 1118 
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Sometimes passivity beca1ne intolerable and the impetus 

toward violen.ce overwhelming. One pay;tap, exhorted his co

relig;ionists: 

We are abused, spat upon and treated like mire 
in the streets; 

We are speechless .. in th.e corner, like witnesses 
taken in a lie; 

We listen to provocation and answer nougb.t. ( 19) 

And on occasion, Jews cl.id indeed respond with armed resistance. 

The chronicler relates tb.e story of two young girls :from 

Cologne wb.o stabbed their guard to death in order to et1$cape 

forced conversion. We are also told of a certain Rabbi 

Kalonymos and his attempt to kill tb.e local bishop. Accord

ing to the account, he took a knife and sought to kill him in 

his private chambers. But before he reached the bishop, the 

rabbi was discovered and killed. 20 A certain Rabbi Shneur 

was reported to have ldlled an attacking Crusader but was 

himself killed in the e:ffort. 21 In carenton, France, in the 

year 111:1,7, according to Graetz, there was a "de·termined battle 0 

. 
between Jews and Christians in which the Jews, who had barri-

caded. themselves in a house, were all massacred.
22 

There is 

also the incident in which one Simha ha-Cohen stabbed the 

nephew of the bishop within the precincts of the Church, as 

they dragged him to be immersed in the baptismal waters. 

Simha' s end was a bloody one•-he was haclrnd to pieces by the 

bishop's men 4 There is also the case of the community of 

Mainz, which responded to the Crusaders with armed resistance 

under the leadership of Rabbi Kalonymos bar Meshullem. 
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According to the Chronicle ot Solomon bar Simeon: 

Every single man ot Israel took up b i s weapons in the 
b i shop's inner courtyard• and /ili7 advanced to the 
gate to engage the infidels anJ tlle townspeople. They 
!ought hand-to-band in the gateway. The sinners 
slaughtered /the!J, the enemy captured them and captured 
the gate. The hand ot God was heavy on Bis people. All 
the Gentiles mobbed the Jews in tbe courtyard to 
annihilate them there. Ou1· people lost heart when 
they saw the band ot the evil Edomite beating the•. (2J) 

Perhaps the most dramatic example ot Jewish araed resis-

tance occurred in one cit y whose identity is uncertain. Here 

"trom among the Jewe living in the city [Cam!] ••• tive hundred 

young swordsmen, men ot war who would not turn away from the 

enemy. They came safely into the city and dealt the Crusaders 

and tbe townspeople a mighty blow. Of the Jews only six were 

killed."24 

Generally, however. an1ed resistance was not very success-

tul in suetaJning Jewish life. Jews--inexperienced i n the 

a.rt ot self-defense, a11bivalent in iheir feelings toward 

employing violent mean.a, hppelesaly outllllllbered by their 

eneaiee--rarely succeeded in saving their own lives in this 

way. Their isolated acts ot violent resistance were less a 

means tor •~lt-preservation than a kind of f i nal statement 

and an e•ot ional outpouring. 

Anothor avenue tor the Jews c! the Rhineland was that 

into which the Crusaders hoped to force their victima--tbe 

option ot conversion to Christianity. Naturally, the Jews 

ot the Rhineland were highly reluctant to accept this alterna-

tive. Conversion belied their every prayer, their every 
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belie~, their entire way of li~e. According to Graetz, they 

considered eleventh-century Cb.ris~ianity a "terrible form of 

paganism. The worship of relics and pictures; the conduct 

of the bead of the Church, who absolved nations from a sacred 

oath, and incted them to regicide; the illDloral, dissipated 

lite of the priesthood; the horrible practices of the 

Crusaders--all these things reminded them much more of the 

practices of idolators than of the followers of a holy God. 1125 

Jews were further restrained from converting to Christ

ianity by their awareness of the terrible hostility of other 

Jews against those who •apostatized.' Such was the aniaosity 

that Rashi found it necessary to plead for greater sympathy 

toward those who coDTerted and then sought to return to their 

ancestral taith. 26 He specif:f.cally spoke out against the 

popular notion that Jews should never marry those who had 

converted to save their lives and then returned to Judaism. 27 

Finally, Jews teared that their conversion would bring pun

ishment upon them in the world-to-come. Conversion was 

understood by most Jews as being one ot the practical 

measures taken in this world to increase one's comfort and 

security, for which one would be severely punished in the 

hereafter. 

In spite of this, there are a number of cases where Jews, 

individually and even as co111111unities, converted to the domin

ant faith. In the Se~er Hasidim there appears the story of a 

comcrunity which decided to save itself by converting !..!! P1.a8Se 
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to Christianity with the inten'tion of returning to Judaism 

once the i mmediate danger had passed . 28 The community of 

Treves responded in s i milar fashion. 29 

Historical sources indicate a rise in the nwnber ot 

Jewish converts to Christianity at this tice . Naturally, 

there are relatively few r ecorded instances or conversion in 

the medieval Jewish sources since the purpose of sucn writ i ngs 

was to b'llster the sagging spir its of a suffer ing Jewry, to 

ins pire J ewish readers to remain steadfast in their faith , 

and not to lead Jews astray into easy avenues of escape for 

'ihich they would surely pay in the world- to- come . llo\iever, 

the relatively slight increase in converts at this time 

testifies to the fortitude and courage of the threat~ned 

Jews of the Rhineland. 
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2, ANGER 

Unable to forestall or resist Crusader violence. tbe 

Jews of the Rhineland were forced to accept the inevitability 

of their bitter fate, Thousands were killed, violated or 

mutilated, Unsuccessful in averting disaster, they wer.;, 

now forced to face impending catastrophe or if they survived, 

to seek to comprehend it . 

Not surprisingly, many responded with rage and indig

nation. Feeling impotent in the face ot violence, their 

ever-increasing anger became a powerful and explosive force, 

Accor~ing to K'dbler-Ross , the anger of one who knows bis sit

uation to be hopeless is often "displaced in all directions 

and projected onto the environment at times almost at random, 111 

So it was vitb the Jewish survivors of the Crusades, There 

was no single clear target for their terrible rage: instead 

there was a multiplicity of targets and a d1ffusion of anger 

into several different directions, 

Jewish anger was first directed at those Jews who chose 

to ~onvert to Christianity rather than suffer ma.rtyrdon:. tor 

their ancestral faith , That those wbo did convert were 

compelled by brutal torture and terrifying threats meant 

nothing--they were still "apost?.tes"2 according to most Jews, 

Venom was also directed at the perpetrators of the 

violence--tbe Crusaders and the Church they represented, 

1srael Abrahams claims that tbe Jews always responded to the 

Christian world in kind--with love to love and with hatred to 
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hostility and contempt. 3 With the inception of the Crusades, 

whatever had been positive in the Jewish orientation toward 

their Christian neighbors turned sour. The Jewish masses, 

be claims, were especially offended by what they understood 

as Christian race pride, exuded by the Crusaders. They began 

to interpret the term 'idolators' in the ritual law as apply

ing to all Christians although the great Jewish authorities 

of tbe day unanimously decreed against this tendency. 

Finally, according to Abrahams, those laws which :torebade Jews 

to eat Christian food and drink Christian wine aay also have 

given these Jews an illusion ot moral superiority. Whatever 

the reasons, Jews s.nd Christians, at the time ot the Crusades, 

descended into a vicious circle ot mutual contempt. 

While many Christians tound easy expression ot their 

anti-Jewish teeliqs in the excesses of Crusader violence, 

Jews were virtually impotent in expressing their hostility 

toward Christians. Outnumbered and inexperienced i n warfare, 

Jews could expect little redress from armed res istance. 

Since violent behavior was impossible, the only avenue :tor 

emotional release, tor consolation and tor vindication, was 

violent language. Whenever Jewish writers and poets describe 

tbe Crusaders, the Church, and religious symbols and ritual 

objects of ~he Christian faith, they do so in the most 

pejorative of terms. For chronicler Solomon bar Simeon, tbe 

c1·oss is an "impure sign," the Crusaders are "locusts" and 

4 Jesus is the "hanged bastard." Later in the same chronicle, 
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the Pope is called "Satan"5 and the fervent w1sh is expressed 

that the bones of Crusader Godfrey of Bouillon be crushed.6 

The Jewish writers and poets naturally reserved their greatest 

contempt and anger for the most sacred element of the Christ

ian faith, the person of Jesus himself. Par~icularly venom

ous is the language of one chronicler who reters to Jesus as 

"the hanged one, the crucified one, the despised, abolli.nable, 

detestable branch, bastard son of an impure and lecherous 

union."7 Sueb language was, of course, never meant tor 

Christian ears. It was not meai:.~ to challenge the enemy; 

rather it was intended to relieve the embittered Jews of the 

Rhineland ot the pressure ol their tremendous anger and rage. 

This was the harRh language of those who bad suffered much 

together, who shared the same contempt tor the enemy, who 

knew the same impotent rage. While such language achieved 

no tangible consequen~es whatever, it acted as a substitute 

for violent acts, allowing the release of much pent-up 

hostility. 

Since the Jews of the Rhineland felt entirely powerless 

to alter their situation, and since they were reduced to 

flinging oaths at their powerful enemy, it was only natural 

th&i they should turn to their all-powerful God and demand 

that He take immediate action on their behelt. It vas God's 

responsibility, they believed, to avenge their massive, 

tragic losses. The literature therefore is rite with demands 
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that Gou take immediate and violent revenge upon the Christ

ians. God is appealed to as tbe "God of vengeance"8 and the 

"avenger of the cbildren of Israel."9 War imagery and term

inology employed by the Bible in describing "holy wars" 

abound. "Blast them with a mi ghty blast of the trumpet," 

exhorts one paytan, and take revenge upon tbe enemy so that 

not one soul remain alive. 10 Images of tire, 11 violent death 

and utter destruction of tbe enemy a ppear with frequency. 

One parti~ularly angry passage exhorts God : "Spill our Your 

wrath on the nations that do not acknowledge You, and over 

the empires who do not invoke Your name! Spill our Your 

rage on tbera and let Your anger seize them and demand [Ot 
the!!!? the blood of Your servants which bas been shed upon 

the barren c li:ffs! 1112 The rage of many sufferers, then, 

knew no bounds. Their rage was such tbat it could be cooled 

only by liberal doses o~ revenge, and so they began to 

imagine that revenge was sure to follow. 

Such expectations of revenge served several important 

purposes. They provided a mucb-need emotional release to 

an ~nraged people and belped to satisfy their instinctual 

desire for retribution. nut these expectations a l s o tul-

fi lled several important functions in bolstering a foundering 

J~'fish world-view. First, they showed faitb that justice did 

indeed govern the universe, that the wicked would be punished 

and the righteous rewarded. They evinced a desire tba;. G<>d 

set matters right , prooring to the nations that lie did rule 
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over all creation, tbat Be was indeed the "righteous judge." 

Understood thus, God's vengeance upon the enemy was as much 

tor Bis own sake as tor the sake ot his suffering people. 

God was tberetore exhorted to take action not simply tor 

the relief ot Sis tortured people but also tor "the sake of 

Sis name," that is, f~r tbe sake of Bis reputation aaong the 

nations of the world, "Give honor to Your [O"!if naae--not 

tor us, God , not tor us," wrote paytan Eliezer bar Nathan. 13 

Through vengeance, all nations would come to see God as the 

final arbiter of justice in the uniTerse, requiting each 

individual in kind tor the actions ot bis lite. Punishment 

and vengeance were to be exacting but scrupulously fair. By 

setting matters aright in this way, God would assuage the 

Jewish sense of outrage and vindicate their faith that God, 

and not tbe Crusaders, was ultimately in control. 

Second, God's vengeance was required to fulfil Bis 

promises to Bis people. According to Jewish tradition, God 

had long ago promised His protection to the Jewish people as 

long as they remained loyal to Him and stead.fast in their 

pertoraance of Bis com.mandments. Since the Jews had main-

tained their halt of the agreement, it was incumbent upon 

God to uphold Bis. Thus, one paytan writes: "You swore 

to exact blood vengeance ••• Fulfil this oath and we will give 

thanks to You."1~ The evil Christians were to be properly 

punished and the Jews were to receive their just reward--

in this world and in the next--so that they could continue 
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to value God's promises. Thus, according to another eay!;an: 

"Show Your fulfilment of their wishes and desires--let the 

righteous rejoice tor he bas seen [fouiJ vengeance.n15 

N<,t surprisingly, such notions ot reward and punishment 

began to be expressed in terms ot the final reward and punish

ment of the end of aays. Despairing of the likelihood of 

seeing their enemies punished in the immediate future, the 

s\lftering Rhineland Jevs deTeloped the notion that the end 

was near, at vhicb time every person would be requit•d witb 

good or evil according t~ the nature ot bis deedo. Tben, 

they felt, God would finally take :full and proper revenge 

upon the Crusaders a~d reward Bis suffering servants vith 

"robes ot glory" and "crOVD.8" upon their heads.16 They 

would be ushered into the Garden ot Eden where tbey would 

feast upon the delicious tlesb ot the Leviathan. At the same 

time, the evil ones would come to comprehend the ~ustice and 

majesty ot the one true God, to see the error of their ways 

and forsake them tor righteous behavior. Chronicler Solomon 

bar Simeon expresses this n9tion as follows: 

And then they will realize and understand in their 
hearts that they have dashed our bodies to the ground 
for nothing, killed our pious ones tor false things, 
spilled the blood of righteous women tor a stinking 
corpse and the blood of babies and inf ants tor the 
words of a misleader. (17) 

This was tbe ultimate aim of their demand tor vengeance--

their own tinal redemption, the realization by the enemy of 

the falseness of hie way, and the vindication of tbe God ot 

Israel. Their more immediate purpose, :iowever, was to 
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assun.ge their implacable anger. They had suffered enough; now 

it was to be the enemy's turn. 

Despite the occasional, isolated instance in which God 

was understood as having wreaked vengeance upon the vicked,18 

it became increasingly evident to the Jews of the Rhineland 

that God was not consistently punishing the wicked and reward

ing the righteous. They continued to witness the wicked 

Christians despoiling and destroying God's "treasure among 

the nations" with apparen~ impunity. The desperate question 

ot one paytan mirrors well the anxiety and incredulity of a 

whole people: "The vlcked exalts over the overburdened 

people. Dn You not see what they are doing?"19 

The poets and chroniclers unceasingly protested the 

innocence of their people. one paytan angrily demands: 

"Remember tbese ••• sea.rc~ for wrongdoing and there is none, 

Liearch to!7 sin and You will not tind £f!7•"20 As well, 

the deliberate pathos with vbich the poets and chroniclers 

described the gruesome deaths of the Jewish victims appears 

itself as a kind of challenge to God's justice and therefor~ 

to God Himself. Where was God when these innocents were 

slaughtered, they demanded to know. Did Be close Bis eyes 

so that Be would not have to see? Burning with indignation 

they appeal to the earth not to cover up the blood of t~e 

victims as though God did ~ndeed need reminding of the 
21 suffering and sacrifices of the Jewish people. 
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The ~ine between incredulity and anger, even outright 

rebellion, became blurred as complaint mounted into chalienge. 

"Who is like You among the blind?" taunts one paytan.22 And 

according to the chronicler, one Jew about to su.tfer martyr

dom exclaims: "I beseech You, Lord God, why have You aban

doned Your people Israel to be scorned and deapised, to be 

shamed and killed by the hand o~ the nations vho are impure 

as the pig, who devour us, the nation You chose from all the 

natiol18 to be Your treasure people? ••• n23 Another writer, 

particularly bitter and sardonic, castigates God by contrast

ing tbe piety of the victims and the exceptional vicio-.sness 

ot their deaths. Counterposing their fervent, heartfelt 

prayers, their utter faith in the justice and mercy of God, 

with vivid descriptions of their tol"lllent, be calls into 

question the very utility of prayer and the ability or the 

will ot God to act.24 Intricately deta iled descriptions of 

the deaths of martyrs--of hov loved ones died in each other's 

arms in vast pools of blood--can also be read as bitter 

challenges hurled in the face of the God who stood by as 

these tragic events occurred. 

Such challenges--whetber implicit or explicit--represent 

an extreme form of anger at God tor the injustice and the 

su.tfering of His universe . Outraged, they railed against 

God tor Hi s continued i nactiv i t y and tor His excessive 

tolerance tor human evil. However, such cha11enges, by their 

very nature, implied an acceptance of God's kingship over all 
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and Hid potential tor intervention in human affairs. Assum

ing His power and His goodness, they demanded prompt action. 

More radical even than these verbal cballenges were those 

few cases where Jews actually altered established religious 

practice, diminishing their obedience to Jewish law and prac

tice. Chronicler Eliezer bar Nathan cites an instance where 

some Jews ceased attending synagogue during the period of 

mourning known as aniuut in direct contravention of established 

community custom. 25 This passage is indeed brief and ambiguous. 

However, it is certainly possible, in light of all we have 

said, that those who altered their r eligious practice in this 

manner did so in rebellion against what they perceived as 

the injustices of God's universe. 

Whatever the specific form and content of Jewish anger, 

it is clear that the Jews of ~~e Rhineland felt and expressed 

treMendous rage against •weak-willed' JeVisb converts, 

against the Christian perpetrators of violence, and even 

against God Himself, who bad inexplicably allowed all of the 

death and destraction both to occur and to go unpunished. 

-35-



3, DESPAIR 

Not infrequently, anger developed into enervating des

oair as the feeling of having been abandoned by God intensi

fied, As has already been suggested, the Jews of the RJdne

land believed that it was possible to influence God's decisions 

through prayer and the faithful practice of mitzvot, But they 

nlso held that God's decree, once made, was irrevocable, From 

this, it vas only a abort step to the notion that God decided 

the course of human events without any reference whatsoever 

to the needs and prayers of His people, The more desperate, 

th• more inconsolable among the Jews cited the countless 

instances of violence, suffering and death as proof that God 

bad reached His final decision and that Be bad decided to 

abandon Bis people to its fate, Increasingly, the Rhineland 

Jews became convinced that their tate and the fate ot their 

co1D1U.Dities were sealed, and that there was nothing anyone 

could do to alter that tate, Of one threatened community 

the anonymous Mainz chronicler writes: "For they saw that 

God had issued the decree; there was no place to flee, 

neither forward nor behind,"1 No prayer, no cry, no 

onallenge could alter God's merciless design, such fatalists 

complru..ced, Ruled by so harsh a fate, they could only teel 

i mpotent, abused and dwarfed by forces much larger than 

tbemsel-ves, They ceased to hope tor saving miracles and, 

in despair, resigned themsel~es to continued Buffering and 

-36-



to death itself. 

Such a despairing, fatalistic attitude posed soae par

ticularly prickly theologicai problems. Where was God 1D all 

this? Why was He allowing His people to su.tfer so? Surely 

He would not choose to repay them with suffering and death 

tor their continued loyalty to Him and His mitzvot! Bow then 

to explain His r ole in the terrible, unremitting auttering? 

The most frequently invoked rationale tor God's silence was 

that He had either consciously turned away from seeing or 

th•t His vision had been o~scured and He was therefore un-

aware ot the catastrophe experienced by His people, Israel. 

With reference to the attacking Crusaders oue paytan 

piteously inquires of God: "Can you not see what they are 

do1.ng?"2 Another poet complains: 

You hid Your face from the sound of f:Israel'i/ crying 
You turned away complete~y trom [he~oftering and 

f)ier] lamentation. (J) 

In terminology highly reminiscent of Buber's "ec lipse ot 

God"4 chronicler Solomon bar Simeon suggests that a barrier-

tangible and real--has been inexplicably erected between God 

and His people: "But the decree had been issued and it 

became like a barrier ot iron between us and our heavenly 

Father."5 Most despair-inducing of all was the notion that 

God had abandoned Israel to the devices ot the enelllY and then 

averted Bis gaze so that He would not have to witness the 

barbarism that was to ensue. A God who had thus withdrawn 

Ria protection was seen to be either irrelevant or threatening. 
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There could be no hope in such a God who had chosen either to 

be as impotent as Bis suffering s ervants or as malevolent aa 

the vilest Crusader mob. Such a vision could not but lead 

to a bitter and immobilizing despair. 

While some R1lineland Jews proved resilient enough to 

withstand this despair, others were less successful and suc

cumbed to it, even it only momentarily. Recurrent instances 

of torture, rapine and death increasingly bolstered their 

sense of having been abandoned by God. The basic day-to-day 

security which had made li:te predictable, orderly and meaning

ful bad been eroded away and all seemed hopeless. These des

perate Jews had suffered blow after blow. They had seen 

their commun1.ty life destroyed, their synagogues burned, and 

their sacred Torahs trampled in the mud. They bad had their 

children torn from their sides and saw them forced, at the 

point of a sword, to accept the hate d ways of the enemy. 

They had witnessed grisly mass-suicides and the terrible 

murder of child by parent, sister by brother, and wife by 

husband. They bad witnessed unspeakable barbarism that 

undermined everything--every institution, every authority. 

every particle of taith--that they had once held sacred. Host 

destructive ot all, they had had to endure the silence of 

their God--the God who had svor:i to be their Rock and their 

Refug~--in times of most extreme urgency. 

For more than a tev, the suffering, the terror, the 

ab1tsc and God's inexplicable silence became too 11r.1ch to bear. 
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In bitterness and agony, they cried out, seeking only an out

pouring of their pent-up grief and despair. Unburdening their 

souls, they uttered that most immediate of prayers~the cry of 

the wounded. Lite is unliveable, they despaired. "We are 

abused, spat upon and treated like mire in the streets ••• "6 

cried one Jewish poet. Complained 8.1\other: "The days have 

fled, and my eyes have not seen any good since the day the 

eneay came to the gate of my tortress."7 

What made the su:ttering particularly unbearable was its 

interminable nature. It extended back over the generations, 

new episodes of violence bleading continuously into the old. 

One paytan phrased it thus : 

It is the fifth month [i~; let no joy enter it, 
For it added grief upon grief, mourning and sorrow 
And lamenting for the dead... (8) 

To many su.t'tering Jews, i t seemed one endless night of horror; 

there was no respite from the violence. For aany, life bad 

lost its joy and its meaning and the only conceivable response 

was tears of despair. In the words of one poet: 

My heart is terrified at the sound of those who cry 
because of the many troubles 

Which follow quickly one after tbe other, 
The vast number of decrees tor all !OuiJ sins. 
Shall I ever listen again to the voTces of singers? (9) 

A most poignant e~pression of this feeling of abandonment and 

bitter despair is the long litany of anguish penned by one 

particularly desperate paytan: 

I am pelted with stones, I aa tripped up by him wbt> 
cruci:ties me. 

I am set afire, I am beheaded by him who vilifies me. 
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I am slain ••• 
I am strangled, I am suffocated by my enemy. 
I am beaten, I am whipped upon my back. 
I am put to death, I am thrown to the lion. 
I am devastated ••• 
I am ha.aged, I am disgraced, I am exiled ••• 
I am slaughtered, I am destroyed ••• (10) 

Especially demoralizing was the partiou1ar violence •eted 

out against the sacred scrolls of the Torah. The sources 

attest to the spect•l delight taken by rampaging Christians 

in tearing apart, burning and trampling into the mud this 

symbol 01. Jewish truth.11 Pathetic, detailed 4escriptions 

of the desecration of the &ci·olls indicate the extreme despair 

experienced by these Jews at the loss of their Torahs. 

Solomon bar Simeon described one such instance in the follow-

1.ng manner: "And they {the Crusader,!7 took the Torah and 

they trampled it in the 1111d and they tore it up and burned it. 

Thus they devoured Israel with a full mouth."12 Just as an 

ensign taken in battle demoralizes an army, so the loss of 

the Torah scrolls came to be regarded as indicating the 

impotence of the people who so treasured it. The Torah, in 

fact, came increasingly to be viewed as a living entity, its 

fate conjoined with that of tbe people, Israel. When the 

people prospered, their Torah received its due honor. When 

tbe people suffered, the Torah suffered as well. Thus, the 

loss of the Torah scrolls was an occasion for mourning as 

much as the death of an individual Jew. Crying out as the 

holy books were consigned to the flames, one poet exclaillled: 
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"I shall cry out bitterly in tears and sighs for the holy 

texts which were not saved from the co~lagrat1on.n13 The 

sources eYen indicate that some Jewish co1DJ111D.ities, so shaken 

by the loss of their beloTed Torah, submitted to aJ.l the 

ritual laws incumbent upon one who mourns a deceased family 

member. They are fre~uently pictured wearing sackcloth, 

covered in dust and ashes, composing eulogies over their 

shattering loss. 14 

Occasionally ~he degree of despair evinced over the 

desecration or loss of Tor~h scrolls appears somewhat exag-

gerated. The excessive grief seems more fitting for the loss 

of a parent, sibling or spouse. In this context, it is 

arguable that the Torah scrolls functioned for the survivors 

as a kind of surrogate for 1riurdered family and frien<!s. Since 

their loved ones had died tor the sanctification of God's 

name, it was not considered seemly to mourn overmuch tor them. 

There were, however, no similar restrictions with regard to 

mourning for Torah scrolls. Perhaps, then, much of the 

instinctual rage and despair experienced at the death of 

friend or spouse or sibling was projected into the more 

acceptable extreme mourning over lost Torahs. While this 

is only conjecture, the excessive horror and agony expressed 

in the sources at the loss of a Torah testify to its plausi-

bility. 

Be that as it may , it is difficult for the modern reader 

to comprehend the depth of Jewish despair at the desecration 
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of this central religious symbol. For the medieTal Jevs of 

the Rhineland, the Torah was more than a collection of 

accumulated wisdom; it was the symbol of Jewiah truth and 

of God's specia l relationship vith His people. Thua its loss 

meant more than the destruction of pieces of parchment. To 

many Jevs its desecration was a concr•te representation of 

God's abandonment of His people, and of the ephemeral nature 

of the covenant. 

So the despairing Jew mourned--for the victims, for the 

Torah, and not least ot all for himself since he saw in the 

deaths of those near to him bis own approaching demise. 

Images of death and references to Jewish mourning customs 

occupy a prominent place in the sources. Over the victims 

of one outrage, a poet cried out: "Over these I will mourn 

in bitterness of heart~ wailing and moaning.n15 Another 

mourned: "Send and call for the women mourners and let them 

come. n16 There is frequent reference to donning sackcloth, 

to covering oneself with dust and ashes, and to mourning t he 

loss of a loved one.17 One particularly desperate poet even 

~ressed a desire to descend into the grave with the victims 

of the latest decree.18 Such extreme grief was not purgative; 

it was only an expression of their bottomless despair at their 

apparent abandonment by God. 

The J ews ot the llhineland had indeed su.ff ered every out

rage--the deaths ot family and friends, forced oonve1sion to 

what the; considered to be "idolatrous worship" and even 
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des~cration of the sacred symbol ot the truth of their faith. 

Not surprisingly, the J ewish response was often inconsolable 

bitterness ot heart, a wr inging of tears fro~ the daily 

tabric of death and destruction. Theirs was truly despair-

naked and undeniable. For many Jews of the IUlincland, life 

under constant threat of Crusader Tiolence had descended into 

a never-ending cycle of anx.iety, terror and pa.in. Finally, 

it only tor an instant, their wills broke. Forgetting about 

God's promises to Bis people, about vengeance, about their 

demands tor a just unive1se, they instead sought catharsis, 

an outpouring ot bitter grief, a baring of raw, desperate 

emotion. Sensing abandonment by God, surmising that their 

awful fat~ had already been decreed, they gave up their 

anger and sank back into black and bitter despair. 
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If. ACCEPTANCE OF DEATH 

i. Introduction 

Ot ultimate concern tor the Jews of the Rbinelan~ was 

their survival, both physical and spiritual. They therefore 

sought a unified, consistent explanation which cou1d enable 

them to continue the daily struggle in the face of abuse, 

degradation and even death. This was not always easy. Fre

quently tbe most immediate response was rage and rebellion. 

Some Jews, worn down by recnrrent violence and destruction, 

sank into despair. But neither anger nor despair could 

provide much solace to~ the suftering Jew nor provide him 

with a purpose or meaning which could enable him to continue 

to live. Cl~arly, anger and despair had their limitations. 

Anger, w1 th its implicit assumption that God could take ac·tion 

tor the r~lief of Bis people should Be so choose , implied a 

capricious God who needed incessant badgering to attend to 

the urgent needs ~f His people. And despair, with its assump

tion that God would no longer r e s pond to Jewish prayers, 

implied a disinterested or even antagonistic Deity. That 

God could be evil or disinterested or limited in power was 

unthinkable for most J ews since it was only by their continued 

faith in a kind, loving and powerful God that they could find 

a rationale and a means to survive as a people. To find 

meaning in su£tering and death without denying the power or 

the goodness of God became the principal Jewish task of the 

day. 
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M~st Jews therefore resolved to die al kiddush ha-Shem. 

"~or the sanctification of the Name" of God. They turned 

necessity 1nto a virtue, proclaiming with their deaths God's 

power and oneness, their love tor God and their submission to 

His will. Under such circumstances, death was not something 

to be endured as much as embraced. The martyrs of Mainz, 

for example, expressed their joy in dying thus: "Ours is not 

to question the nature of the Holy One, blessed be He and 

blessed be His Name, who gave us the Torah and commanded 

that we die and be killed tor the unitication of His holy 

Name. Happy are we it we do His will! Happy is everyone who 

is slain and slaughtered and who dies for the unitication of 

His Name."1 

For the Jews of the Rhineland, suttering ot an almost 

unprecedented nature had become a terrible fact of lite. 

They had witnessed the most vicious, the most gruesome of 

scenes and were at a loss to explain why they had occurred. 

Their suffering, they fervently believed, had to have a 

mean1ng--a meaning comprehensible to the sufferers and con

sistent vith their conception of God's nature. They there

fore interpreted their su:f f ering as an attempt by God to 

test their fortitude or as punishment tor unspecified, but 

nonetheless real wrongdoing. In this way, their pain and 

travail took on new meaning; through suffering they could 

prove their merit and also atoue tor their sins . Sultering 

therefore became a positive act to be fully experienced and 
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even welcomed for its efficacy. 

It was not far from such an acceptance to the belief 

that the highest act to which the pious Jew could aspire was 

dying for the sanctification of God's name. Clearly, the 

ultimate iadication ot Qne's loyalty to God was a willingness 

to die in submission to what was felt to be God's will. If 

suffering was a positive act, bow much the more so was a 

willingness t o part with life itself . Martyrdom, therefore, 

became the supreae religious act tor the Jews of the Rhineland. 

Through dying a martyr's death, the Jew demonstrated his sub

mission to God, proclaimed the truth ot bis faith to a 

skeptical Christian world, proved bis courage and his love 

tor God, escaped an intolerable existence, and expiated his 

sins, without sacrificing the interrelated system of belief 

and practice which gave bis lite meaning and purpose. 

Kiddusb ba-Sbem refers, then, to all instances in which 

JelfB submitted to death with the conviction that this fate 

was desired by God and was done tor Bis sake. It includes 

not only those instances i n wb~cb Jews actually took their 

own lives, but also those ca ses where husbands slaughtered 

wives, parents sacrificed children and grooms killed their 

own brides, as well as those instances in which Jews willingly 

stretched forth their necks to be slaughtered by their enemies. 

rt was an attempt to accept that which seemed an inevitable 

evil and turn it into a good. According to Brown: "As a 
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scattered minority ••• without the means or the know-hov to 

engage in armed struggle with any chance of success. Jevs, 

when tbreatened, frequently coul.d do notbing except elect 

to die well. 112 Kiddusb ha-Shem was the Jewish way of "dying 

well," a religious response which preserved them from 

despair, futility and fatalism, and maintained in them a 

sense of purpose. 

The chronicles and piyyutim are a veritable treasure

trove of examples of Jews who died for the sanctification ot 

the Name. In Speyer, Rabbenu Samuel uar Yebiel, a wizened, 

old man, cut bis son's throat at the approach of the enemy; 

be concluded by successfull y entreating bis servant to run 

him through with his own sword.3 n. Samuel bar n. Gedaliab, 

a comrade ot the young victim, b~aring of bow bis friend had 

assented to such a death, resolved to do likewise. He sum-

moned the sexton of the synagogue who obliged him by dis

patching him with his sword. 4 There is also the horrifying 

tale of one Mar Sbemaryab of Worms who succeeded in taking 

the lives of bis wife and children before the Crusaders could 

force them to convert. Unfortunately, the Crusaders inter

vened before Shemaryah could slay himself , and they then set 

about to convert him to tbe Christian faitb. Tbey buried 

bim alive, dug him up and offered him tbe choice between 

conversion and returning to tbe grave . I n a remarkable act 

of courage , Mar Shemaryah chose to die a1 kiddusb ha-Shem, 

returning willingly to the grave . SoloMon l>ar Simeon also 
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relates the tale of a certain R. Isaac the Levite who was 

baptized while unconscious. In an attempt to redeem himself 

from bis shame and to pr oclaim bis loyalty to bis ancestral 

faith, n. Isaac threw himself to his death in the raging 

waters of the Rhine River in an act of submission to the 

will of God.5 

Page after page of such deatbs--eacb one more pathetic 

and terrible than the preceding one--appear throughout the 

sources. Account follows gruesome account until the reader 

is almost numbed by tbe unenQing parade of suffering and 

death. Perhaps the most disturbing and the most pathetic 

of all is the graphic description of the martyrdom of the 

Mainz community. 

And they stretched forth their necks for slaughtering 
and gave up their pure souls to their heavenly Father. 
So too the righteous and pious women, each one stretched 
forth her neck to her sister to be offered up for the 
unification of the Naiae. So a man did to bis own son 
and brothers; so a brother did to his sister; so a 
woman did to her son and daughter; so a man did to 
bis neighbor aud friend; so a bridegroom did to bis 
bride ; so an engaged man did to bis intended. This 
one sacr ifices and is himself sacrificed, and another 
sacrifices and is himself sacrificed until blood 
mingles with blood, the blood of the men running to
gether with tbat of their wives , the blood of fathers 
together with that of their children , the blood of 
brothers with that of their sisters, the blood of 
teachers with that of the ir students, the blood of 
bridegrooms with that of their brides, the blood of 
cantors with tbat of their scribes, the blood of 
babies and infants with that of their mothers. And 
so tbey were s lain and sacrificed tor the unification 
of the glorious and awesome Name . (6) 

That martyrdom became the rule is particularly remark-
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able in light of the Jewish attitude toward the taking of 

one's own life. According to traditional Judaism, suicide, 

like murder and idolatry, was a capital offence to be pun

ished in the world-to-come.7 According to historian Ben 

Sasson: "To kill oneself was never suggested in any place 

under any circu.motances.n8 However, in cases involving 

murder, idolatry or sexual immorality, the principle was: 

yaybareg velo ya-avor, 11be should allow himself to be killed 

rat~er than t ransgress."9 Since these Jews of the Rhineland 

viewed Christianity as idolatry, the conviction developed 

that it was more meritorious to take one's own life than to 

be converted to this 'idolatrous' faith. 

Kiddush ha-Shem was thus understood as the fulfilling 

of a ritual command. In contrast to suicide which vaR seen 

as implying a wanton disregard for God and Bis sacred gift 

of life, martyrdom was viewed as the supreme means of 

honoring and obeying the Eternal. So strong was thic con-

viction that some Jews even believed that their lives had 

been granted them solely in order that they might sacrifice 

them to God through martyrdom. 10 In contrast to suicide, 

kiddush ha-Shem was seen as representing confidence in the 

purposiveness of God's universe and human life--a confidence 

almost incredible in the context of the terrible violence 

and destruction of their daily lives. 

In addition to expressing confidence in God and Bis 

universe, kiddush ha-Shem was also int~nded to achieve 
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certain more tangible results . First, it was intended to 

save defenceless Jewish women and children trom talling into 

tbe hands ot the Crusaders. Perhaps the greatest fear ot 

the Jewish males ot ~be Rhineland was that their children 

would be seized and baptized, their wives taken by the hated 

enemy. Indicative ot this concern are the words ot Judah 

bar Abraham, who took the lite of his son•s wife-to-be 

r ather than risk her sinking into tbe impurity of marriage 

to a Ge11tile. "My daughter," be says, "since I did not merit 

to see you married to my so~, Abraham, I will not marry you 

to another, to a Gentile." Killing her in the sight of all, 

be proclaims : "Let all see that this is my daughter's 

bridal canopy which I make this day.1111 

Kiddush ha-Shem was als~ intended to save these Jews 

from the sin ot conversion ~o what they regarded as a form 

ot paganism. "May the Al!-Merciful, 11 they prayed, "save us 

from the men ot evil, from destruction, from pagan worship, 

from the impurity ot the nations and their abominations. 1112 

Faced wit~ the alternatives of conversion and death they said: 

"It is better for us to die here for His great Name and walk 

with the righteous in the Ga r den of Eden and tbat these un

circumc ized ones do not get hold of us and foul us, against 

~ur vills, with their filthy water."13 Dying for the sanc

tification ot the Name was, then, a mett.ns of escaping the 

ultimate averab through the performance of the ultimate 

mitzvab . 
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Kiddusb ba- Shem was also the means for physically 

defeated J ews to show their contempt and disdain tor the 

taitb of their Chris t ian conquerors. The extent ot this 

contempt was clearly indicated by those instances where Jews 

continued to taunt their captors and deprecate Christian 

taitb, knowing full well that this would result in even 

more fearsome tortures prior to their deaths . In this way , 

they hoped to cr eate a powerful impr ession of awe and r espec t 

in their enemies. Martyrdom, then, was the final opportunity 

for the doomed Jew to proclaim in the only way possible the 

truth and wisdom of bis faith . 

Perhaps the most astonishing of reasons for dying al 

kiddusb ba-Shem was the imputed Jewish resolve to save even 

their bitterest enemies from the ultimate sin of murder. 

"It was the humane man's hor~or of bestiality," a rgues 

Low~nthal, "the tine resolve to keep a fellow-creature from 

the degradation of murder by taking the crime and blood 

upon one ' s own bands 0 that manifested itself in the concept 

of dying tor the sanctification of the Name . 14 That such 

d concern intruded itself into the Jewish consciousness at 

a time when Jews were daily victimized by Christian violence 

is a tribute to the moral fibre of these Jewish martyrs. 

Martyrdom was alsc intended t o provide zekhut , or 

"merit , " for other Jews--b~ they contemporary Jews in other 

communities of even fnture generations of Jews. SJlomon bar 

Simeon, for example, requests that the willing deaths of 
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the martyrs obviate the need for further sacrifices: "And 

let their merit and the merit of the others slain ••• stand 

for us as an advocate before the most high God. 1115 In 

another place , be argues: "And let the blood of His pious 

ones stand for merit and for atonement for the generations 

after us, for our children's children forever ••• "16 Many 

of the chroniclers and poets, then, evinced a concern that 

the victims atone, through their deaths, for the sins ot the 

larger commu:ti t.y . Should this not be possible , they sought 

to have this zekhut deferred to ! uture generations of Jewish 

sufferers. 

Clearly , however, the primary motivating factor, the 

single greatest practical result to be gained from this 

acceptance of one's death was the expectation of reward in 

the next world. Assured that the ir deaths would be rewarded 

in the world-to-come by entry into tbe Garden of Eden and 

companionship with nabbi Akiba and the other martyrs of 

Jewish history, many nhineland Jews were moved to embrace 

martyrdom. "We shall offer ourselves as a sacrifice to the 

Eternal ," one group of martyrs states, 11as a whole offering ••• 

so that we shall enter upon that other world which is all day, 

in Eden, where one sees as through a clear glass, where we 

shal l behold Bis glory and majesty face-to-face. He will 

give to eacb of us a golden crown for the bead, set with 

precious stones and pearls. There we will sit amjdst tbP. 

pillars of the world; we shall feast in the company o~ tbe 
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righteous in the (}arden of Eden, in the company of Rabbi 

Akiba and bis companions. And we shall sit on a golden throne 

in the shade ot the tree of life ••• n17 There is also the 

instance of the proselyte, concerned for bis !ate in the .next 

world should be consent to die al kiddusb ha-Shem. His rabbi 

assures him: "You shall dwell in tbe company of the other 

righteous proselytes and be with our father Abraham ••• 11
18 

Such promises constituted strong incentive for individ

uals who found their earthly lives so harsh and difficult. 

Death , under such circumstances, was actually an occasion for 

great j oy and celebration. According to one martyr: "Happy 

are we if we do His will. Happy i s evei}'one who is slain, 

slaughtered and killed for the unity of His Name. lle bas 

been chosen for the world-to-come and sball dwell in the 

company of the righteous, with Rabbi Akiba and bis companions, 

the pillars of tbe universe, who l et themselves oe slain for 

the Name ot God. Not only this, but he eicbanges the world 

of darkness for the world of light , the world of su1fering 

for t he world o! happiness, the ephemeral world for tb e 

:?ternal world. 111 9 

Death, as tbe portal to eternal reward, was to be uesired, 

not feared. One father asked l1is children as the enemy 

approached: "At this bour, Gehinnom and Gan Eden are open ••• 

Through which do you desire to enter now?" Receiving their 

assurances that they fervently desired Gan Eden, be bade them 

stretch forth their necks for slaughtering. The chronicler 
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concludes: "May their souls be in Gan Eden in the light of 

life.n20 Of another group of would-be martyrs one poet ex

claimed: "In happiness and joy they enter into the palace 

of the King."21 

Vieving death in this way--as tbe means for gaining the 

reward of Gan Eden~-many martyrs did not go to their deaths 

in resignation to ineluctable fate but rather saw their 

deaths as a unique opportunity graciously provided them by a 

loving God. Far from being a sad and desperate option, death 

al kiddusb ha-Shem was seen ~s a consummation of Israel's 

love for her God. So it was that some Jews actually went 

singing and dancing to their deaths. In praise of the martyrs 

of Nordhausen, George Kobut writes: "These truly pious and 

righteous people encountered death with the greatest torti-

tude; they even begged that their musicians and singers be 

allowed to lead them on tc death, as to a merry dance."22 

Similarly, in one piyyut, a "joyous song of praise went forth 

from /J,hiJ lips" of another Jewish martyr.23 And finally , 

brothers who bad the honor of being slaughtered together 

were eulogized with the biblical verse: "Behold bow good 

and how pleasant it is for brethren to dwell together.1124 

Death for the sanctification of the Name came to be 

~nderstood as the ultimate expression of tbe love of the 

martyr for bis God; it is for this reas on that marriage and 

wedding imagery abounds in the sources . For example , one 

Abraham ha-Ger is described as going to his death "like a 
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groom to his bride."25 According to one poet, Jews who vent 

forth to the slaughter attended "joyous nuptials.1126 These 

same martyrs died proclaiming: "To Him our troth is pledged."27 

Another scene of martyrdom, ostensi bly a sad and tragic 

occasion, is similarly described: "And they decided to l ead 

them into the cbarnal house. Together they rejoiced as at 

the welcoming of the bride to the canopy.n28 In this context, 

it is not surprising that the strong love imagery is often 

phrased in language borrowed from the Song of Songs. Just 

as the new bridegroom would praise bis beloved as he entered 

the marriage canopy, so the martyr praised his God as be 

entered into the mystical love union of martyrdom. Thus one 

martyr exclaimed : "Debold how love ly is my beloved, behold 

bow l ovely , " in conscious evocation ot the poetry of the Song 

of Songs as be went to bis deatb. 29 

Dying al kiddusb ha-Shem was, then, tbe highest religious 

act to which the suffering Jew could aspire. For him, it was 

the greatest of the mitzvot, the ultimate expression of his 

love for his Creator. It is because of this that these 

Wt ineland Jews did not go to ~belr deaths in despair or even 

in resignation, aa we today might suppose. Instead, they vent-

most of tbem--joyously , celebrating the glorious moment of 

complete self-fulfilment and uni on wi th God. 
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ii. Trial 

In order to turn inevitable, tragic loss into positive 

indication of God's love, a certain measure of explanation 

and rationalization was required. One such explanation, 

frequently invoked, was the notion that God was testing the 

Jewish people, trying their strength and fortitude through 

physical pain and mental anguish. 1f Jews suffered, if they 

were defeated by bated enemies, if they were dying on an 

almost unprecedented scale, all of this bad a simple explana

tion: God was trying the mettle of His people. Solomon bar 

Simeon expressed this conviction in the following terms: 

"How the mi ghty pillar, the noble staff, the holy community 

has been broken! It is the will of the Eternal to t est 
.. 0 

whether those who f~ar Him can bear the yoke ••• "> God 

brought suffering and death to the Je1\s of the Rhineland in 

order to determine the extent of their loyalty and 

per severance . 

The awesome choice between conversion and certain pbysi-

cal torment, culminating in death, was God's trial for 

Rhineland Jewry. Just as once He had tested His servant 

Job, God ~ow tested this generation in order to determi ne 

whether it would remain true to Him or symbolically "curse" 

Him like Job by converti~ to an 'idolatrous' faith. Every 

threa·Gened Jew was therefore on trial--ei ther he kept his 

faith in God through terrible 1.ortnent or be bough t rel ease 

from su!fering by betray ing bis dearest principl e s and beliefs . 

-56-



It is important to distinguish this conception from the 

notion (wbicb follows) that God was punishing Israel for her 

sins. According to this conception, God was not punishing 

Bis people through physical anguish; rather, He was allowing 

Israel a singular opportunity to prove her merit. It was 

simply in order that s~e might prove herself and gain the 

promised reward that God caused her to endure such a trial. 

"God came to try this generation,'' wrote Solomon bar Simeon, 

"to make their steadfast love known to all, even the hosts of 

hea~en.n 31 Accordingly, this generation of martyrs could 

feel honored by the terrible exigencies of their lives: "And 

this generation has be~n chosen by Him to become Bis, for it 

possesses the force and tbe strength to stand in His temple, 

to tultil His word and to sanctify His great Name in liis 

world."32 Their anguish, they felt , was Rurely an indication 

of God's special r egard tor their st1engtb and courage, for 

God, they believed, tried only the strong and not the weak, 

only the beloved and not the despised, only the faithful and 

not the weak-willed. 

If suffering was God's test of I s rael's strength and 

loyalty to her Cr eator, it was necessa;y to prove her merit 

by being strong and resolute, even to the point of death . 

It enduranct through suffering was the proof of one's mettle, 

clearly tbe willingness to accept even one's own death was 

the ultimate pass ing of God's test. If suffering had been 

engineered by God with the sole i ntention ot providint Israel 
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with an oppo>·tuni ty to prove herself, then opportunities for 

martyrdom were tbe greatest of God's gifts. Thus, faithful 

to the words of rtasbi , in his commentary on Deuteronomy 6:4, 

they resolved to show their love for God with all their souls, 

even if He should take their souls . 33 

Though perce h·ed in such terms, perseverance through 

trial was no easy matter for the Jews of the Rhineland. Buf

feted by wave a:fter wave of marauding Cn.tsaders, many Jews 

began to long for peace and security at almost any price. 

Increasingly, they saw in conversion a tantalizing escape from 

their torments. And because of the Christian conviction that 

converting non-believers was superior to murdering them, 

conversion to Christianity was an ever-present option for 

tbe suffering J ews ot the !Ulineland. Ordinarily, the alterna

tive of conversion would bave prcved attractive only to an 

insignificant number of J ews. However, the period of the 

Crusades vas no 'ordinary' time for European Jewry . For soAe 

Jews, the continuing fear of violent death lent a new urgency 

to the option of conversion. For some , unremitting suffering 

made loyalty to one's ancestral faith appear an indefensible 

luxury. At the point of a sword, some were capable of deny

ing their allegiance to the Jewish God and the Jewish faith 

sim~ly in order to save their own lives and the lives ot 

those dear to them. 

But those who did choose this alternative became the 

objects of J ewish scorn and derisiou, for they bad obviously 
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"tailed God's t est." They bad been given, it was felt, a 

unique opportunity to prove their merit and gain God's reward, 

but they had proven thems elves weak-willed and cowardly. They 

bad been offered, it was believed, a chance to rise above tbe 

degradation of their earthly lives and achieve some deeper 

meaning , but they had shown themselves unworthy of God's 

conti dence . God was understood to have given them a critical 

choice of alternatives--per sonal integr ity at the cost of 

pain and deat h, or self-denial and relief from momentary 

pain--and they had been guilty ol making the interior choice, 

tbe sbort-sigbted decisioo. In thus fail ing the test , they 

had abandoned their reward in the worl d-to-come and had also 

undermined the c onf idence of their neighbors in the efficacy 

of martyrdom. 

So it was that the chronic lers and paytanim made frequent 

reference to the martyrs of Je ~i sb history--those individuals 

who had shown their willingness to sacrifice comfort 1n this 

world for r eward in the next , wbo bad proven themse lves capa

ble of withstanding physical torments for tbc sake ot s pirit

ual re~.,ard . In an a ttempt to ins pire their r eaders with the 

strength to resist the e nticement of conversion, these 

wr iters cited those instances where Jews bad proven themselves 

wi ll:iug t o die for the sanctification of the Name of God. 

Specifically, refer e nce was made to naul>i Akiba who bad 

remained loyal to bis God and bis faith~ enduring the most 

fearsome of Roman tortureo to expire with the wor ds of tbe 
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Sbema on his lips. 

Similarly, the poets and historians cited as models the 

three young men wbo were thrown into Nebuchadnezzar's furnace--

Bananiah , •tishael and Azariab. Al though , according t o the 

account in the biblical Book of Daniel, their faith in God 

saved them from fiery death, they clearly stood prepared to 

die in order to remain true to their most cherished beliefs. 

Of one group of martyrs, it is therefore said: "Like Rabbi 

Akiba and bis comrades , they successfully passed the trial, 

like Bananiah, Misbael and Az..&.riab . .. .. >4 Comparison with 

such heroes of the faith was great praise for the Jewish 

martyrs or a later day. 

~fore than any other individual, Abraham, father or the 

Jewish people , was invoked as a model for emulation; tradition 

understood the patriarch as t he one who proved himself through 

ten trials. Co1nparisons vi th Abraham, the paradigmatic Jewish 

sufferer, were therefore inevitable. Thus, of the martyred 

Mar Shemaryah, it is said: "Be endured through his trial 

like Abraham our Father."35 

Significantly, Abr aham shoved bis mettle in bis greatest 

trial not by bis willingness to die himself out by his readi-

ness to take the lite of bis beloved son, Isaac, in obedience 

t o God's command. n.e!'erence to Abraham's binding of Isaac 

spoke with special for ce to those Jews who had to bear the 

tragic loss of their own children. According t o Spiegel: 

"With grief, but no less with pride, the chroniclers were 
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conscioue o~ the uniqueness of their generation, which more 

than all previous generations since the days of Adam bad to 

endure what is required i n order to sanctify His Great Name 

in the world." It is therefore not surprising that "the 

pattern of the original A.kedah never ceased to hover before 

the mind's eye ••• n36 as a source of comparison for their 

own brave trials. It is true, as Spiegel points out, that 

"the victims themselves constantly set before their ovn eyes 

the example of the Patriarchs' behavior on Mount Moriah, and 

yearned to act their own parts in tbe image and likeness of 

the earlier dramatis personaen37 but it is also true that 

they employed comparisons between their t r ials and the tenth 

trial of Abraham specifically in order to proclaim their own 

special merit, even their own supposed superiority to the 

patriarchs . 

For several reasons they imagined that their own sacri-

fices might even be superior t o those of Abraham and Isaac. 

First, both the victims and the sacrificers showed a special 

concern for the ritual purity of the act of sacrifice . It 

was not sufficient merely to slaughter; the slaughtering bad 

to be performed according to the strict rules of purity which 

bad once governed tbe offering of sacrifices in tbe ancient 

te1uple. Thus, R. Eliezer bar Nathan testifies: 

The mother binds her son lest by flailing be rehder 
{f.be offering? unfit, 

The father makes a ~lessing £b~for~7 slaugbterinr; the 
sacrifice. (38) 
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Second, while Abraham stood prepared to sacrifice but 

one of bis children, albeit bis "beloved son," the Rhineland 

Jews were called upon to dispatch their entire families at 

one terrible stroke . And whereas Isaac bad remained silent 

throughout the ordeal, many of the young victims ot the Ilhine

land screamed and cried, doubtless rendering an already 

trying task infinitely more h~art-wrenching for loving 

parents . 39 

Further, many medieval Jewish writers clai med that 

their trial was more difficult than the original akedah since 

theirs i nvolved large numbers of victims while Abraham's 

involved but one. Writes Solomon bar Simeon in this regard: 

"And Zion's precious sons, the people of Mainz, were put 

through ten trials like Abraham our father ••• They too 

offered up their sons, exactly as Abraham offered up bis 

son, Isaac . uWere there eve r 1,100 victims in one day, every 

one of them like tbe binding of Isaac, son of Abraham?" 4o 
In the same vein we r ead: "On the merit of the akedab at 

Moriah we once could lean ••• Now one [8.kedal.J.7 follows another 

'•1 until tbey cannot be counted." necause the numbers of 

thoee sacrificed were much larger, they felt tnat their 

tria l was harsher than was Abraham's . 

Finally , they fe lt that their trial was more difficult 

in 1ualitat i ve terms , ~or they had been required to comple te 

the act of slaying wh i le Abraha."1 had had his hand restrained. 

For the J ews of t he llbineland, no angel inte rvened to save 
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these delenceless victims. Abraham, these Jews claimed, 

had only to sbow intention in order to pass God's awesome 

test, whereas they had been. called upon to complete tbe 

blood-curdling act. Vaunting themselves at Abraham's expense, 

they cried out: "Yours was a trial; mine was an accomplished 

fact . "lj2 

It the med ieval Jews of the Rhineland felt themselves 

superior to Abraham as executioners, tbey also felt themselves 

superior to Isaac as victim. As willing victims , they consid-

ered themselves unsurpassed. Victims of all ages and of both 

sexes submit~ed equally to tbe sword as to a joyful duty--no 

one was spared . "Men, women and children, bridegroomd and 

brides, old men and old women , for tbe sanctification of tha 

singular Name, killed themselves, offered their throats to 

be cut, their beads to be severed," reads one account. 43 

:•fore important than this was the awareness of the victims 

and t heir willingness to endure their fate in order to prove 

themselves to their God. Of one group of young victims 

( called ne'ekadim, 11 the bound ones, 11 in conscious evocation 

of Isaac) Eliezer bar Nathan wrote: 

<l!!ick! llurry to do our Creato~ ' s will • •• 
Lisaac'!.7 father ti ed him who was offered on Mount Moriah, 
In order that he shou!d not kick and disqualify the 

slau~hter. 
But we without being tied are sla in for His love . (44) 

Playing on Isaac's biblical utte rance-- "Here is the fJ..re and 

!1ere i s the wood but where is the l amb for the burnt offering1145--
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one self-aware young victim exclaioed: "He r e is the fire and 

here is the wood and I am the lamb for the IJurnt offeringtn46 

Another child, the son of R. Samuel bar Yebiel, actually 

responded "Amen" to bis father ' s sacrificial benediction.47 

Botb as victims and executioners, the Jews of the ltbineland 

felt themselves to be especially worthy, perhaps even superior 

to tbe original patriarchs. Although they did occasionally 

express a desire to be delivered from this fate 48 their usual 

response was acceptance of the inevitability--even the 

benefit--of their trial and deferral of reward until tbe 

world-to-come . 

Like Abraham, these Jews of the Rhineland passed God's 

fearsome test , proving their loyalty and courage through the 

successful completion of their demanding trial; like Isaac, 

they did not resist their fate . But superior to both of 

them, they showed an almost joyful delight in dying for the 

sanctification of the Name of God . Tbe recurrent use o~ 

akedah imagery was intended to remi nd God of the unique 

merit of this generation of suf!ering Jews, of bow they bad 

~een willing and ~ven happy to die and to kill their loved 

~ne~ for the sanctification o f llis Name. Comparisons with 

the original patriarchs reveal a fierce pride in their ba•iug 

endured a t rial they fel t to be even more demanding than the 

akedab, the paradigmatic biblical trial. 
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iii. Guil 1. 

A second major explanation for Jewish suffering and death 

was employed: a ll suf! ering could be regarded as punishment 

tor Israel's sins . Just as their biblical ancestors had done , 

the Jews ot the Rhineland bad rebelled against the word of God 

and lfere now reaping the b i tter harves t of the sinful seeds 

they had sown. God was not acting out of spite but rather in 

an eftort to set t he balance rigbt . The nhineland Jews were 

thus able to reaffi rm their faith in those ideas which bad 

proven themselves essential to J ewish survival--that God was 

just and good, that His was the power to punish and reward, 

that Jewish suffering was a manifestati on of God 's love and 

concern f or His wayward people. The notion that God was with 

them both in triumph and in desolation a llowed them to tiud 

meaning and purpose in a life ~hicb might otherwise have 

proven intolerable. God was still conceived of as being 

loving and just . Be was still intimately involved in the 

:fate of the Jewish people . Jewish suffering was not, as the 

Church bad claimed, a sign that God had abandoned the~. 

natber God's peo~le bad sinned and was now r eceiving its 

duP. puni shment f rom a just but compassionate God . ID this 

wav , the Jews of the Rhineland could maintain intact t be 

entire pattern ot belief and prac tice which had always infused 

t hei r lives with meaning and pur~ose . 

This attitude was clearly articulated by Solomon bar 

Simeon. Witnessing the destruction of many J ewish communities, 



he wr~te: "No prophet nor seer, no sage nor scholar can 

comprehend the reason why the sins of th e many communities 

were judged so weigh1y and why the holy congregations bad to 

pay with their lives as if they bad shed blood. Yet He is a 

just judge; ours must have ueen tbe wrongdoing ."49 One poet 

said of the Jews of his own day : "The generation is guilty."50 

Another, overwhelmed by the suffering, exclaimed: "Our sins ••• 

must grievous be! 051 Reasoning inductively, these poets and 

chroniclers found it necessary to posit terrible wrongdoing 

as the sole conceivable cause fo r their suttering. It the 

J ewish people was unable to resist the attacks of her enemies, 

this could only be because God was punishing her tor her sins. 

The anonymous chronicler ot Mainz insisted that Jewish efforts 

at resistance did not avail since Jewish sinning had caused 

all of the burghers in the city to attack them along with 

the Crusaders . 52 If Jews could not be g iven proper burial, 

this indicated some deficiency on the part of the Jewieb 

people , not on tbe part of God Himself. Chronicler Ephraim 

bar Jacob claimed that it was "on account of their sins that 

they were not given proper burial, but rather /jemaine1J 

on t he spot where they were burned, at the too t ot the 

mountain.1153 

I n l anguage remi ni scent ot the Yom Kippur lit urgy, 

the Jews ot the Rhineland c omposed a literature of confess ion 

and s e lf-castigation. "Woe un'to us for we have sinned ••• woe 

unto us for we have been cast out aud become a conflagration," 
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wrote one poet. 54 They were guilty and therefore deserving 

of punishment . One particularly poignant piyyut reads: 

Our complaints are not directed at you, o God, 
For it is we ourselves who have done evil. 
Woe unto us for we have sinned. 
Therefore we have expired and perished, 
And before the children of iniquity ve bave fallen ••• 
What, then, shall we say and bow shall we justify 

ourselves 
Since God has found out our iniquity? (55) 

Confessing their silrlulness, the much-buffeted Rhineland Jews 

asked God that the deaths of the victims act as atonement for 

t he sins of the survivors. Thus, alter witnessing the deaths 

of many defenceless Jews, one poet wrote: 

Let remission a.i.d atonement be inscribed for Yeshurun 
in [Youi/ book. 

This day is Yom Kippur to make atonement [for uiJ. 
Let their merit stand f or their people, 
Let i ~ turn away [fouiJ anger. 
For the priest and all the people, let the congregation 

make atonement. (56) 

Curiously, there i~ scant indication of the exact 

nature of the sins for 'thicb they were suffering punishment. 

now do we explain this lack of specification in matters of 

such great import? It is conceivable that there was hesita-

tion to examine and question too deeply the ways of God. 

Per haps, the writers imagined, Jews might beg in to compare 

the specific sins and the r esultant punishments and find God's 

,justice wanting. The writers themselves may also have been 

uncertain of the truth of their con('eption--that Israel 's 

suffering was me r ely justifiable punishment for sins--and 

may have lJeen tmwilling to dwell on potentially unconvincing 

explanations . 
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While the specific nature of the wrongdoing may have 

been uncertain, its existence was axiomatic. Embittered by 

the seemingly endless rounds of violence, rapine and destruc

tion, they were inclined to accept their own guilt since they 

desperately sought to maintain three beliefs which had enabled 

them to survive adversity and defeat--that God was just, that 

events were subject to His control and that He did indeed love 

His people, Israel. 

This, however, left several perplexing theol~gical prob

lems to be faced. First, it was readily apparent that not all 

of the victims of Crusader outrage were guilty of serious 

wrongdoing. Certainly, uo infant could be guilty of so 

heinous a crime as to be punished by being i~pal ea on a 

Crusader s~ord. Certainly no ~ental deficient ought to be 

held responsible tor deeds ove r which be bad little or no 

control. And why, they wondered , should the pious suffer 

along with the evildoers? Second , even among apparent sinners, 

it was clear that all victims bad not sinned equally. There 

was no careful accounting apparent, according to which those 

who bad sinned in minor matters suffered only moderate dis

comfort and those who had engaged in real iniquity suffered 

torture and death . Such a meting out of justice wherein 

the 11 punishment fit the cri~e" was obviously not i n effect. 

To cope with tbese troubling questions, the Jews of tbe 

Rhine land developed cbe notion of shared communal guilt. 

God, they believed, regarded His people as a totality, 
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holding each individual accountable for the deeds and actions 

of the whole. Every person was responsible not only for his 

own condur.t but also for the conduct of the entire community. 

So it was that no single person--neitber the saintly elder nor 

the mental incompetent nor tbe innocent baby--could e.xpect 

personal salvation while God vented His anger upon the entire 

community. This notion of shared guilt was expressed by one 

paytan vho vrote : "Precious dear ones were taken on account 

of my sins," the "my" referring either to himself or to the 

total communit y . 57 Clearer still is the comment of Ephraim 

bar Jacob ubo mourned ov~r the death of a particularly 

saintly man: "And the people cried greatly over the dear 

soul which was lost and out of f from the land of the living 

on account of the sin of my people. 1158 And even when the 

community was knol#D for its special righteousness, a kind 

of reverse zekbut avot ( "merit of t be .fathers" ) was invoked 

to explain the suffering. Even when the community felt that 

they had acted in a meritorious fashion, they could not always 

be so sure of the qual ity of their ancestors. Just as they 

expected to receive the benefit of their ancestors ' right

eou3ness, so they had also to expect that they would suffer 

for their ancestors' sins. All of th ese mental and ideolog-

i cal gymnastics were necess ary in order to retain unsullied 

the image of a perfectly just God, unerring in His distribu-

tion of reward and punishment , acting always to preserve 

j~stice in the universe . 
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Equally important , toe notion that Jewish sll"ftering was 

punishment tor sins enabled the Jews of the Rhineland to deny 

the seeming l y evident power of the Crusaders and to proclaim 

that God vas ultimate l y in control of events. It enabled 

them to claim, despite appearances to the contrary, that the 

Crusaders were proving neither their own strength nor their 

special relationship with God by their destruction of the 

Jewish communities of the Rhine land. Rather, they claimed, 

the Crusaders were simply unwitting instruments of God's 

will. ~cboing the style of the biblical prophets, the poets 

and chroniclers declared that God was employing the military 

might of an enemy nation t o punish wicked Israel tor her 

sinful ways. Reference was made to previous periods in 

Isr a e l's history when God had seen tit to humble Bis people 

for the ir s i ns . Solomon bar Simeon compared the destruction 

of the European Jewish communities ~o the destruction ot the 

shrine at Shiloh. "And God did as Be had spoken," the 

chronic ler writes,"for v e had sinned against Him. He des

trc7ed the shrine of Sbilob ••• and trampled it underfoot."59 

One paytan invoked the precedent of the destruction of the 

f i rs t and s econd t emples as a means toward comprehending the 

suffering and destruction of h i s own day . ":tie buchadnezzar 

swallowed us, de ~oured us and conf ounded us. Titus, Vespasian, 

Hadrian and Tr ajan uproot ed us . 1160 Jus t as God had d i rected 

the destruct ion of the temples, so now He cont rol led the 

events of the poet ' s own day. According t o this vision, t;\e 

Crus aders were only a convenient tool employed by God !or Bis 
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own ends. They were a scourging rod, important not in and of 

themselves but only as a means for repayin.{?; Israel--the 

central character in the drama--f or her ini(1ui ty. 

Finally, the notion that Israel's suffering was punish

ment for sins confirmed the Jewish belief that God still 

loved Hts "treasure among the nations. 11 God's relationship 

w:i th the Jewish people was understood as 1Jeing like that of 

a stern but loving parent to his children, generously rewarding 

obedience but severely punishing deviations from the parental 

standard. Ljji:e the parent who claims :in punishing his 

childre1::i. that ii.; hurts h:i.m more than them., God was pictured 

as suffer:i.ng; along wi.th His ch.ildren. God punish.eel Israel 

not in anger hut in sorrow, aware that such harsh measures 

were necessary for the moral improvement of th~ people. This 

conception came to be l11:nown as ~~:!?-ajl~~, as 11 af:O.ictions 

of love." Accordin~-~ to th.is view, suf:fering was seen as 

possessing purgative value, as being a kind of refining 

process in wh:i.ch the evil dross was ]Jr1.rged away and only the 

pure elements were retained. Suffering was, then, the 

cruci"ble from which Israel would emerge clean and pure. 

'11h.rough suf:f:'ering, guilt was expiated, the sinner cleansed 

and made ready for his reward in the world-to-come. Wrote 
I 

one~~: 

A race that has been tested 
And tried through fire and water 
Is surely prized by i;F.hee 
And purified from sin. (61) 
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Su.ttering , then, was a loving means to an end, purging 

the victim of bis iniquity, preparing him for entry into h1s 

eterna1 reward. Finally, su~tering waa also an opportunity 

tor Israel to prove her loyalty to God's law and God's justice. 

Thus, the mutual love ot God and Israel--a love manifested by 

God in purifying Bis people through torments, and by Israel 

in her willingness to remain loyal to God through the ordeal~ 

was actually cemented by the suffering the Rhineland J ews 

were forced to endure. Suffering was an opport~ity, an 

expression of love. Perhaps more than any other single 

concept, this notion ot yesure abavab made possible Jewish 

acceptance ot their bitter fate. 

Thi s acceptance found its ultimate express~on in the 

doctrine of kiddush ha-Shem, as discussed above. It suffer

ing had a purgative effect, surely the extre~ity of death 

would prove the most cleansing of all. In order to be 

absolutely certain that tbe)r were cleansed of their sins 

and fully worthy of receiving their reward in Gan Eden, the 

Jews of the Rhineland r e solved to submit voluntarily to 

death al kiddusb ha-Shem. 

Such a concern for atonement and purification through 

voluntary submiss1cn to death was frequent l y articulated in 

symbolism borrowed from the ancient temple cultus and fr~m 

the practice ot ritual slaughter. In one piyyut the victims 

a r P- described as being 'unblemished one year-old lambs , " a.nd 

thus ritual l y ~it tor slaughter. 62 Human sacrifi ces are 
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called voluntary burnt offerings63 and meal offerings. 64 Of 

one group of sacrifices the poet says: 11Al.l of them offered 

a fire, a pleasing smell to the Lord."65 And another ,E_izyut, 

with particularly dramatic effect, concludes each st4nza wi·th 

the ominous phrase: "Thts is the teaching of the burnt 

offering, the burnt offering wU.ich is on the al tar. 11
66 

Children and ·their mothers are described as shelamim, 

or "peace offerings." Thus we read: 

They prepared the sons and their mothers for the altar. 
They offered up the offerings, their flesh and skin. 
For the salte of His great Name, they gave up their lives. 

(67) 
Self-extinction was understood as the purest act. There was 

therefore a desire that God indicate that complete atonement 

had been granted by sending fire down from heaven to devour 

those sacrifices utterly. As with the offerings of Cain and 

Abel, and again with those of Eli.jab and the prdlests of Baal~ 

the total holocaust of the sacrifice indicated heavenly 

acceptance of the offering. Thus, the stanza of the above

mentioned piyyut concludes with the assurance that the sac

rifices of these pitiful mothers and children had been 

accepted. According to the ,E!ytan: 11 the fire went forth 

from God and devoured [the saorifice!.7·"68 

Alongside this conception the notion also developed that 

~ust as the community was perceived as having erred communally, 

so God would redeem the entire community for the willing 

sacrifice of some few of its members. In one.· :.JDoving in-

cident, Mar Isaac the Righiteous sacrificed his children in 

-72-



the expectlition that this would be rewarded by the redemption 

o.f the entire community. "And he, J.lar Isaac the Righteous, 

took his two children--his son and bis daughter--and led 

them through the courtyard at the midnight hour. And he 

brought them to the synagogue before the holy ark and he 

slaughtered them there tor the sanctification of the great 

Name ot the high and exalted God who has commanded us not 

to apostatize and to cling to His holy Torah with all our 

hearts and with all our souls. And be spread some of their 

blood on tbe posts of the holy ark in order that it should 

serve as a reminder before the unique and eternal King, 

before the throne ot Bis glory. And this blood," concludes 

tbe chronicler, "shall be my atonement for all of my sins," 

where "my" again is most likely a reference to the ~ntire 

community. 69 Here, then, is a striking evocation of the 

imagery of the temple cultus. Tbe synagogue, as substitute 

for the temple, is the scene of the sacrifice. The ark 

replaces tbe ancient altar. In clear parallel of levitical 

practice, blood is spread in a r~tually-determined fashion. 

Finally, the human victim replaces the animal as the means 

through which atonement is achieved. With the temple long 

destroyed and the possibility ot atonement through animal 

Racrifice confined to the past, "the latter generat.ions 

applied the law in practice t o themselves and offered up 

the sacrifice of their own souls.o70 

Like the animals that graced the table of the pious Jev, 
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the human sacrifices who graced God's holy altar bad to be 

pure and unblemished. Throughou t the sources (and most par

ticularly in th~ piyyutim) there is evinced an abiding concern 

that all the requirements of ritual slaughter be carefully 

and punctiliously met. Care was taken to check the knite 

for notches and nicks, lest it be rendered pagum, or "ritually 

unfit." The poets and chroniclers took pains to point out 

the special purity of those to be sacrificed. Wrote one 

paytan: "Pure, without blemish, were these desolate ones • .,71 

Huch concern was also voiced that the victims not struggle 

at the moment of death lest they sustain a blemish from the 

knife and the sacrifice go for nought. The paytan paints a 

stark tableau of the mother who "binds the son lest by 

flailing he render {the offeriD.£7 unfit ."72 Not infrequently 

special mention is made of the benediction recited at the 

sacrifice of a human victim--a prayer intended to sanctity 

the lite of the v ictim to God.73 

Such evocation of shebitah ("ritual slaughter") imagery 

could not be more conscious and intentional . Here was a 

device employed by the medieval Jewish writers in order to 

show tbeir loyalty to God, their love of Him even through 

suffering and death, and their special purity. Above all, 

this conscious use of shebitah symbolism and t erminology 

was intended to win God's sympathy and understanding so 

that Re might take pity on Ht s people and grant them 

pardon tor their sins. 
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iv • SU111118.r'r 

For a people who treasured life as a gift from God, 

acceptance of death and resignation to it were clearly a 

last resort. Every avenue of escape was attempted until 

finally a reckoning with the inevitable became necessary. 

Kiddusb ha-Shem, the notion of dying for the sanctification 

of God's Name, whether it was perceived as the ultimate 

form of atonement or the greatest triumph through God's 

trial, became the principal vehic le f or this reckoning. 

Firs t and foremost, kiddusb ha-Shem was a potent way for 

defenceless Jews to testifv to the truth of their religion 

in the face of an insurmountable foe. Through it, these 

ravaged Jews showed their contempt tor the faith of their 

Christian conquerors. Martyrdo111 was the last opportunity 

for the doomed Jew to prove his courage and af!irm God's pro

vidence . The J ew of the Rhineland literally perceived his 

death as a way of fighting God's battle, for through his 

death be denied the proclaimed •truth' ot the victorious 

enemy and refuted his assertion that God was now acting on 

behalf of this new "Israel of the spirit . " According to 

one meJieval Jewish writer: •All of us wanted to die in 

tb~ battle tor the unification of llis Name, except not all 

of us merited this. But each one who died • •• is like one who 

died in •• • battle.n74 Kiddush ha-Shem was a ~ind of weapon 

for the weaponless. Unable to defend tbemselTes from 

attacks, tbe Jews chose to resist in tbe only way available 
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to them--by :imbuing their deaths with their own special sig

nificance,. and by removing their deaths from the hands of 

the:i.r hated enemy and placing them in. the hands of God. 

Dying in this manner was therefore very much an active 

and not at all a passive act. The sources attest to the 

fact that the Jews of the Ithineland did not go thoughtlessly, 

un.reflectively, resignedly to their deaths "like sheep to 

the slaughter.n75 Had they simply been killed and not 

invested. ·their deaths with deeper meaning,. had they allowed 

themselves to be killed and not articulated an entire phil

osophy of martyrdom through which their deaths were seen as 

part of a comprehensive and comprehensible universe, perhaps 

then they could be described as passive.76 Instead, these 

desperate Jews succeeded in the ultimate act of creativity, 

literally constructing a fabric of meaning and value out of 

a moral vaccuum. Tb.us, they met their dea·ths not as passive 

viotim.s but as conscious, aware and active participants. 

Finally, and most important, ~~§!1;..~ allowed l-t 

hopeless, suffering people to maintain intact those ideas 

and beliefs which they had always held dear--tb.at ·the universe 

was orderly, rational and comprehsnsible, that God rewarded 

the righteous and punished the wicked (if not in th.is world 

th.en in the next), that Israel enjpyed a speoial relation

ship with God, that God ruled His universe with justice 

and mercy, and that, petty and insignificant as their lives 
I 
and deaths might seem., they partook of a larger meanint,~ 
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through their association with the Eternal God of the universe. 

This act of dy ing al kiddueh ha-Shem--the supreme gesture ot 

a powerless ~ut pious Jewish community--was unique and imRg

inative as well as absolutely necessary. Through it, the 

Jews of the Rhineland managed to salvage some kind of meaning 

from lives of utter desper ation. Turning sad necessity into 

posi tive action, bis chosen act gave the Jew hope--hope that 

his people c ould resist the bated Christians and their 

despised religion, hope that t !1rough his death love and 

compass ion could be renewed, hope that be could emerge from 

his ordeal purified and purged , worthy ot entrance into his 

eternal reward in Gan l~den. It is .no exaggeration to claim 

that i t 'fas thi P idea ot kiddush ha-Shem which enabled tbe 

desperate Jews of the Rhineland to continue to find meaning 

in lives which should otherwis e have proven intolerable. 
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CONCLUSIONS AND QUAL1FICATIONS 

Although almost univer sally literate and with a modicum 

of education in matter s of Jewish law and lore , the Jews of 

the Rhineland were clearly not philosophers. Their response 

to su~fering and the death of loved ones was, therefore , 

immediate and volatile , not rational and dispassionate . They 

did not stop to careful!y weigh theological alternatives 

before responding to t heir torment . I nstead they reacted 

with the immediac)~ of a woundt!d animal--wi th anger and despair. 

It was not long, however, before t hey began to sense the 

dangers implicit in such responses. By their very nature, 

the ir rage and despair were wild and uncontrollable . Taken 

to the extreme, these violent emotions could undermine 

everything i n which these Jews helieved--that God was good, 

that Re was loving and powerful , that the universe was pur

posive and that their lives and deaths possessed a transcen

dent meaning. 

In order to maintain these basic asswnptions intact, the 

Jews of the ~hineland resorted to Lhe time-honored J ewish 

explanations for s u1'fering. r. itber , it was assumed , they 

were being tried and tested by God , or they were atoning, 

through their su~fering, for their many sins . Such ancient 

conceptions, utterert first by tbe biblical prophets, were 

r eflective, rational and comprehensible. Their purpose 

was to answe r and resolve the gnawing doubt ltbetbe!" the 

universe was indeed orderl~· an<l just , whether there was any 

-78-



purpose at all in tbe martyr ' s death . 

To this end, the chroniclers and paytanim wove explan

atory formulae into all their accounts of martyrdom. In 

this way, they could contend tbat their tragic losses did 

indeed possess a greater meaning and that they vere all 

part of God's plan for the world. While their suffering 

and their deaths could not be stopped, they remained free 

to interpret these as they chose. This they did through the 

notion of dying al kiddnsh ha-Shem. Out of tear that their 

anger and despair would lead inexorably to a paralyzing 

sense of the absurdity of the universe, they came to find 

solace in the idea that they died "for tbe sanctification 

of the Name." Thus, their suffering became a mitzvah an~ 

martyrdom becadle tbe ultimate religious act for the 

troubled Jews of the Rhineland. 

Until now we b&ve been describing what bas seemed to 

be a straightforward, predictable pattern of religious res

ponse to Crusader outrage--emotional outbursts calmed and 

channeled into acceptable theological rationalizations. 

~~ild this is certainly true, there are two important 

~ualifications to the pattern. 

First , it seems clear that the paytanim participated 

in this pattern to a lesser degree than did the chroniclers . 

Although moved by the same desire to discover meaning in the 

deaths of the victims, the pay"tanim showed a greater readiness 
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to vent their full grief, anger, outrage and rebellion. 

There is, in the piyyutim, less effort to resolve tbese 

volatile emotions into the joyful acceptance o! kiddush 

ha-Shem. Perhaps this is attributable to the elite nature 

ot the paytan's audience--an audience mo~e intellectual than 

the Jewish norm, and thus more willing to grapple with reli

gious doubts and challenges to traditional Jewish thought . 

It is equally conceivable that this tendency is due to the 

greater immediacy and emotionality of poetry as opposed t o 

prose. As a rule, poetry is less concerned with articulat

ing a f ormal philosophy than witb expressing strongly-felt 

emotion. Whateve r the reason, tbe piyyutim represent less 

ot an attempt to resolve anger, outrage and despair. 

Second, the explanations--~herever they appear in the 

piyyutim or chronicles- -vere on1y partially effective in 

salving the wounds of the Rhineland Jews . Even after all 

the explanations, all the invocation~ of prophetic rationale, 

tbe anger and despai r continued to fester beneath the surface. 

Despite the attempts to dissolve them, they were never-

i ndeed could never be--totally uashed away. There can be 

no doubt i ng the wo~d ~f the medieval Jewish writers that 

many J ews did express j oy a t the prospect of certain deatb, 

as though going forth to meet their beloved beneetb the 

wedding canopy. others simply acquieaced in their deaths , 

resolvi11b to go quietly in the confidence that they died 

for the sanctification of the Name . The careful reade~, 
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however, cannot help but note the underlying tension between 

bitterness and acceptance, bet ween outrage and resignation, 

between rebellion and joy. He cannot help but note, beneath 

the ostensible delight in the martyr's death, an unmistakable 

residue of unresolved anger and despair. 

All of this is apparent from a close examination of the 

sources--botb language and style . The paytanim and chroni

clers employed only the most graphic, violent, heart-rending 

language in describing the deaths of the martyrs, switching 

to the dispassionate detachment of the philosopher only when 

appending the necessary explanation. In sheer volume, too, 

the recounting of the deaths themselves consistently out

weighed the theological resolution. Thus, by the time be is 

warned to resolve bis rage and dismay into the acceptance of 

kiddusb ha-Shem, the intricate descriptions of senseless 

slaughter bave already produced in him emotions too strong 

to be silenced. Some examples from the sources will prove 

this contention. 

Chronicler Solomon bar Simeon, for e%ample, writes: 

God "became angered and drew Bis sword against tbem [f.he 

Jew!if so that only a tew remained as a beacon on the mountain 

top, and as an ensign upon the hill. Be gave Bis strength 

into cap~1vity and trod them underfoot. 

and behold to whom You have done tbis. 

See, O Eternal, 

Is not Israel a 

people robbed and despised, a plaything of fate?" This is 

strong language indeed . The a~thor is obviously furious and 
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anguished. He cannot comprehend the necessity for such 

suffering and destruction. Be gropes for--indeed demands-

a divine response. Finally, in his desperation, he asserts: 

"It was the will ot the Eternal to test whether those who 

fear him can bear the yoke ••• n1 

In another passage ve read: "«hen we heard these words 

we fell upon our faces and cried: 'You, 0 Eternal! Are You 

going to ~ake an end of the remnant of Israel?' They went 

and told their adventure t o their brothers ••• recognized that 

it was the will of God, wept loudly and Buumitted themselves 

to the divine decree, saying; 'You are righteous, O Lord , 

and Your judgments are uprigbt.• 112 First despair, then 

resolution, but always the original emotion overpowers the 

imposed •solution.' 

Finally, we read: "'I'hree successive days they fasted ••• 

They raised a loud and bitte r c r y , but their Father did not 

answer them. He was cut off from their prayers, bidden by 

a cloud through which no prayer could penetrate. Be rejected 

the tents [Ot Israe!7 a .nd turned them away from Bis face." 

Yt? t the passage concludes: "For it was Bis decree from 

'In the day when I visit.• And this generation bas been 

obosen by Him tu become Ris for it possesses the f orce and 

strength to ~tand in Bis temple, t o fulfil His word and to 

sanctify His great Name in Hie world."J Even after the 

assertion ~hat their suffering is rational, explicable and 

comprehensible, the "loud and bitter cry" continues to ring 
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in the ears of the sensitive r eader. 

This , then, appear s to be the hidden truth of the med

evial sources. Despite the seemingly satisfactory nature 

ot the idea of dying tor the sanctification ot the Name, 

the rage, the rebellion and despair of a tormented Jewry 

were very real. Not fleeting reactions, dispelled in an 

instant by tbc invocation of the traditional religious 

formulae, the doubts, fears and powerful emotions lingered 

on, only partially concealed by the fe rvent language extolling 

martyrdom. 

t·taking a virtue out of stark neces sity , the notion of 

dying al kiddusb ha-Shem provided a tenuous grip on meaning, 

rationality, order and hope. Through it, the victims managed 

to clutch by teeth and nails at those beliefs which had sus

tained the Jewish people through centuries of sufferi ng and 

martyrdom, in the desperate hope that these same beliefs 

could help the present generation of victims to withstand 

the onslaugh~ of undernaining doubts and fears. 

Kiddusb ha-Sbem--the joyful acceptance of the martyr's 

death--was formulated as much because it was absolutely 

necessary as because it was truly and fervently believed. 

After all else bad failed, it was the sole remaining means 

for asserting all of those things which gave this tortured 

people bope--tbat God was good, that Ue cared deeply tor Bis 

people , tbat the wicked ~ere puniahed and the righteous 

rewaTded, and t bat there was finally a transcendent meaning 

to their deaL~s as well as their lives. 
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:i , ~ 1' 1'1 = ' :: :; :- l !) ;nr; n it Jl ':l i Ki ' :: 

- rx:-- 1 ? i :: ' J:: l. r~ c iJ 7 

Neubauer and Stern, p. 48 . 
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Habermann, p. 9. 

Ibid., p. 92. 

nnp1r ~1p~ ninon 1'lE 
.nnnlK~i nnnJc~ ,,, )'Kb 1n1lE 

t.1:. Martin Bu'ber, f~h~LJi2.l!E~L<2..t...92J!, (New York: 1.952) 

5. iJ'l'J n~inl n~nc J'D~ n•~Jl1. ni•r1 nirll ~lK 
• tJ ' l:J'.Z,' :J. \il '1 l ' :J. lt 

1
;i 

Neubauer and Stern, p. 21. 

6. Zunz , p. 22 • 

~~l,D1K ,,,~~ l'iK K'.l ci•c 'l'Y ixi K~ Ml1~1 inil C'D' 
Habermann, p. 172,, 

s. 

9. 

10. 

11. 

12. 

maid., p. 226. 

Ibid., P• 200. 

Mll1 il Kln ~K ·~•cnn ~inn 

Ml'JKi ~JK )1l'-~J Jil' '~ ~'C1M 'j 

.MJW' cy nwin ni~lK ~lKnn~ 

nii1 lie c•~i'.l ~ip~ 'l~ in~· 
niincc ir in1 iT nimi~n 

niilJ ~~D nii•rl •ili 
?niiwi c•iw ~ip~ ,,, YDWKM 

'l'~!M~ ~pnl 'lK ~pol 'lK 
'l'J~M~ 9iy3 'JK ~iWl 'lK 

'l'1D~ plWl 'lK plMl 'lK 
•ilJ npi7 'lK M'D 'JK 

K'J~~ nD!C 'JK ncic 'lK 
• •• 1'.l~tb 'JK 

••• n~i1i n~pl 'JK n7nl 'JK 
••• oinl 'JK ciiJ 'lK 

Ibid., PP• 135-6. 

nimiw'i ni11p•i ~·~'.l niocii niinn nK np•i 
.nm ~jl ~K1W' 'l~ nK ,~~K·i 
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13. ~~ i;~ w ip~ " :r~ - 71 ~f ~ K :i ' ) : : 1D PY J K1 
. :;rt..• ;i - p: ·1l;1 :1 

Habermann, p. 181. 

14. cf . Ibid., p . 184. 

15. 
Ibid., p. 222. 

16. 

Ibid., p. 2 24. 

17. cf. Ibi d., p . 120. 

18. cf. Ibid., p. 227. 

1. 

ACCEPTANCE OF DEATH 

yn.H; ioo i i·. :i i ' :i ':> '?ii ni " ::> inK 1 i11i1 ? p~ 
1'l r. ' ?y i ;:-iK l1ill.1 '1 'I J r. " !>il ? " H" :s 'I ini'l n iJ ? 

"D ?) "1Ut. 'I '1)'111 ~ ~ J ~~ 1 l " 1~K ~i1 f i1 'I ~~ 
. 1 .: :J 1'1iP 7 y !l 'l b ' 'I tmt' l 'I l 1 i1 l e' 

Neubauer and Stern, p. 7 . 

2. B~own, p. 466 . 

3. Neubauer and Stern, pp . 41-2. 

4. Ibid., p. 19. 

5. Ibid., p. 18. 

6 . . C:" '1'0J;' = il '"' K ? ;i ' p J;i C t'!) J H >" ?Oi11 ll:'t. 7 :i K H 'lt. .. ~ 'I 
:nins :t:'iJ !J :i:- i 1· l\ ?~ il::il\ r n ' on ;i : 1"J p11 :P OJ :-t 'I 

i1~R 1 i n i nK J n~ i i ' nK J 'I 'IJJJ ~ " K ~ e n ii n ' ~' ii ~ r~ 
'1~0'1 1 KJ 0'11K'I 'l ~~~ l ) ~n 'I 'IY ' -'I 'IJ ' :~l J:='I ;'l ~ )J 'I i:J_ 

O ' tn :i :P o i 'IYlJW' , ,, ip:ni i r H ' illl 1 fY J'I , ,. ,,., i1 t 

" tn i <:il " . • ~ nK J C " nK " <: 1'1 =n' .. 'l :' J: =' - JK ., ~ , 1: 1rnl 
~i1'1 ~ '\0l O' J " ' Oi 'I Oil ' n ~ = = = " J~n .,~,, ~ i1 " 1 " ~7~J O'J) j 

i'l n " ? y 'l n:i~J'I 'l liill'I o;i " r'l~" KJ = ' ? )'l''I ~ " 77 i r ':i'I 
. K 1'1J i1'1 1 :l )Jil Ov 

Ibid. , pp. 7~8 . 
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7. i>?n 'I ? l"X ;-- y , '; '\ "Jl> !'!< 1J l(:;>;'IC' '\J 7 lY l('\;'I }", 
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9 . 

10 . 

11. 

12 . 

1 3 . 

Q1K l1;'1H 0 "1J1 ic?c ? y p10 1 QKJ ,,D?r:: . K::;'I J? '\Yl 

;'11'1 J Y1 = .,~, ~l ' ~C n '\' 1) ,, ,, ) ? ; :i i JY ' ? xi 
• 1 'I J y ., '7 l< "I l 1 ;'I' •• •• \J 0 l DI\ 10 It l • ;i 1 T 

B. H. Ben-Sasson, Chapters in the History ot the Jews 
in the Middle Ages (Hebrew), (Te : -Avlv : 1969), p. 176. 

Ibid. 

Ibid . 

Ibid. 

"1 ::> ::;i '? 1~:""".! ::>i ' ·r. ;:- :'l:? l 1;'1 ;'1 C " i ., n ' ? Ol tJ" 

• iiit:~? , ;;- - p., _, 

c11:1\ ' JJL ~= J" '; iiJ1T ' nv, x?~ in x~ " .:: 
r~in :-~T : J? 1J ~1 . .. .. 1; J ii ?K 11~~ " K: l~:- x? 

Neubauer and Stern, p . 20 . 

;nr ;-11 ~ f~i ,~~~, Yt""l " ";~!\~ i~ t; , 1 , l\"i ;'I 1.:-n1, 

. ~;i , ? 1l' D~1 : ' :;ii ~~~ 1 C~ 

Ibid ., p. 22 . 

='i ' 1!;'1 !:IJ' 
, l. 7:-

7'•1'.'l 'I L~ 1) ;- 1_ .. :..- jr :l :"'I"::'- '\J '; ltH> 
::::i " :·: t.i : " 71>'ii u:iix io::i.' x?'I p; 1 l : 

. ~;i"-~ : •J 111:i :"::. ,, , n1:: °L;'y:? n:-11\ - ~:o,, 

Ibid., p . 19 . 

1 'i . Harvin Lowenthal, The J ews ot Germany, p . 46 quoted in 
I rving c. Dwork, pp. 9-10 . 

15. 

16. 

17. 

j .,?c? 1J7 1 1 ~Y ' • •• =,: ~~ ;~ ~·11x i :-1:; 1 :-;: · 

· 1' • ';-y "-K 'J :! 1ti'I" 

Neubauer and Stern, p. 23 . 

1 l":"11' 1 7 j1!)'; ? 1 1'1jl';i 1 °'1' Ci1 :1 il':- , , .. H' ' 'I 

. : ' 1.S' 1Y 'l l ' l:l " )::! 7 1 1l'1n!. 

Ibi d., p. 17. 

il.,1lL • • ? ., ? : ri - ~ :i 

'1 ;'1~1l'I :11 '~Cii :'1'1~p~G , I\:! 

ii• ~~ irr.i in ~ 7~7 7n" 'I 
~,.,;11~1 ~1:11~ = ": J~ 

1 >: :" F'•1- :l, ·, :: - : • i!: O)'I 
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19. onwJi J1i1H7 't> ?::i '"l ti Ki iJi1i :1tiJl O'IC iJ'1'7lC 

20. 

21. 

n 1'nDJ ::> c ' i ~J;i c: ?i~~ J~i to x n 'i ioo iin' ?1 nio ' i 
C'l1 il l:1 o ?i1 '11o' ,,,,Jni KJ'P' •i ~' P '1Jil o' 
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• n 1 l ? '\ 1 J ? o "P o ? i JJ 
Ibid. , p. ? . 

c ;;n ~J '~J .ni n g 111 tli oiJn'l n1on itJ 
. onn;i iiatJ pJ JlJ l( iin o nco J •• • il n Y t ! :> ' ? c_ J i11 

Ibid., p. 10. 

Habermann, p . 138. 

22. Introduction to Zunz, pp . 8-9. 

23. 

21t . 

25. 

26. 

27 . 

28. 

Habermann, p . 190. 

Psalms 133:1 . 

Habermann, p . 138. 

Zunz, p. 39. 
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Habermann, p. 138. 
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.ngn ? n ? ::i noJJn~ i n oo ,,,n, 

29. Song o~ Songs 1:15 , 4:1. 

JO. . .. j;~ ii p n 11 n 1xg~ ?p o ,,, nc o 1J~J n::> 'K 
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36. 
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~a. 
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Neubauer and Stern, p. 4. 

on) 'n ~~ ? ~,,,ii~ ?xii K) iiin nx ni oJ? '' 

.n'no ?t? il"?D!>:n 

Ibid., p. 21. 
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.iD?'l1) ?'11li'1 'IDO 

Ibid., p . 2. 
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ill'Jn, l'l'OJ) '11 DY i '1'1')ni K)'P' '1) ••• 
. il'1T1'1 ?XO'D 

Neubauer and Stern , p . 14. 

Ibid., p. 24. 

Shalom Spiegel, The Last Trial, trans. Judah Goldin, 
(New York: 1969), pp . !J-4. 

Ibid., p. 24. 

:-? '.'n~ o'l: 1!l) 1£i :'IJ) n ioi p ox:i 
.ii ? ?'? ilO'nOil-?Y 11)0 )K il~ 

Habermann, p. 62. 

Ibid. 

O'OnOl Oil'nK C'Kii .:i ? il l'K 0 '1 ' ' np11 
, :i';in?n) 

i;-y rnli"OJ) i o :inl lC:IllY D "J::l :J "1 P " i'l l '•'I "J), 

~il1)X 1pY 10K' O:'l 'J ) '11 p ? •• • iJ")K 0:11)K) 
nii' p: ~ ~, ~~ ~ ,,~ cx :i , .• 'll) pn?, ~ 

? :Jil1::lX p p n1 ' 1'11., t'>' :: o ? i:: "lntt C:i") 

Neuba11e1- and Sternt pp. 7-8. 

Habermann , p. 71 . 

• •• i~ 1 il ~l p Y "1 DY1 i 'IJJY ~ ~ "I p 

. - t.~7 "-"~ ,~ :i 1nc::i 'I i! ? K i g oi n l 

-95-

I 



42. 
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Spiegel, p. 15. 

Ibid., p. 22 . 

Habermann, p . 86. 

il :np p:s1. 1tiY io ini ,-,;;: 

i ng ) 1"l X ;io i il J i p;l 
i n o'OC ? l g'' ~Yl ~ ~?~ Ol 

.i n l il t< O onoJ i p y ' ? l i JnJ 

45.Genesis 22:7 . 

46 . 

Habermann, p. 187. 

47. Neubauer and Stern, p. 4!. 

48 . .TYil r. 7;:; il · Y 

Habermann, p. 189. 

49. '7n" , 7 1n• 1 pl l'I :l 'i i:::: n '7 :n ilnni ~PlJ ';) i 

50. 

51. 

52. 

53 . 

54. 

i7::i" n 1 ilJ O "O n 1 y nKtn i:: 1" "' il ., ? ' Yil ';i y 11 DY? 

.:P D1 :J':J!liti 'Pil 'l '? "lt:J , 1 :'" '11 pi1 n i 7 " ilj? ll 'ltigJ 

. ilJ'1il 1 J7'1 p 1~ O!l 'l ti ~'I ii illil • •• ' ~7'1 t 

Neubauer and Stern, p . J. 

:::i ti lt 1'11i 

Habermann, p. 147. 

Zunz, p. 65. 

Neubauer and stern, pp. 47-8 . 

. 1ili1 fl i1 :- H:1CH1 :J 'l ?OJ 1x ;; in ?? , J Tl) l\ '=' r, .= · i ~:i 

Ibid., p. 68. 

• • • 'IJt<r::>n ' :::> 'IJ ? Ii l - '1 1: 

. il!l1v7 i'i:l'il'I , ) ,, 0 ' '.;) il " ., 'IX 

Habermann, p. 1.33. 
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56. 

57. 

58. 

Ibid., p. 220 . 

Ibid., p. 139 . 

11.>id., p . 17") . 

i l ~ n ili7n ' n 1 " 7r ~? i 

ili;i1~ iJ , lY7 iJnlK " ' 
1 l ~ tn ' ~ 1J ' K; ' i ~ 

1 l1lK iJ 7l ilYiJ } ) -?r 
••• i J?gJ n?i:v " ll "lg?i 

.ilJi ~ K 1 ~ 'ni ~ 1 01Ji 1l1l no 

~gol Jii e ~ ? , p pn~ n1~,, n iig 
,~, ; ,,g , o i , nt n o i" n 

i~n? or' ooy ? ~r i ~i 1b¥' 
.1 ~: " ?npn c;i - 7 :-?yi Z: " JnJn ?:v 

ni J Kl ivx ni r " n o ~J ?:v "'l nl1n 'Y n i~l 0 1 i 
. ~ c:v ;i~~c o~nn f1Ko n 1tJJi 

Neubauer and Stern, p. 59. 

59 . ··· "'" ~ l '~n OC 'i , , iJKOn ' j 1l1 10K~ 'n 0 3''' 

60 . 

.o" ? J1:i i noo 1"i 

I bid., p . Lt . 

iJ oo n iJ ?:i~ iJJ ? l i1J1 ,1l l 
.iJi1p7 oi J"l10 1 0 1 l "11~, oil " ODO L 1 o io'O 

Habermann, p. 133 . 

61 . Zunz, p. J i. 

Ilabermann, p . 70 . 

63 . 

I b id., p. 20G. 

Ibid., p . 173. 
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66. 

67 . 

68. 

Ibid., p . 200. 

Ibid., p . 133. 

Ibid., p. 214. 

Ibid. 

o n ioKi C'JJ~ nJT O 'l'Ji1i 
c:,, , ,,, 0 1 C7J D' O" " n JT inJTi 

. on 'il iioo ? iili1 i o o 710' 

69 . i n li ill i'Jl 'JO nx p'iti1 p ns' io np 'i 
n 'l ?x OK'J'i i1 ~' ? i1 'S n l 1 Ini1 , ,, DJ''''' 
oii' p ?1 oo oicno 'i 01pi1 7iix 'l!>' n OJJi1 

i1iin i1 inxi' 1'0i1? ' ' l ,J, ' I KOli 0 1 ?x ? i 1 li1 D~i1 

1 1 001 0 J'i il' t: !> l ., :>l, U'll? ? ::>l i1111i1pi1 1111U'l:l p ::n' ? i 
1'"' i?o 'JD? 7i 1 ::>1? ixil' O ,,, C1pi1 7i1K ,,,D, .,, 

, , 'i1' i1 l i1 oini ,,,l J KO :> '.J !>?i O' D7 iJi1 ''" 
. ' n iJ~J ?:::> ?1 i1 1!>::>? 

70 . 

71. 

72 . 

Neubauer and Stern, p . 12. 

i1 0 J o ? i1J 'i1 ~vlJl n i.J 11nK i1 n i1i1 i1 ,,, 1J 
.:H i' !> J pip U' 1;>:ii 

Habermann, p. 4 . 

Ibid. , p. 63. 

I bid., p . 62. 

73. It is more than likely that Lhis ma r tyr's prayer read: 
"Blessed be Thou, O Lord, who sanctified \~S with His 
co~mandme.nts and commanded us to sanctify His Name 
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cf. Alexander Guttmann, "Sorne Responsa Dealing with 
Halacba in Holocaaet Cases," Hebrew Union College Annual, 
XLVI (1975), p . 442. 
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74. K? K 1DO i i n ' , , :'I Dn?Dl n 1 D? 0 '111 1J» ;i iJ?1::i 
i ?· i ~ 'i :i • • • nD :i ?~ 1x .l ::J l ~' l1t iJ ? i: x?o 

••• :iDn ? bl nb 

Ben-Sasson, p. 177. 

75 . Ibid., p . 176. 

76. Even ange r may be understood, in this context, as passive. 

CONCLUSION 

1 . wati::i 11 111::i i 1'n iJ ,, lin o :i ' inx P' "l:i i H i x in'i 

O' ? J 1) i :'I OD1'i iti Y ' l~? J n 'i :'IJll:'I ?1 Ol ::J i in:i 
' iowi 'it ::i 01 ?K "ID' x ? :i :i::i ~ ?? i 1 ' D? o::i:ii ':i :ixi 

nlt Ol .n ioJ J YO? ';i <:JO i1l'O :in' :i • • • 1'11 i 1 ? ::i n 
••• ? iy ? i ::io? i ' K'1' 

Neubauer and Stern, p. 4. 

2 . il "l!llti iJ , J .!J ?y 'il ~ ~ J l :::'1:: 1 l'? ,I< iJJ DC 11:nD , ;i , i 

,, , , ~ . :i?:> ?x i~' r ' 1Ko n1< :iviJ :i.nKn ~ ':i ?x • :i :i~x 

':1 .n K 0 ;i 1 ' T J :'I."' ' ;i ' ::> l 11 ' i ••. 0 il' n K? 0Ji i1 l p l 1 ' Pi 

l1l) ln J ' i:i :n' :Jil''' i p ' i:t:ii n 1n , J , :JJ Oil i :>J'i 

Ibid., p . 5. 

) • :'I 1 0 l ;i ? 't 1 l ;i f' Y I i Y ' ~ >: il l l t~ ; :r l •• • : ' "l ' i1 : ?:; l X ~I 'I 
1 l:n•-, .. " ;.:1:; 1D ' l ::i:i7 ' ~r o.oi ::i ' J.: ~1:r .. ,, , 
;n' J J. 11"· :i ' :> ,.,J :> ?Y"J ~i ' ::i'i ? :i · ox:.Ji :-:-:...~~ 

~i':i 7 l 'J D~ i :iJJ x i :i 1i1 :i :i1 1 ~,~~ c i' ~c i'J ~7~ 
n i~y?~ i? ::i 'n :; ii oy ? n "l , lJ. i n:> ail::i :i ' :i ' ' ilJ D~ ,~ 

• • • i o? $'J '; nJ.n i :l':7 ::>1 1 · ~1 ,.,::, 

Ibid., pp. 1-2 . 

-99-



BIBLIOGRAPHY 

AbrabalDs, Israel. By-Paths in Hebraic Bookland. Philadelphia: 
JPS, 1920 

.---,...........,....----.,,~· Jevisb Lite in the Middle Ages . 
delpbla: JPS, 1920 

Phil a-

Agus, Irving A. Rabbi t-teir o:f Rotbenburg. Nev York: Ktav 
Publishing House, Inc., 1970 

Albeck, s . "The Attitude of Rabbenu Tam to the Problems ot 
Bis Time" (Hebrew). Zion, XIX (1954), 104-141 

Baer, Yitzhak. "The Decree ot Tatnu" (Hebrew). Sefer Assaf. 
Jerusalem, 1953, 126-140 

---~~-....... -· "Rashi and the Historical Reality of Bis Time" 
(Hebrew). Tarbiz, XX (1949), 320-332 

• "Towards an Examination of the Disputations 
--o ... f~na-b .... b ... i--=yehiel ot Paris and Ramban" (Hebrew) . : Tarbiz, II, 

2 (1931), 172-187 

Barish , Louis and Rebecca. Basic Jewish Beliefs . New York: 
Jonathan David, 1961 

Baron, Salo w. A Social and Religious History ot the Jews, IV. 
Philadelphia: JPS, 1957 

Ben-Sasson, H. B. 
the Middle Ages 
Ltd. , 1969 

Cha ters in the Bis~o of the Jews in 
Hebrew • Tel-Aviv: Am Oved Publis ers, 

Bernfeld, Simon. The Book o:f Tears (Hebrew), I. Berlin: 
Eshkol Press , 1923 

---------· The History of the Crusades (Hebrew), I. 
Warsaw: Toshia Press , 1899 

Brown, Hichael. "ls There a Jewish Way to Fight?" Judaism, 
XXIV, 4 (Fall 1975), 466-475 

nuber, Hartin. The Ecli~se of God. New York: Harper and 
Bros . Publi shing, 195 

Chazan, Robert. Medieval Jewry in Northern France . Baltimore : 
The Johns Ilopkins University Press, 1973 

• "The Blois Inciden"G of 1171: A Study in 
_ _..,,J,...e-w'""i-s .... b~I,...n"""t.-er-communal Orianiza t i on . 11 PAAJR, XXXVI ( 1968) , 

13-32 

-100-

• 



• "The Bray I ncident of 1192: Realpolitik and 
--F .... o-1 ... k-s"'""1_an_d-er. 11 PAAJR, XXXVII ( 1969) , 1- 18 

• "The Persecution of 992." !ml• CXXIX, 2-J-4 
-._...(A_p_r-.-_-D_e_c-.-1970) , 217-8 

• "Rabbi Ephraim of Bonn's ' Sefer Zechirah•. u 
---RE--J-,--c-xx:x--1-1, 1-2 (Jan.-June 1973) , 119-126 

• "A Tvel:ttb-Century Communal History of Spires 
----J-ew_r_y- ..... e--RE--J, r.xxvIII, 1 (Jan.-Har. 1969), 253-7 

Cohen, Gerson D. Messianic Postures of Ashkenazim and Seph
ardim. New York: Leo Baeck Institute, 1967 

Cohn, Norman. The Pursuit of the Millenium. New York: Harper 
and Row, 1961 

Dan, J. "Rabbi Eleazar of Worm'9 'Sefer ba-Hochklna ' ("Book 
of Wisdom") and its Significance for the History of the 
Doctrines and Literature of the Asb.kenazic Hassidim" 
(Hebrew). Zion, XXIX (1964), 168-181 

Davidson, Israel . "Researches in Medieval Hebrew Poetry." 
JQR, XXIX, 4 (1939) 

Dwork , Irving C. Jews and Crusad1~rs i n Europe : A Translation 
of the Three Hebrew Chronicles of the First Crusade. A 
doctoral thesis done at the University of Southern Cali
fornia, 1941 

Eidelberg, Sblomo . "The Solomon bar Si meon Chronicle as a 
Source of the History of the First Crusade." JQR , XLIX, 
4 (April 1959), 282- 7 

Fackenbeim, Emil L. God' s Presence in History. New York: 
Harper and now, 1970 

The First Crusade: the chronicle of Fulcher of Chartr es and 
oth~r Source Materi als. ed . Edward Peters. Philadelphia: 
University of Pennsylvania Pres s , 1971 

God and Evi l, ed . Nel son Pike . ~nglewood Cliff s, N. J .: 
Prentice-Hall , Inc., 196~ 

Golb, Norman. "New Light on the Persecution of French Jews 
at the Time of the First Crusade . " PAAJR, XX:XIV (1966) , 
1-63 

Graetz, Heinrich . The History of the Jews, III. Pbilad~lpbia: 
JPS, 1956 

-101-



Grayzel, Solomon. The Church and the Jews in the Thirteenth 
Century. Philadelphia: Dropsie College, 1953 

Habermann, A. M. The Rook of the Persecutions in Germany and 
France (Hebrew). Jerusalem: Tarsbisb Books, 1945 

Hacker, Joseph. 110n the Persecution of Tatnu" (Hebrew). 
!!..!!!:!, XXXI (1966), 3-4 

Hailperin, Ilerman. Rashi and the Christian Scholars. 
Pittsburgh: University Gf Pittsburgh Press, 1963 

Heilperin, s . The Book ot the Order of the Generations (Hebrew) .. 
Warsaw: Isaac Goldman Press, 1882 

Joad, c. E. M. God and Evil . London: Faber and Faber Ltd., 
1942 

Kimmelman, Reuven. 11Non-violenc6 in the Talmud." Judaism, 
XVII, 3 (Summer 1968), 316-334 

Kober, Adolf. Cologne . Trans. Solomon Grayzcl. Philadelphia: 
JPS, 1940 

Krauss , Samuel . "L'emigration de J OO Rabbins en Palestine en 
1 1an 1211." ~' LXXXII (1926), 333-352 

Kroloff, Charles . The Effect of Suffering on tbe Concept of 
God in Lamentations Rabbah. Rabbinical thesis, Hebrew 
Union College, 1960 

Kubler-Ross, Elisabeth. On Death and Pying. Nev York : 
MacMillan Publishing Co., Inc., 1969 

Landau, Sol. Christian-Jewish Relations. New York: Pageant 
Press, Inc., 1959 

Lesourd, Paul and Jean Marie Ramiz. On the Path of the 
Crusaders. Israel: Masada Press, 1961 

Mann, Jacob. "rfessianic Movements in tbe days of the First 
Crusade" (Hebrew) . Ha-Tekufah, XXIII (1926), 335-358 

Meyer, Michael A. Ideas of Jewish History . Nev York : 
~ehrman Bouse , Inc., 1974 

Hillgra.m, Abraham E. An Anthology of Hedieval Hebrew Liter
ature. Philadelphia: Associated Talliuo Torahs, 1935 

Neubauer, Adolt and H. Stern. Bebra'ische Bericbte uber die 
Judenverfolgungen wihrend der KieuzzUge. Berlin: t. ~ 
simion, 1892 

-102-

I 



Parkes, James. The Conflict of the Church and the S~ogue. 
Cleveland l\Dd New York: World Publishing co., 19 1 

Philosophers Speak of God, ed. Cbarles Hartshorne and William 
L. Reese . Chicago: University of Chicago Press, 1953 

Plotkin, Frederick s. Judaism and Tragic Theology. New York: 
Schocken Dooks, Inc ., 1973 

Prawer, Joshua. The Crusaders' Kingdom. •ew York: Praeger 
Publishers, 1972 

• The World of the Crusaders. New York: 
~.....,,.Q_u_a~d-r_a_ng ___ l_e...,.Books , 1972 

Rabinowitz, Louis. The Social Life of the Jews of Northern 
France in tbe Twelfth to the Fourteenth Centuries. London: 
Edward Goldston, Ltd., 1938 

Rosenthal, Ludwig. How Was it Possible? Trans. Regina Eis. 
Berkeley : Judah L. Magnes Memorial Museum, 1971 

Rubenstein, Richard L. Tbe Religious Imagination. Boston: 
Reacon Press , 1968 

Salfeld, Siegmund. Das Martyrolo31um des N'lirnberger Hemor
bucbes . ~erlin: L. Slmion, 1 98 

ShapiTo, A. "Jews and Christians in tue Period of the Crusades·-
A Commentary on the First Holoca~st." Journal of Ecumenical 
Studies, IX, 4 (Fall 1972) , 725-7~9 

Shialvass, Moses A. Between the Ilhine and the Bosporus-
Studies and Essays in Eurorean Jewish History . Chicago: 
The College of Jewish Stud es Press, 1964 

Sonne, I. "Nouvel Examen des trois Relations ~braiques sur 
les per s€eutions de 1096 , suivi d'un fragment de version 
JudEo-allemande in~dite de la premi~re Relation." REJ, 
XCV1 (1933), 113-156 ~ 

• "Which is tbe Earlier Account of the Persecutions 
~-D-ur--i-ng the First Crusade?" (Hebrew). Zion, XII (1947-8) , 

74-81 

Spiegel, Shalom. The Last Trial . Trans. Judah Goldin. 
New York: Scbocken Books, Inc., 1969 

• "From t he Discussion of the Akedah: The 
~---v-r-c-t~i-m_s __ o~f,......,.Bray and t he Renewal of the Blood Libel" 

(llebrew) . Sefer ba-Yovel lihvod Mordecai Menahem Kapi an. 
~ew York: The Jewish Theological Seminary of America, 1953, 
267-284 

-103-

I 



Strack, Hermann. The Jew and Human Sacrifice. Trans. 
Henry F. E. Blanchamp. London: Cope and Fenwick, 1909 

Wells, Donald A. God, Man and the Thinker. New York: 
Dell Publishing Co., Inc.,1962 

Zimmerman, Sheldon. 11Confronting the Halakhah on Military 
Service." Judaism, XX, 2 (Spring 1971), 204-212 

Zinberg, Israel. A History of Jewish Literature, II. 
Cleveland: The Press of Case Western Reserve University, 
1972 

Zunz, Leopold. The Sufferings of the Jews Durijf the Middle 
A~0s. Trans. A. LiSwy. New York: Bloch Pubishing co., 
1 7 

-104-


	Auto-Scan564
	Auto-Scan565
	Auto-Scan566
	Auto-Scan567
	Auto-Scan568
	Auto-Scan569
	Auto-Scan570
	Auto-Scan571
	Auto-Scan572
	Auto-Scan573
	Auto-Scan575
	Auto-Scan576
	Auto-Scan577
	Auto-Scan578
	Auto-Scan579
	Auto-Scan580
	Auto-Scan581
	Auto-Scan582
	Auto-Scan583
	Auto-Scan585
	Auto-Scan586
	Auto-Scan587
	Auto-Scan588
	Auto-Scan589
	Auto-Scan590
	Auto-Scan591
	Auto-Scan592
	Auto-Scan593
	Auto-Scan595
	Auto-Scan596
	Auto-Scan597
	Auto-Scan598
	Auto-Scan599
	Auto-Scan600
	Auto-Scan601
	Auto-Scan602
	Auto-Scan603
	Auto-Scan605
	Auto-Scan606
	Auto-Scan607
	Auto-Scan608
	Auto-Scan609
	Auto-Scan610
	Auto-Scan611
	Auto-Scan612
	Auto-Scan613
	Auto-Scan615
	Auto-Scan616
	Auto-Scan617
	Auto-Scan618
	Auto-Scan619
	Auto-Scan620
	Auto-Scan621
	Auto-Scan622
	Auto-Scan623
	Auto-Scan625
	Auto-Scan626
	Auto-Scan627
	Auto-Scan628
	Auto-Scan629
	Auto-Scan630
	Auto-Scan631
	Auto-Scan632
	Auto-Scan633
	Auto-Scan635
	Auto-Scan636
	Auto-Scan637
	Auto-Scan638
	Auto-Scan639
	Auto-Scan640
	Auto-Scan641
	Auto-Scan642
	Auto-Scan643
	Auto-Scan645
	Auto-Scan646
	Auto-Scan647
	Auto-Scan648
	Auto-Scan649
	Auto-Scan650
	Auto-Scan651
	Auto-Scan652
	Auto-Scan653
	Auto-Scan655
	Auto-Scan656
	Auto-Scan657
	Auto-Scan658
	Auto-Scan659
	Auto-Scan660
	Auto-Scan661
	Auto-Scan662
	Auto-Scan663
	Auto-Scan665
	Auto-Scan666
	Auto-Scan667
	Auto-Scan668
	Auto-Scan669
	Auto-Scan670
	Auto-Scan671
	Auto-Scan672
	Auto-Scan673
	Auto-Scan675
	Auto-Scan676
	Auto-Scan677
	Auto-Scan678
	Auto-Scan679
	Auto-Scan680
	Auto-Scan681

