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ABSTRACT OF THESIS

Submitted by Eugene Borowitz to the Faculty of the Hebrew Union College
under the title "The Rabbinic Conception of Torah,™

This thesis is a study of the Talmudic material referred to in the
1isting under the rubric torah in Frankel's Talmudic index Q"I"}S ,1'9.

The main purvose of the essay is to ascertain the content of the Talmudic
Torah ideas and their inter-relations, not their historical background or
development, As a secondary problem George Foote Yoore!'s hypothesis that
Jewish theology was crystallized in the Tannaitic period is tested by noting
the results of a comparison of the ‘annaitic with the Amoraic material,

The analysis of the idea of Torah, the Torah traditions and their content,
arationality, and function, and the study thereof, its motivation, importance,
suffiéiency, consequences and pedagogy, feaches the following conclusions;

Torah is the word used to describe those directions God has given man for
living. fhough existing in many parts, it is but a single harmonious
thing, It is thoroughiy rational because it can be understood by. all
and is fully revealed. Though Torah has endless possibilities for expansion
these are all contained within the original system énd hence the
developments are another harmonious segment of Torah.

Creation comes to be as a logically necessary correlate to the previous
creation of Torah, Man, the fulfiller of Torah, is the most important creation.
ﬁy analogy, Israel is the most important nation, This man-Torah relation
is the purpose of the existence of the universe,

Man's only motive for studying Torah should be an understanding of
this, Study is importaﬁt, but it does not preclqde work, It is an instru-
ment, not an end, Yet, God freely rewards, in His love, one who studies.

The rabbis even were interested in the pedagogy of Torah.

Fyrthermore, since the goment of the “moraic material differed only



insignificantly from the Tannaitic, this study corpoborates Moore!'s
hypothesis,
The thesis closes with an analysis of future paths of theological

investigation,
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Introduction

This age is accustomed to think of Jewish
rellgious thought around the ideas of God, Torah,
Israel and Man, Within each of these major divi-
gsions of Jewish theology there ars problems for
the modsrn Jew, Some of these have historic
precedent., In the Middle Agzes the Jewish idea
of God was subject to a complste re-consideration
in terms of the scholasticism of ths day, Then
too the rols of Israel in the world and the Torah
in relation to Israel required rethinking. Yet,
while there has been a rather violsnt change in
thought, at least among the thinkers, at some
times in Judsism, rarely has there been so vi-
olent a change in practice, even among the masses,
g8 in the past century, BSome satisfactory solu-
tion of the problems involved in thinking of God,
Isracel and Man has besn achisved, but not with
the doctrine of Torash. Among liberal Jewa there
is no practical religious authority, and this of-
ten makes it seem as if there is no recognition
of Divine Authority as well, Liberal Judaism
has not made clear what its concrete interpreta-
tion of Torah is, what zaﬁziheans for the life

of the modern Jew,



Before one can define Torah today, he should
understand what it meant to our ancestors, They
fathered the idea. They lived it, They bequesathed
it to us as a goal.

Among the reasons which prompted me to study
the Talmud in my investigation of Torah was the
thought that a significant incidental problem
could be investigated at the same time, Georgs
Foote Moore's "Judaism" is based on the idea that
Jewish theology was crystallized in the Tannaitic
period, If there was no significant change in
the Amoraic period, Moore's thesis is thus in-
cidentally substantiated, Torah is an excellent
area for such a study, for the crucial challengs
to Judaism in the Tannaitic-Amoraic period was
from the anti-nomianism of both Christianity and
Gnosticism. This hiestorical background is dis-
cussed bslow,

This reason for choosing the Talmudic mater-
ial to investigate is secondary to ths desire to
know what the Talmud has to say about Torsh - spec-
ifically, systematically and in theological im-
plication. The secondary problem is not directly
pursued and is mentioned again only in the "Con-

clusion,"



Reference to "rabbis" or "rabbinic" in this
study is a reference to the teachers of the Tal-
mud, No other source than the Talmud is quoted
and discussed herein,

Having chosen a broad thems, it was neces-
gary to seversly delimit the material to be trsat-
ed. Ths basis for thies investigation is the list
of passages under the heading "toran" in Frankel's
Q.‘}‘bs‘ lf'g. The ma=s of material referred to there
has been collected, systematized and, where neces-
aary, interpreted.

Begidee the general limite which ths very
conception of the study force upom it, several
others should be specifically kept in mind.

First, Frankel's index is not completely
reliable, It includes many things that are of
no significance (midrashim which simply play on
sugeested readings of the textual consonants and
have nothing to do with "Torah" whatsoever)' and
leaves out others of great importance (such as the
story of the miracles and the rationality of the
Torah in B. M. 59b)., Whatever is not referred to
in the index is not in this paper, except indofar

a8 other researches happened to bring me into



contact with it ( as in the casze of B, M. 5%b),
Nonetheless, considering the great amount of mat-
erial covered and the number of pages in the Tal-
mud scanned to find the index references, the
coverage shoula be complets,

Second, the materials covered the idea of
Torah, the traditions of Torah and the study of
those traditions., Because the rabbis referred
t0o the aspsct of doing the Torah with a speclal
word, mitzvot, this aspect of Torah is not fully
covered here, Frankel included these materials
under a special rubric. They have thersfore en-
tered oniy incidentally into this study,

Third, time and the nature of this thesis
made it impossible to investigate numerous in-
teresting sidepaths. For example, how are good
deede and mitzvot related; what are the dibre
soferim epecifically and what ie their piace in
the Oral Tradition; what specifically are the

halachot lemoshe miginal, and what is their place

in the Oral Tradition?
Fourth, the rabbis assumed the theology of
the Bibles and the gensrations who preceded them

in their thinking., The purpose of this paper is



to treat of their explicit statements, which
report their conscious theology, not the assump-
tions which underly it. It is assumed that the
reader is sufficiently cognizant of the theological
context of the rabbis that he can understand what
they mean when they are quoted,

Fifth, the main purpose of this eseay is
theological, not historical. It ie the specific
content of the ideas ani their inter-rslations
which are to be sought, not their historical
development, The body of this work omits all
attempts to supply the historical background of
@ither single statements or general ideas,

Nonethelesse, it would be impertinent to
deal with rabbinic ideas and not know of the
historical factors which were important in their
production, Thie is especially true of the rab-
binic concept of Torah, The extensive materiale
avallable on this agbstract idea, and the extreme
passions they contain, indicate that the idea of
Torah was a living problem to the rabbis,

Bagic to this entire investigation is an
understanding of the challenge to Judaism from

both within and without., The Sedducees had denied



the Pharisaic concept of the Oral Tradition,
Paulinian Christianity and Gnosticism denied
the wvalue of any Law,

The rabbinic tradition which has survived
is of Pharisaic origin, The controversy with
the Sadducees was not finally ended until far
into Amoraic timese, The Pharisaic tradition is
naturally strongly apologetic upon the center of
the controversy - the Oral Tradition,

Gnosticism and Paulinian Christianity said
simply that the Law was of no value, The Chris-
tian challenge was more biting because it proceed-
eéd upon the Jewish doctrine of the suspension of
Torah upon the advent of .the Messiah, The rabbis
wefe challenged to defend both the continuing
validity of Torah and their interpretation of it,
The entire discussion of the role of the prophet
in the determination of the law and the emphasis
upon the continuous development of Torah are
gpecifically related to this. Indeed, the entire
investigation must be seen in this light,

It is assumed then in the following treat-

ment that the reader is sufficiently oriented in



the historical beckground of thie period that the
material can be investigated from a purely theologi-
cal view,

The material has been organized around both
rabbinic interests and modern problems, The idea
of Torah, and its epecific rabbinic usages are
given first, Upon thie basis an investigation of
the Torah traditions takes place, their content,
rationality and function, The other half of this
work is a consideration of the study of those
traditions, its motivation, importance, suffici-
ency, consequences and pedagogy.

For the sake of brevity, statements have been
guoted only at that point in this estudy to which
the specific intention of the statement is directed,
Where points can only be demonstrated by the im-
plications of certain statements, it has been neces-
gary to use them several times, If every point were
t@i be grmred by ever:&zp?ss‘ib]_.e refere.n;zzéz'the sub- g
gtantial proofe gkulqhbecome unnecessarily boring,

This phenomenon testifies to the interrelast-
edness of rabbinic thought and makes many of the

parts of this etudy tied up with smother$ It ie



only with difficulty, for the sake of specific
clarity in modern terms, that dif ferentzations
can be made, As a result, some guestions must
necessarily be dropped at one point in the dis-
cusgsion and concluded on the basis of a thought
developed later on, Thus, the endlessnese of
the Torah is discuscsed in the chapter on "Con-
tent but is not finished until the folilowing
chapter on "Rationglity," etc,

The few secondary materiale which are av-
allable will not be referred to in thie work,
These materials were read after the results of
these researches had been reachsd gnd did not
materially effect those conclusions. The other
writere have written on subjects of different
scope, both as to subject matter and source mat-
erial., Since they were in no way responsible
for the present state of this esgsay, I have not

even included them in the "Bibliography,"



Yhat is Torah?

In Ber, 63a the following passage occurs:
Bar Kappara said that all the discussions of the
Torah depend on Prov, 3,8 - "In all thy ways ack-
nowledge Him, and Hewll direct thy paths."™ This
ie Bar Kappara's understanding of the nature of
torah, and from it the definition adopted in thise
gtudy ie drawn,

—There are two essential parts to Judaism, the
religion, First, is man's acknowledgment of the
existence of the One God, But thie is a God who
has intentions and purposes. To know that He is
but not what He wills would be not to know His
real existence at all, In Judaism God's revela-
tion of pgis existence is insevarably coupled with
‘Hie revelation of His will, The second step,
regulting from the acknowledement of His existence,
iz the receipt of His will for man's life. To
emphagize the all inclusiveness of God's direc-
tions, Bar Kappara's statement is followed by
one of Raba, saying that the acknowledgment of
God should take place even when committing a
transgression, Then too God directs man - to

cease his wrongdoing and repent.

0



The first part of this idea is clearly il-
lustrated by R. Acha b, Jacob's deductions from
Ez, 14.5 (according to Mar? a master?)., He says
that idolatry is so heinous that one who rejects
it is as ons who acknowledges the entire Torah
(Kid 40a). The rejection of idolatry is the es-
geence of Toragh, for it iwplies the acceptance
of the One God., One who believes in Him will
gurely want to do His will,

The seco2nd phase is shown in the statement

SBal 1Y
of s, WP thzat the Torah teaches derech eretz,

that it ie important to0 changce one's clotheé;
God givee directions for svery part of human life,
This is most graphically substantiated by the
following paseage in Ber. 62a, When Ben Azzai
chided R. Akiba for claiming he learned three
things from R, Joshua in a privy Akiba replied,
"Still it is Torah, and I needed to learn.," The
game story is then repeated with R, Judah chal-
lenging Ben Azzal. Thus too, R, Kahana hid him-
gelf under Rav's bed and heard the latter's con-
duct during intercourse, When Kahana teased his

mgster, then and there, about his behavior, Rav

=10~
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blid him leave, on the grounds that Kahana had
been improper. Kghana's reply was, "Still it is
Torah and I needed to learn.”

The basis of Judaism then is the ides that
to know God is t0 be able to know Hie will for
man's l1life,

Torah proper is the second part of thise
idea — the directione which God has for man, The
word Torah shOuld be understood as meaning "direc-
tions.," This is ciearly its tneological signifi-
cance, Etymologically it is the sense of Y,

It is upon this definition of torah that the present
investigation is founded, No further attempt is
made to establish ite validity, rather this whole
work is testimony to its legitimacy,

The word torah is occasionally used in the
Talmud in thie abstract sense of "Cod's directions,"
Moetly it refere to the traditions of those direc-
tionsg, received and transmitted by the Jewsg, 7 .:-
boeth orally and in writing, It ie not always
poecible to distinguieh between torah in the senge
of "Torah idea" or "Torah traditions." It ie help-

ful, however, to keep that distinction in mind,



Recognizing that a certain amount of ambBiguity
must occur; .the folliowing usage ie followed in
this study: the word "Torah" is used to denote
the idea of torah, while the words "The Torgh"
are used when the reference is to thse specific
records thereof,

These directions of God are both for this
world and for men, It is there and by them that
they are fulfilled, as subsequent chapters show,
What ie more, the rabbie frequently speak of a
man's acquiring "torgh.," The reference here is
not objective acquisition - owning the records,
parte of "The Torah,"™ It is clearly subjective,
but includes more than the possession of the idsa
of God giving directions, It refers to a subjec-
tive possession of the racorde, that is, "learn-
ing" therein,

This usage is common, R, Hilkiah saye (Y.
Bar, 60a) that one who makes his torah intermit-
fent deetroys the covenant, This too is Sham-
mgi'e thought of Ab., 1.15. 1In Kid. 33a-b-Raba
ie reported to have sald that God can renounce

the honor due Him since the world is His and
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Torah is His, but a rabbi cannost, since the Torah

is not hie, Afterward (sic!) Raba interpreted
Ps. 1.3 to mean that Torah doees indeed become his,
The change proves the insistence of the rabbis
upon man'e ability t0 acquire torah. A most graphic
example of this use of torah is in Hag, 15b where
Acher's daughter bezs Rabbi to remember her fathér's
torah ana not hi= desds., The word torah clearly

is used to mean "learning,"

This latter case introduces us to the rab-
binic juxtaposition of torah and mitzvot, good
deeds, or other formulas of doing., For examples
gse Ab, 3,11, Ber, 3la, 53b, and Pss, 50b, Since
the word torah took on this sense of learning in
The Torah, the questions involved in the perfor-
mance of Torah were referred t0 under the term
M, This is a study of the passages under
Frankel's rubfic toran, the entire aspect of
torah contained in otheér tschnical terms has been
left out as explained in the introduction.

Furthermore, it is important to note that
the verb TO'IS when used with torah means "study."

A1l the paseages in which the phrase occurs can



mean this, and many must, For a particularly
obvious example see Ber, 1llb where the inten-
tion of etudy is noted and then the phrase used
to describe it is NILH2 Jo¥. The usage/ces!
]7?0177' occure frequently, obviously in refer-
ence to study, Ab, Z, 17b, Ber, 8a, 861lb, 63b
and, of course, the entire section on study in
this work are testimony to this understanding,

Torah in its subjective sense of "lsarning"
is also used in other ways, as in Ab. 4.14 and
Yeb. 46a where the phrases "place of torah"
and "children of torah," occur respectively.

To indicate this specific sense of toragh
it is translated as "Learning," The use of
these terms "Torah" and "The Torah" and "Learn-
ing" should help clarify the different areas-of

rabbinic thinking on torah,

Accordingly there are two parts to this
paper, The first part deals with the rabbinic
conception of Toragh and The Torah (since, as noted
above, it is largely impossible to separate them,)
The second part dealis with the acquieition there-

of - the rabbinic concéption of Learning,



Contents

The Torah consists of many parts and it is
important to know botn what tnese are and how
they are related.,

The Pentateuch ie not only part of The Tor-
ah, but is often refarred to as torah. This
usage is derived from the narratives of the Pent-
ateuch themselves and was common to Judaism long
before the Talmud. The following Talmuic refer-
ences demonstrating this are addsd for the sake
of completeness: Y., Meg, 1.5, Ned, 233b cf., Ban
9%b,+ A esimilar usage is found in Meg. 3,1 and

Ab, Z, 2a where the phrase sefer torah is used.

A particularly interesting sxample ocours in B,
K. 17a where R, Judah is challenged by R. Nehsm-
iah, There the word t2rsh is first used in the
gsence of a scroll of the Pentateuch, and later
58 The Torah entire, The Pentateuch.as:'the
source and cornerstone of the Torah is diecussed

later in thie chapter.

The Prophets and Writings are also conasidered

part of the Torah., In Ber, 33a and M. K, 18a,
ite parallel, they are listed among "the words
of The Torah," In San, 1l0la Song of Songs is

coneidered an integral part of the Torah, In



B, B, 13b permission is given to bind these
books with a Pentateuch, for they are considered
equal to it, This inclusion of Prophets and
Writings in The Torah is proved too by the

fact that they are occasionally quoted as proof
texte when such are required from "Ths Torah,"
In M, K, 5a, Ezekiel is quoted; in San, 37a,
Song of Songe; and in San, 91b, Joshua,

These books are not the same as the Pen-
tateuch for the latter was given by God on
Sinal, Yet these books wers given an egual
status, According to ths rabbis there can
be nothing in them which is not in the Penta-
teuch., In Taan, 9a R, Jochanan asks Resh
Lakish's son if there can be a matter in the
Writings which is not hinted at (much lees
openly stated) in the Pentateuch. The answer
is, "Impossible." Mez., l4a holds a baraita

which saye that the prophets neither added nor

detracted from what wae written in the Pentateuch

except the reading of the book of Esthsr,
If one could find such an innovation or
contradiction the book could not be part of

The Torah and allowed into the Bible. Hag. 13a

~18-
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and ite parallels, Shab. 13b and Men., 45a tell
of the problem of the canonization of Ezskiel.
The rabbis saw.that it plainly contradicted the
Pentateuch that it was admitted to the Canon,
Ben Sirach, on the other hand, although it
does not contradict the Pentateuch, was elimin-
ated becauss it containzd nonsesnse (San. 100b),
(Predisposition must have had considerabls to
do with these rulings, By rabbinic timss Ezek-
iel was considsred holy and Ben Sirach not, be-
cauée of its Sadducean notes, This was the
cause of the decieionsa, for the logic in both
cases ie neither clear nor rigorous,)
Furthermorse, even inner contradictions
miéht be considersd a valid reason for declar-
ing a book unholy. In Shab, 30t Ecclesiastse
is challenged on this ground, The final reason
for its accertance is_that ite firet and last
words are part of Torah, again not a convincing
argument, A more intereeting reasoning is given
in ¢hallenging the holinesz of Esther (Meg. 7%).
The question i1s whether the bock was written by

the holy spirit or not. The immediate answer is



that it waes and no further clarification of this
criterion is made, Additionsl information is
given by the controversies over Ecclesiastes
and Song of Songs as noted in Yod, 3.5, Meg.
7a and its paraliel in Toe, Yod, 2.14, The al-
ternative to a holy book - one written by the
holy spiri%t - 1= one written out of the individu-
als own wisdom, It is on this basie that R,
Simeon b, Menasya rules Song of Songs to be
holy, and Ecclesiastes unholy. It is because
Prov. 30,6 ie interpreted to show that Solomon
wrote nothing of his own wiedom that Ecclesi-
astes is finally considered to be a holy writing.
There is very little to be learmned from
these caseg about the requirements for admission
to the Written Tradition. There does not seem
to bs a constant set of criteria for all cases,
Thus,-ie it impossible %0 derive lessons from
the nonsense of Ben Sirach? Is Isaish not self-
contradictory? Yet these discussions illustrate
st least the general idsa that the eéssential
gtatement of Torah is to be fourd in the Penta-
h and all other parte of the Written Tradi-

teuc
tion must be in harmomny with its words and splirit,

-18-



The Oral Tradition too is an integral part
of the Torah, In Bsr., 5a mishnah and gemara
ars listed as part of The Torah in addition to
Pentateuch (Decalogue specifically noted),
Prophets ani Vritings, In Ber, 323 and its

parallel in M,.X. 18a halachot, agzadot, mishnah,

and midrssh are lieted, Talmud is included in
the former list but in the latter gemara is
used instead, Unfortunately the exact scope of
these various fields ie never delineated - prob-
ably because their expansion was a living actu-
ality for the rabbis, (Except, of course, in
the Amoraic period, the Mishnah,) The inability
to decide whether The Torah is mainly Written

or Oral in Git, 60a-b is eloquent testimony to
this point.

Both the Written and the Oral Traditions
weré present in historical fact before anyone
realized that there were two traditions, Ths
rabbis wers the creators and maintainers of the
Oral Tradition, It is no wonder that they
gtressed its greater importance. Twice in ¥,

Ber, 8b it is said that the words of the scribes

-19-—



are dearer than the worde of the Pentateuch. The
idea is repeated in San, 8a, and Er. 21b. The
latter is followed by a story of Akiba who was
in prison and yet risked his 1life to carry out
this principls. It ie the interesting implica-
tion of Men, 39b that Akiba is a greater man
than Moses,

Yet this should not be taken to mean that
the rabbis reduced the Bible to an inferior _
place. To the contrary, as the story in M, K,
5a demonstrates, they were most eager t0 have
a textual sanction for a ruling, even if it was
only from a prophet, Their stress upon the
Oral Tradition must be unaerstood as part exag-
geration to seocure 1its position and part legal
technicality to force acceptancs in practice.

The rabbis were firmly convinced that there
wers endless possibilities for the extension of
the Oral Tradition. This is the point of Hab;'a
interpretation of Ecc, 13.12 (Er. 21b)., Ber. 40
givés R, 7eira's interpretation of Ex, 15,36
The wonderful mathematics

proving this point.

of Mari b, Mar as quoted by R. Chisda show the
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great size of The Torah as compared to this

puny universe and hence its boundlessness (Er, 31la),
The ddctrine is most positively stated in Hag., 3b
where R, Joshua at P'kin states that The Torah
actually keeps on increasing in size, This

thought is implicit in the entire discussion

of the need for continuous study in the chap-

ter on "Pedagogy."

The guestion then arose, why should thers
be two sources of the truth? Much as the phil-
osophers Oiu:gf Midd%ﬁnﬁ%ZELattemPted to re- . -
conci]ehtha Written and the Oral Traditions,

That one can conceive of these 1ln reality as
two distinct torot is demonstrated clearly by
Shammai's reply to the gentile in Shab., 3la.
He eays that there are two torot, the Written
and the Oral., It ie only natural then that
Raba's dialectic should contain tne guestion,
"Why was it not all written?" (His answer
there, Er. 21b, is that of the making of many
books there is mno end and s0 it could not all
pe written for there would never be an end of
making booke. The same kind of answer might

be given as to why it was not all oral, becausse



then it would be impossible to remember it all,

This anewser is homiletically good; theologically
and practically valueless.) ‘

The first step in reconciling the two isg
the recognition that The Torab is God's, Thie
means that it is Hie work and of special intexr-
est to Him, This idea is recorded in Pes, 87
and an especially clear examplse is given in the
Mosss-Satan etory in Shab, 83b., The Divine or-
igin and content of The Torah were abtreseed by
the rabbig of the Tannaltic period as witness
the unueusl statement in San, 10.1. The rabbis
of the Talmud continued this thought with no
lesg interest, (See San, 99a where the Cemara
to this part of that Mishnah vegins.) The pag- 7
sages emphasize the matter o0 atrongly that I |
but note them and pass Ol.

The next step 1g¢ that thé Pentateuch was
egpecilally desiened by God to be expounded and
new legal rulings derived from it - that the
Oral Tradition was foreseen in the written, God
ig plctured as tying the crowns to the letters

of the Pentateuch for R, Akiba in Men., 39b and




Shab, 88b., It ies held that even the stories
were intended for inatruction (San. 99b,) In
San. 99a the azssertion that God did not make
the Pentateuch and its every facet for sxposi-
tion 18 considered sufficiently reprehensible
to bar one from the after life, Nothing in
the Pentateuch is supsrfliuous, but everything
ig a part of God's directions to (Y. Ber. 60a, i
e. g. San, 99b.) (This corroborates what has

been said of the Pentateuch having endless pos-

sibilitiee of exteneion,) This seems t00 to

be the intent of Ab. 5,232 and B. B. 116a, when

R. Jochanan b, Zakkai speaks of torah shelemah,
Once this is believed there is no difficulty

in saying that both traditions were given at

the same time on Sinai. R. Levi b, Chama said

R, Simeon b, Lakieh proved from Ex, 24,12 that

the Decalogue, Pentateuch, mishnah, Prophets,

Fritings and gamara Were all given to Mosees on

Sinai (Ber, 5a,) In Er, él?.R' Chieda emphatically

states that £hough there were two traditions, there

was but one giving. This is what is implied in

the chain of tradition a8 listed in Ab. 1.1.

u1
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A minor note to the contrary may be found
in Men., 29b whers it is implied that Moses doses
not understand Akiba's methods of exvosition,
Does this mean that Mosee did not know the Oral
Tradition? It means at least that he did not
know the rabbinic logic, This deduction from
one story cannot be coneidersed a refutation of—
"=s thejvbeliefdd:\;gth traditions were given
at the same time on Sinai,

The conclueion is that as there is one
giving, there ie omne thing given - One Torah,
Since God ie one, it would be surprising not
to find hig directions one, In Hag, 3b, Ex, 30,1
is used to prova this specific point., A baraita
js Shab., 3la telis how & heathen once asked
Shammai how many torot the Jews have, Shammail
replied that there are two, the oral and the
written, The heathen replied that he believed
the written but not the oral and would be a Jew
on condition that he was taught only the written,
not the oral. Shammai scolded him and ejected
him from the houss. Hillel, however, accepted

him ag & student and the first day taught him



the first few lettsrs of the Hebrew alphabet,
The second day he reversed what he had taught
him, The heathen protested that he had been
taught differently on the firet.day. To this
Hillel replied, "Need you not then rely on me?
Then rely on me also for the Oral torah,"
Shammai rqjected the proselyte becauss hs
could not think of teaching the Written Tradi-
tion without adding what was in the oral. Hil-
lel proved to the proselyte that hs must receive
even the Written Tradition from his teacher,
. He therefore'need not be afraid to receive also

the Oral,

There is more to thie story than the removal

of a pesychological bsrrier, The Written Tradition

itgelf is not clear. The student must always
rely upon a teacher's understanding of it - and
so on back in the pedagogic succession, What
the student learns of the so-callsd "Written
Tradition" is inevitably an Oral Tradition abaut
come writing. Here %00 Torah is ons.

There ig but one Torah, though for conveni-

ence sake it can D€ coneidered part Oral and part
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Written. There can be no contradiction between
them for they are not different but one.

Thie reconciliation ie like ite philosophic
parallel, The Middle Agses found no contradiction
between reason and revelation but each a support
to the other. They speak of the same thing in
different waye, The rabbinic reconciliation is
able to go further and think of the two tradi-
tions as one historical thing,

Yet another question may be rsised, How
ig this consonant with the historicgl fact that
-1l Torah is not known at once? is not known
in The Torah?

There are Ttwo answers 10 this question,
First, that some parts of the Torah were at
once time forgotten and only later recalled,

The second ise that some laws were made to be
practiced at once and othere only later, Thus
these later laws are not made known until a
later period., Both explanations uphold the
position that The Torah was all given at one

time and then attempt to explain the historical

pattern.
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The former sxplanation ie elucidated ex-
tensively in Tem., 18a where it is said in one

Bpot that 1700 rules derived by kal vechomer

were forgotten in the days of mourning for
Moses, These were restored, according to R,
Abbahu, by Othniel b, Knaz by hie ability in
argument, (Note that this is by rational means
and not by revelation, Cf. the next chapter.)
Tnere too R. Jucah reports Samiel as saying
that 3000 halachot were forgotten in the days
of mourning for Moses. R, Juaah also says that
when Mogses took lsave of Joshua the latter's
pride caused him to ges 300 doubts in the place
of 300 halachot. This ides is also introduced

as a possible anawer to this problem as discussed

in Shab. 104a, There the gemara also interprets

Lev, 37.34 to say that a prophst after Moses
may make no innovation, but since it is not
known which laws were to be practiced when, the

prophets came and ruled on this. The role of

the prophet is thue both explained and delimited.

It is exactly this kind of role which ia ascribesd
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to Ezekiel in M, K. 5a. There Rabina and R.
Ashd discussed R, Simeon b, Pazzi's uss of Ez,
$9.15 as g basis in The Torah for marking.
graves, To Rabina's question about our source
for thie before Ezekiel, R, Ashg said (in ac-
cord with R, Chisda's view that such and such

another thing is not learned from torat moshe

but from the words of Ezekiel hy Buzi) that it
was first surely learned by simple oral tradi-
tion and then Ezekiel came and geve us a text,
The instance is firm that a prophet does not
introduce any new thing into The Torah,

The ﬁroblem of the rationality of a con-
tinually expanding system is discussed in the
next chapter,

The Oral Tradition is not to be considered
ae completely free for extension as the limita-
tion of the prophetic role shows, 1It.has natural
boundaries which the process of transmission has
maintained about it (Ab. 3.13.) R. Joshua says
in Hag. 3b that The Torah ie like mails which
are fast and may not be manipulated by the indi-
vidual. Only reatrictions may be added which

ksep the original bound of The Torah from being



transgressed (the fence around the law in Ab. 1.1.)
Biblical verses have only one accepted rab-

binic legal interpretation for sach part worthy

of comment, Thie too prevents &r unintended ex-

tension of The Torah, New interpretations of

the Bible are not looked down upon as witness

the story in San. 10%a. There the rabbis note,

without disparagement, that Ahijah and Jeroboam

gtood in the field and gave interpretations which

rablio

no ear had ever heard before, as they interpret

1 K, 11.22., Yet they bitterly condemn one whp

does not interpret the Bible accordingly to the

general rabbini¢ understanding (eee Ab. 5.8 and

%.11.) The last phrase of the lattemuar2 pua nsc‘ﬂ
ig a technical term referring to illegitimate

exposition of the Bible. In San, 9%a 1t is ref-

erred to those who deny the Divine origin of

The Toran, It is thus viclently disapproved.

If the specific meaning of the phrase were known

the area of what ie legitimate and illegitimate

gxposition would be clarified, Unfortunately

its meaning is never made clear., The dispute

a8 to its reference in San, 9%a 18 valueless,
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The phrase is piobably to be understood ?7
a8 meaning "one who ghows himeself ( his face) ?
in (interpreting) The Torah," This means that {}} 4&M~;L
he aliows his personal thought to explain the ‘gqﬁé‘“fyi%
-~

text rather than give the explanation of the
halachah or, if there is none, allow the mater-
ial to epeak for itself (from the rabbinic
p2int of view,) This thought would bs directly
analogous to the rsason noted above for wanting
to keep Eccleeiastss out of the Canon, that
Solomon'e own wisdom was in it, not God's., Il-
legitimate exposition of The Torah is that which
does not indeed transmit what God originally
gave, but which pute into it what one man in-
tende. This theological interpretation of legit-
imate and illegitimate exposition is the limit
of what can be done with this question in this
gtudy.

Behind a2ll the diecuseions of this chap-
ter are the historical influences both of the
Pharisee—Sad%oee controversy and thée anti-nomi-

anism of Gnosticism and Paulian Christianity,



The Rationality of the Torah.

The rabbis beliesved that the Torah was
rational, if by that term is mean understandable
in terms of human thought, In Ber, ‘54b and
in 1ts parallel Kes. 103b R, Chanina states
that if the Torah were forgotten in Israel he
would be abie to rsstore it by hia.ability in
logical thought. The simpie uee of logic, rab-
binic logic, could unravel it again,

The Bible speake in the language of men,
it is held in Ber, 31b, It is understandable
by all by virtue of their naturai human capacity
to think. The Torah as a whole is as understandable.
In Sheb, 8.1, R. Simeon revises a halachah on
the bagis that the law must always be understandable
by all. Ab. 3.9 notes that one is not held res-
ponsible for wh;t is too hard for one. 1In Shab,
32a-b it is stated that the most difficult laws
are given precisely to the most ignorant, hencs
the whole law can be clear to everyone, If the
most ignorant cen understand the moet difficult
part of Torah, how much the more can the normsl

1aw be understood by normal men. Deespite diversity
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of opinion one can learn Torah by applying one's
Teason., Hagz. 3b boldly says that the law was
given by One Shepherd, hence it 1é one (sicl)

and the ipdividual is not to fear the confusion

of opinion but to sift the various opinions and
acz2ept that which sesms most right to him! Reason
is the criterion for deciding. Hers the ration-
ality of the Torah is manifest indsed.

This ability to undarstand The Torah and
even to evaluate it with one's mind is not ex-
clusively a Jewish talent but is true of gentilels
ag well. R, Meir in Ab. 2 3b ( ses also its
parallel in B. B, 38a and Hag. 13a) states that
a gentile can Occupy himself in Torah and thus
become equal in status to the High Priest. An-
other example of the ability of gentiles %o
gtudy, understand and evaluate the Torah is
given in B, K, 38a whers the story is told of
two Roman commissioners who studied the Torah
and found it perfect except in one case, The
Torah may be understood and appreciated by all
men, because it i€ rational, as are men.

It 18 obvious'than that there can be no

contradiction in the Torah. The discussion on



the canonization of Ezekiel, etc., and the rela-
tion of the Oral Tradition to the Written is
explicit proof of this, The rabbis do take it
for granted and svsnd much of their time explain-
ing what ssems to the untrained mind to be an
inconsistency. A good exampls, in that it ie
rather open, occurs in Meg. 2b,

The Torah is not only understandable but
the rabbis act as if it wers complets, Wers
there a crucial part of The Torah not given,
no decision on any subject could be made lest
the missing laws nullify gll decisions and ac-
tions. The rabbinic belief that all The Torah
is in their possession is a part of their belisf
in the rationslity of The Torsh., In B, M, 59b
thers occurs the striking story where miracles
and even a Heavenly Voice are denied valid sig-
nificance in a légal discussion, The Torah was
given to man and it is his business and no one
else's, not even Hsaven's, t0o apply it. This
too seems to be the background for the state-

ment attributed to Joshua at the time of Moses'

death in Tem, 1l6a.
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However, thers zre some contradictory - that .

is anti-rational - notes in the Talmud, Hag. 13a
notes that there are sscret things while Er, 21la
describes The Torah as being 80 great that the
entire universe is but 1/3300th of it; hence,

how is it to be comprsnended? The former prob-
ably refere to aggadic matters (metaphysical?)
and the latter is a simple exaggeration atvtempt-
ing to show the greatness of The Torah, The
comwent in R, H. 21b that Mossc himself received
but 49 of the 50 gates of understanding seems
more impressive although it too is not explicitly
understandable, Does the interpretation of 1 Ki,
11.29 in San., 102a also testify to this point?

Tt is not clear.

The seeming inconsistency of having a Torah
which is complete but which is yet endless of
exposition must here be raised ee it was in Shab,
g8b by R. Judah in the mams of Rav, Although
new things are bsing learnsd in The Torah they
aré only extensions of a system get up and estab-

1ished by God long previous. The gystem is
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perfect and without inconsistency., It was given
by God into the hande of man., The gystem of
direction is called Torah and it was made so
that extensions would continually be produced,
Theee extensions were foresesn in the setting
up of the system. It wae because they belisved
the complete system had been revealed that they
could make g decision and fully believe that
it was indeesd God's decision. It ie this which
ig clearly the purpose of the story in B.'M. 58%,
ag shown by the poignant eplilogue, It is this
which is the intellectual cornerstone for all
action from The Torah without specific indivi-
dual revelation.

It ie upon this basis too that T believe
one must understand what scems imposeible in a
Divine System, the abrogation of one of its
parts. (See the cases in Ber., 9.5, Y. Ber. 80a,
Tem., 14b, Yoma 6%a.)

The Torah is indesd God's own precious
but it is man's by right and it

poscession,



Judgh says that not teaching a person a halachah
is robbing him of his heritage from yet the six
days of Creation! There too R, Chans b, Bizna
eays in the name of Simon the Pious that such
a one is cursed even by the embryo in ite mother's
womb, The Torah belongs to each man by right.
Further, its contents refer to this world and
80 it finds its full meaning only hers. In
Shab., 88b Moses proves to the angels who do not
wish a mortal to take The Torah from its place
in heaven that it belongs more propserly on earth,
It i8 an sdormmeéent in heaven, On earth it is
a practical necessity for the fulfilling of
cod's will, It is no wonder then that in Shab.
30a and Kes. 103b scholars are represented as
digliking death for then they must cease study.
Even ag the Torah was used to create this world
(ab, 3.14), so it is essential to this world -
and it is this-worldly.

The Torah ie therefore a livable doctrine
(Suk. 32a) and it does not contradict the reason-

able 1ife, Hence when thers is an emergency
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situation, but only then, it may be abrogated,
Yhat is more, it is only in such an emergency
g8ituation that the nesed to abrogate it could
conceivably arise., It is because The Torah is
given t0 man to live by that man may, to live
by it, annul part of it, One may not annul
thosse things without which there can be no
1ife of Torah at all., The purpose of Torah,
to live by God's directions, could not at all
be achieved by giving up the central commands,
This rationality extends even a step fur-

ther — to the very words of The Torah them-

gelves. Considering the overwhelming importance

of The Torah, the rabbis treat its words with
amazing naturalness, The worde themsslves, as
words, are nothing (San. 36b) and thus may:
not become defiled by lepsrs and others who
are unclean (Ber. 33a and its parallel M, K.
16a,) This can be said of The Torah, one word
of which is equal to the entire universe o

Peah 1.1) for it is a part of The Lord God's

own directions for man's 1life,

-3



Torah, Man and Israsl

I have defined Torah as God's directions
for man's life. The Torah is intimately con-
nected with man and his life, The rabbinic
understanding of Torah's place in the universe
tegtifies to their view of man and his purposs.

The Torah was created befors the world
according to the rabbis as is taught in a
baraita in Pes, 54a. (Sse too Ab, 3.14.)
Furthermore, the world was created for The
Torah a= is stated in Ab. Z. 3a (ees below)
and in Pes, 68b, In the latter, R. Elesazar
quotes a baraita which interprets Jer. 33.35
to say that if God had not made Hies covenant
of day and night He would not have appointed
Hie etatutes for day and night - that, if not
for The Torah and the study thereof, heaven
and earth would not endurse,

Thie view- is put with remarkable clarity
by Resh Lakieb who is introduced parenthetically

into Ab. Z. 3a. There his exposition of Gen, 1.31
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is given, It states that the world was created
only conditionally. If Isramel accepted The
Torah the world would continue. If not, the
world would return to void and chaos,

These statements introduce certain sig-
nificant avenues of rabbinic thought, First,
The Torah as an ordering principle, which turns
the chaos into cosmos, This idesa, which is im-
plicit in the rabbinic thoughts given above is
explicitly acknowledged in a quotation from the
Tana de Be Eliahu quoted in San, 897a, The
teaching is that the world is to exist for
8000 years; 3 of chaos, 3 of The Torah and 3
of the Messigh, The role of Torah here is that
of changing the universe of chaos and void into
the universe we know, and preparing it for the
advent of that further changed world, that of
the Messiah, It is interesiting to compare the
neo-Platonic doctrine of the locos with this as-
pect of Torah, Although The Torah does not cre-
ate the world so as 10 ;emove that action from
the pure Godhead as ianSO-Platonism, 8till it

ig through The Torah that the world comes to be,

s
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It is almoet as if the words void and chaos
were used as the later Jewish mystics did in-
deed use them, to indicate some primordial mat-
ter, and that the Creation wae produced by intro-
ducing some "form," or logos, into it, The
Christian counterpart of the logos - Jesus - is
the center of their religion, S0 Torah ie the
moat important aspect of the Jswich religion,
Second, the necessity of man., Though
Torah existed independent of the world, yet
becaues of its very nature a world had to be
made and men placed in it, What good are God's
direc%ione for men if they are'not given to them?
This is the point of the story in Shab., 88b

where Moses persuades the angels that The Torah

bélonga on earth,

From this one might think that the crea-
tion of men and the world followsd as a neces-
gity even for God, and hence God's freesdom not
‘to create man and the world wae limited by the
They would have undoubtedly felt this

rabbis.

to be an expreseion of Hie free will - that the

creation of man Wwas foreseen by God in the previ-

ous creation of Torah,

o ﬁy{ R
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The Torah and men stand in relation %0 one
another - a neceesary reiation, The Torah can
be fulfilled only by men, Men can fulfill their
purpose in being created only by performing the
Torah. This Torah-man relation is the purpose
of creation, Had there besn no Torah there
would have been no creation of the world or
men, Had men not accerted Thes Torah the world
would not have endursd,

Third, man's place in creation. WNan holds
an exalted place in nature becsuse he is able
to understand that God has a2 will for him and
he is able to will to follow it, Since no
other creature can do this man stands at the
hezd of all that has been created., It is with
nim that the fate of the unﬁrﬁmgs. It
is only because of hic &memmg the Torah that
the universe existe now (Ab. 1.3 and San, 236D
in addition to the material quoted above, )

Fourth, 'the importance of man'e freedom,
ject The Torah is not res-

Man's freedom ©O I€

tricted in any wWay in these statements. In-

stead, the rabbis, by making the creation con-
2



ditional on man's free acceptance, have seem-
ingly limited God's power - an astonishing
emphasis!

Yet it ie interesting how the rabbis un-
derstanding of history shows the opposite to
have occured. According t0 them, Israel did
at first refuse The Torah - their act of free
will., But God did not end the world, Instead
He forced The'Torah upon them - His free will
and an act of love, Xventually they see He
is right and accept it freely. But of what
value wag their original freedom to refuse?

Israel is distinguished from all other
nations because it possesses The Torah and
busies itself in it (Meg. 15a.) The unueually
perceptive exposition in Ab, Z, 3a-3a of the
judgment of the nations at the end of days
brings this out most clearly. At the judgment
day the nations of the world send their leaders
to explain their achisvements and their special
The Romans tell of their excellence

in making market places, public baths and ac-



quiring silver and gold! Then the other nations
declare their special interest, Israel's alone
will be defensible, the study and performance
of The Torah,

The major reason why Israel alone follows
The Torah is that the idea of Torah makes it
impossible for heathens. The firet step calls
for one to acknowledge God and without this
-how can one accept His direction? Israel alone
‘believed in the One God, it alone was interested
in The Torah.

It ig understandable then that the words
of The Torah are not to be transmitted to a
heathen (Hag. 13a.) He simply would not be
able to treat them properly, not believing in
the Ons God, (Thie is an Amoraic view, less
iiberal than R. Meir's statement about the gen-
tile who studiee Torah being equal to the High
priest, quoted in B. K. 38a and Ab, 2.2b. The
fate of Palestine in the Amoraic period should
emembsred in connection with this particul-

be T

arism.) Yet in thig pacecage R. Amni gives as



the reason for this prohibition, with Ps, 147.20
a8 a proof, the fact that it wae Israel and none
other that was chosen to receive the Torah, Hence
The Torah ig to be preserved by Israelites and
nons others,

The doctrine that Ierael was chosen from
among all othsr nations to receive The Torah
was put into the blessing which one was supposed
to say before reading from the Pentateuch and
is given in Ber, 11b, There R, Hamnuna calls
it the choicest of all blescsinge and this is an
indication of the importance and love which the.
rabbia taught the belief of Israel's choseness.
R, Akiba says in Ab., 3,14 that Israel must be
beloved for it was the people given The Torah,
gomething which God, unlike man, was glad to be
able to do (R.Zeira, otners say R. Chanina b,
Pappa, in Ber. Sas )

Does thie mean then that the rabbis defined

Israel's choseness as being informed both by

revelation and prophecy of the existence of God

and His directions for life? This is a simpls
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interpretation of zabbinic thought which would
sult modern Judaism well, but the rabbis of
the Talmud expressed another more specific in-
terpretation of God's choice of Iesrasl,

In Shab, 88a it is recorded that R, Abdimi
b. chana b, Chisda proved from Ex, 19.17 that
God forced Israel to accept The Torah, God
raised Mt, Sinai over their nead s and threatened
them with immediate death if they would not
take it., It would seem that Ierael was not so
much chosen ag enslaved, That this story was
not merely another aggadah but was well known
and played an important part in rabbinic think-
ing is testified to by the discuesion in Shab,
88a (see below) and its inclusion in the Ab, 2.
9a-3a gtorv, In the latger God claims that at
judgment the nations have occupied themselves
with the wrong things, They ask God why He
did not give The Torah to them., GCod's answer

ig that he did offer it, to which they reply

that at least they did not take it and fail to

gstablish 1it. Cod then repeats His puestion,



asking why they did not take The Torah, Their
crushing reply is, "Did you suspend mountains
over us?"

The rabbis apparently believe that God
chose Ierael by coercing them, and not others,
to accept His Torzh, But this Tannaitic doc-
trine, although accepted by the Amoraic teachers,
wag not found satisfactory by them. As R.
Acha b, Jacob puts it in Shab., 88a, if this is
true then there is a great protest against
The Torah., His attitude is certainly correct,
for Israel's choice would then mean only slavery.
But this is the exact antithesis of what the
rabbis felt, The Torah did not bind them to
gomething they did not wish to do. It fulfilled
their purpose in being alive, It enablied them
to rise to the summit of the universe. Raba's
reply there 1is both necessary and adequate, He
states that in the days of Ahaahuerus, Es. 9.37
as proof, the Jews took upon themselves of their

own free will, that which their ancestors had

once had forced upon them, (This story is fure
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ther discussed in the chapter on "Motivation.")
The doctrine of Israei's choice reaches the rab-
bis' true feeling for both it and The Torah
when God's choice of Isrsel becomes Israel's
choice of God and The Torah as well.

It waes for The Torah that Israsl was chosen,
and Israel's epecial relation to God lies only
in ite poseeseion of and occupation with The
Torah,

Vhy God chose Ierael, and not another na-
tion, is not made clear, In the story in ghab,
88b, where Moses denies he has been given The
Torgh, the implication is clear that The Torah
ig God's own intimate possession and is there-
fore to0O precioua for any man to claim right to

it., From this point of view, there is no pos-

sible condition for its giving but God's arational

grace, love Or mercy. The other point of view,
developed more openly in Ab, Z, 3a~3az 1e that

Israel was given The Torsh because of its rela-

tive potential worth, Thse nations_of the world

were not given it becsuse they could not even

fulfill the 7 Noahitic commandments much less
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the entire Torgh, At the same time, it is proved

there tc the nations, that Israel has indeed ful-
filled The Torah, Israel wae given The Torah
because it was known that Israsl would fulfill
it. _The finishing blow to the relative worth

of the nations is the part of the gtory that
shows that even if they tried at the judgment
they could not fulfill even a simple set of com-
mandments,

Though therqﬂggy be a doctrine of election
by grace implied in ;;;é Tabbinic thinking,
there was a strong current of rabbinic thought
which held that Isrzel wae chosen to receive
The Torah because of its merit of potential
gervice.

Iarzel's place among the nations is directly
comparabie to man's place among created things,
As mén ig greater than the rest of created things
becsuse he alone can know and follow The Torah,

so is Ierael among the nations, Here too it

must be noted that Israel is not the purpose

of oreation, but Torah. The Knowledge and ob-
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servance of The Torgh is always the criterion

of Ierael's worth, Yet Israel is neceesary 1o

Torah for it alone could fulfill The Torah,
Israel can claim in its favor the doing

of The Torah an indication that Israel was

chogen for merit and not out of love. It is

thus that Ierael pleads in the story in Er,

21lb and it is thues that the attribute of justice

is admonished in Meg. 15a, An even more strik-

ing statement is made in Mak, 3.18, There R,

Chananiah b. Akashya ie given ag the author

of a mishnah which states that God made The

Torah great so that Israsl might attain more

_hi1D5H ., Here it is not only ageumed that

Tarsel does asquire something before God by

following The Torah, but that this was God's

motivation for making The Torah so great.

(This bears out the view previously stated that

though The Torah was created and existed in-

dependently it was done with the subsequent

neceseary creation of the world and meén in

mind.)
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This entire conception of acquiring _hsab
through the performance of Torah is furthsr
brought to the fore by the rabbinic idea that
The Torah sustains man in general as well as
Ierael specifically, R, Joshua b, Levi is
noted in Pes, 118s as comparing the 36 verses
of Ps. 136 to the 26 generations whom God cre-
ated in the world before the giving of The
Torah, These gensrations God sustained by
His love, This 1s all R, Joshua b, Levl says
there, but the obvious conclusion is that since
the time of the giving of The Torah God need
not sustain men by His mercy, but can do so

because of thei=dthey gain in performing it,
The question of A% will be considsred in

connaction with the discussion of "Consequences,"

This chapter need only note further that the

rabbis felt that the world is sustained because

of those who fulfill The Torah. Not only are
man and Israel exalted in the universe because

of their relation to Torah, but those of Israsl

who fulfill it are the specific few for whom the

entife cosmos 1@ maintained, These thoughts are

rtainlyabowerful rationale for the rabbis' own
ce i

type of living.



Motivation

I¥ has already been noted that the rabbis
belisved that one could acquire Learning. The
answér %o the question, "Why should one want
to make Laarning one's own?" ssems almost given
by the definition and consequent importance of
Torah. Yet the rabbis had explicit answere to
give to this quection, and these are briefly
noted hers,

Their firet answer was that the acquisition
of Learning is commanded by God, ie part of The
Torah, Such laws are found in the Written Tradi-
tion and are reemphasized in the Oral Tradition
(Ab, Z. 3bl and Kid, 30a-b,) In Ber, 1lb the
blessing used before study is recorded, It
blesses the God who cormands man t0 study. R,
Jochanan in Ab, 3.8 uses this as the reason
for béing humble though one is learned, R,
Chanina b, Teradion when agked by tlie Romans

whv he had studied did not reeort to the mir-

goles which had fread R, Elsazar b, Perata,

but answered the charge in eimple truth, He
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s8aid, "I have studieg Torah becauss the Lord,

my God, commanded me" (ab, 7, 18b,) His cour-
ageous answer resulted in his burning, his
wife's execution and his daughter's consign-
mént to a brothel, Despite the consequences,
which he muet have known, he answered what he
did because it was the truth. The rabbis cert-
ainly agree with him that man studies because
God commands 1it,

The word command has a harsh connotation.
It implies the doing of somathing against one's
own will, It is to dispel any such thought
that R, Samuel b. Nachmani's statement in Men,
99b may be noted with advantasze here., There
he says that study is not indeed a duty or a
command, Iﬁ is a blessing., One does not study
s will but as the utilization of

against one'

a privilege. The extent 1o which the rabbis

believed in the absence of coercion is brought

out by the poignant gtatement in Hag. 5b. Rab-

bi is reported tO teach that God cries every

day over oné Who can and does not study The
a

Torah.



A8 a second answer the rabbis recognized
that The Torah was intimately bound up with a
man's eoul. Since the fate of that soul hangs
upon man's relation to The Torah, & man should
know what The Torah bide him do (Ab, 3,8, 9
and Pes, 68b,) The idea is graphically put in
Ab, Z, 3b and in Ber, B1b which compare man's
need for The Torah to a fish's need for water,
As striking in effect is the comparison of Is-
rael and The Torah to a babe sucking milk from
its mother's breast. (Y. Ber, 60a and Er, 54a-b)

These are, of course, but two expiicit ap-
plications of the idea of Torah and ite place
in the universe to the life of man, It is again
upon this theological foundation that the ingis-
tence upon purity of motivation ies founded,

The rabbis believe that The Torah should
He who does this makes peace

bpe studied eV .

between the upper family and the lower (R. Alex-

andri.,) He is as great as one who builds the

Templee of heaven and earth (Rav.) He is as im-

portant as one who shields the entire world (R,
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Jochanan, reported Wwith the othere in San. 99b.)
(The latter statement holds the implication
that the world exists because of righteous schol-
ars.) The importance of studyanes is stressed
not only by such statements of merit but by
thoss holding forth special rewards., In San.
36b it is stated that such learning alone will
abide, Buk, 42b says that only this kind of
learning is really Torah, Torah of loving-kind-
ness, Learning which is not acgquired in this
way is not Torah of lovingkindness. Shab, 63a
gays that success and greatness, even material
rewards, are given by God to such students,
Directly connected with this is the rab-
binic insistence that the quantity of study is
not the criterion of the value of study. Imn
5b the story is told of R. Idi who was

Hag.
teaged by the rabbis b2cause he was able to

gtudy but one day a year, When he became aware

of thig the great Palestinian Amora R, Jochanan

ed them by expounding Is. 58,3 to show that

pbut one day a year ecripture ac—

rebuk

if one gtudies



counts 1% into him as if he had domne it for a
whole year, In Ber, 5b, R, Eliezer comforts

R. Jochanan who thought he was dying by telling
him not to worry about not having made his
Learning greater, for it wae traditional that
one whose learning is great and one whose learn-
ing ies small are egual, as long as they directed
their hearts t0 heaven,

Yet before an investigation into the mean-
ing of the term -'imcs can properly begin it 1s
neceesary to appreciate the extreme lmportance
which the rabbis explicitly attacned to atudy.
It is this passion for Learning which is the
background for the idea of ﬂtﬁé% and it is to

this that attention is next turned,



Importance

The rabbie felt that Ab, 1.1 contained one
of the oldest atatements in the tradition. The
meén of the Great Synagogue are reported there
to have said, "Raise up many disciples." One
of the most respected rabbinic thoughts about
The Torgh 1s that it is important to teach it.
Thie thought is extended to justify study for
the purpose of teaching., In Ab. 4.5 R. Ishmael
b. R, Jochanan b. Beroka states this quite
plainiy, ase does Hillel in Ab. 1.13. TIn Ned.
55a, it is said in addition that one who studies
in order to teach will be given Learning. This
thought is corroborated in Suk, 49b where a var-
iant view states (as a substitute for i\r‘lQS,

i nterestingly enough) that one either etudies

to teach, OT plse what he learns is not Torah
>

of lovingkindness.
Probably 1o greater praise or incentive to

teaching could be of fered than is recorded in
ea

eat R Jochanan's private prayer after
the gr .

losing blessing
% (Ber. 11b.) The c
the » 3
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was of God who teaches Torah to Israel, His

people. What more can one say about the importance

of teaching than that God Himself does it? It
is in line with this thought that Ab. 4,12 says
that respect for the teacher should be like res-
pect for God - because God is the real teacher;
because one's teacher gives one Torah, God's
directions,

No wonder then that such praise (B. B. 3la)
is heaped upon Joshua b, Gamala who established
teachers in every town and made education com-
pulsory for children at the age of 6 or 7. There
are two ways of preserving Learning (see B, M,
85b and ite parallel in Kes, 103b.) R. Chanina
boasted that if Learning were lost in Israel he -
would restore it with his ability in argumentation,
R, Chiyya replied that his method was to‘go to
a town where there were no teachere, and supoly-
ing himeslf by working (so ae not to use his
Learning) he-taught the children enough s0 that
4 tesch each other until he or another

they coul

cholar would comé and teach them more, Torah
8
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is preserved through the brillisnce of a few
gifted minds or through the training of the
entire community., There can be no doubt that
the rabbis preferred the latter and stressed
the importance of teaching in evéry way, This
is but a logical deduction from their belief
that The Torah, though God's was man's, every
man's, by right.

S0 in B, M. 85a several stories are relatsd
showing the great lengths to which the rabbis
would go to make a scholar. Thers too a tradi-
tion is recorded of no less than three different
teachers - Tannaitic and Amoraic, Palestinian
and Babylonian - that one who seaches his neigh-
borks son will be privileged to sit in ths
heavenly academy. One who teaches the son of
an

"l".’ p€ even if Cod has mads a decree,

He annuls it for such a one. This thought

takes it for granted that a father should teach

his son., The motif 18 found also in Kid, 30a

where it is held that a grandfather need not

teach his grandsou,

put if he does it is accounted
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to him as if he haa taught all the generations
Of his seed. To this R, Joshus b. Levi adds
“that he is conside;ed ag if he had himself
received The Torah on Sinai, In San, 9%b,
Resh Lakish says that one who teaches his
neighbor's son is considered by The Torah as
the creator of that child, R, Eliezer says as
the maker of the words of The Torah, Raba con-
cluded, as if he had made himself. In Ber,
18a-b, R. Chiyya states that a dead man is
called living if he was righteous, that is, one
who gathered many scholars,

R, Simeon b. Yochai says (from persomal
experience) it is especially important to
teach in the hour when men have abandoned The
Torgh, Such a'one receives the reward of all
who should have studied but did not, Interesting
enough, Hillel holds the opposite view., In

times of wide-spread learning, teach; but in

times of ignorance, gtudy. Both of these may

be found in Y Ber, 60z and a Hillel parallel
) &

Ber. 63a. In any case there can be no doubt
in Ber. 5

that the rabbis congidered teaching & supreme
a

obligation.
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The rabbinic emphasis upon teaching is at
least equalled by their interest in study. The
highest possibls praise is given to study too
when it is said in b, Z. 3b, by R, Judah trans-
mitting a statement of Rav's, that God Himself
8its and studies for one fourth of the day. R,
Joseph les reported in Ab, Z. 4b to have said
that God studies the first third of the day.
'No higher ascription of importance could be
made than to say that God, the Perfect One,
Himgelf studies. It is probably with this in
mind that the statemsent is made many times that
when a man or men study God's presence is with
them, Theres are statements made t0 this effect
in Ab, 3.3, 4, 6 and in Ber., ©a,

The ‘rabbis almost wore out the figure of
the simile in attempting to adequately convey
the 1mp;rtance they attached to study. In Ber,

8s, God is reported as saying that one who
-]

studies is as one Who has redeemed "MQ and My

son Israel in the world," It is said in Hag,

5b that God cries over one who can and does not

study.
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There ie no doubt in the rébbinic mind
that study is more important than sacrifice,
One proof, given in Shab, 30a and Mak, 10a is
from Ps, 84,11, There God proves to David
that one day of his study is better than 1000
sacrifices of Solomon, The other etandard
proof is derived from Joshua 5 (Er., 63b.) There
rabbiﬁic exegesis demonstratss that though there
‘was a lapse in both the of fering of the continual
sacrifice and the study of The Torah, the Captain
of the Lord's Host didi not come to berate Joshua
until Israel had stovped study. The cessation
of the sacrifice was not of sufficient importance
to bring him, but when Israel stopped etudying
he inetantly appeared to rebuke Joshua, In Meg.
16b, Rav - some eay Samuel - is reported to have

said that study is more importent than building

the Temple, for as long as Baruch b. Neraiah

wag alive Ezra would not leave Babylon, R. H.
18a hae an opinion that study will wipe out

rtain of cod's decigions though sacrifice
ce

14 not. This 18 Reba's view, but Abbayradds
cou .

to this, good deeds are necessary.
&



That this was not always the prevailing rab-
binic opinion is revealed plainly in Meg, 3a

where the gemara challenges an 0ld &‘_ﬂmdf

the school of Rabbi, They held that since even
the Temple service was stopped to hear the read-
ing of the Meggllah, it was obvious that a minor
activity like etudy should stop that students
could hear the Megillah read. The gemara then
rejoins, "And is the Temple service more important
than study?" It then proves that it is not by
giving the standard Joshua proof. In the days
of the 5th andd8th gererations of the Tannaiim
the tradition of Temple days, that study was
less important, etill lingersd on. Yet, it was
natural when the Temple was destroysd that the
demands of a living, non-Temple, Judaism should

tudy more important than the Temple ser-

make 8
vice Study becamé a kind of substitute for :
gacrifice, ae 18 noted bslow,

Two etatements of the importance of study,

gtressing 1t to surprieing lengths — even if the

e of making a point bv exaggeration be known -
usag _ g A
R, Joseph holds that study

occur in Meg. 160.
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18 more important than gaving a life! Mordecai
18 given as an example, for in the Ezra-Nehemiah
geneologies he ie first listed 4th but later 5th.
His standing fell because after gaving Ahashuerus'
life and being promoted to the nobility he ceased .
to study. Not less startling is R. Isaac b, Sam-
uel b, Marta's statement as transmitted by Rabban,
that study is more important than respect for
parents! Jacob's absence from home for 14 vears
which wag not punished is the vroof. It is ob-
vious that he must have been studying The Torah
and thie justified him,

This overwhelming emphasis upon the importance
of Learning leads to two questions., The rabbile
long discussed whether atudy and teaching are so
important that work is precluded, The modern .question
is similar, Are gtudy and teaching so important that

fhey are an end in themselves? The former is treated

here and the latter in the next chapter,

Some rabbis pelieved that the importance of

study excluded time to work, In Ab. 3.5, R.



the yoke of polities ang worldly occupation;
but the same is true in reverse, that the poli-
ticianland business man ars freed of the yokse
of s tudy and teaching, R, Simeon B, Yochai
holds that if s man gtudies, God will take care
of hie material needs and this may be applied
not just to one man but even to all Israel
(Ber. 35b,)

It seems likely that the rabbis thought
of thie as an ideal situation, but one which
was not practical. R. Chiyya's private prayer
concludes with the hopecglnlf-j li"&).‘”ill make His
Torah Ierael's occupation, Thie same kind of

wietful desire to have nothing to 4o but study

ie found in the first part of the story of Ulla's

visit to Babylon as described in Pes, 87 b-88a,
The prevailing opinion is clearly with the

more practical point of view, Study and teach-

i are extremely important, but they should not
ng

be done t

livelihood R. Gamaliel b, R. Judah the Prince
v .

id (Ab. 3.3) that the study of The Torah and
83 . .

o the exclusion of obtaining a sufficient
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& worldly occupation together are beautiful for
the two of them make sip forgotten, but all
study that has not work with it is destined to
lead to negligence and the obtaining of sin.

R. Simeon b. Yochai's statement above is a
response to0 a lteraita which gives R, Ishmael's
exposition of Dt, 11,14 and Joshua 1.8, that a
man should have a worldly occupation, In reply
to R. Simeon b, Yochai, Abbaye says there that
many have‘done accoraing to R. Ishmael and it
was well with them, but with those who have
done according to R, Simeon it has not been well,
Raba seemingly agress with Abbaye for he is
quoted there ag having sald to his dieciples
that they were not to come before him in Nisan

or Tishri. This that thsy might not be troubled

for eustenahce for the rest of the year (but, as
Rasghi explaine) they might in these specially
busy agriéunltural ponths earn enough to live on
u

for the rest of the year.

vet though the rzbbis saw the necessity of
e

the =tudy and teaching

isted that

work, they ins



of The Torah Were primary, The Abs &, By

Nathan states the importance of Llearning over

worldly occupation in terms of their sppropriate

rewards (chapter 38 p. 86.) R. Meir states

it just as plainly in Ab, 4,10 where he says
one should do iittle in business but occupy
oneself mostly in study, What made it possible
for Ecclesiastee to be accepted into the Bible
was its opening leszon which was Torah (Shab,
30b) in saying that thers is ﬁo profit to a
man in his worldiy rursuits, but there is in
hie study. Ulla, whose view was noted abovs,
states that if one is concerned over his live-
1ihood his knowledge of The Torah will diminish
(San., 28b,) Raba - some aa} R, Jochanan - says
Er., 55a) that a business man does

gimilarly (

not have Torah., R. Nehorai applied his bsliefs

about the permanent value of Learning and the

ephemeral value of trade to the training of

his aon, teaching him the former but not the
]

latter (Kid. 83b. )

In Amoraic +imes R. Jochanan was able to
n
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say (Shab. 1la) that only R. Simeon and his
colleagues had the Privilege of not interrupting
their studies for the 23IY¥, because their
study was their occupation, but he and hie col-
leaguee must break off their studies for both
the 74 and the ) 3wy, By. R, Jochanan's timse
(second generation of Palestinean Amoragiim) it
wae the general practice to work as well as
Btudy, Rabbah b, phama said R, Jochanan said
in the name of R, Judah b, Ilai (who is of R,
Simeon b, Yochai's time and hence make one of
our traditions doubtful) that former generations
(sic!) made their study fixed and their work free
and both were satiefactory, but for later gener-
ations who made their work fixed and their study
free, neither was satisfactory for them.

The rabbie clearly bslieved that study and

teaching though of the greatest importance must

be supplemented by a worldly profession, though

that is secondary.’ Omne might for further proof
&

te the professions of the various great teachers,
quote

the above proofs ars gpufficient, I believe,

but e a



to demonstrate the general acceptance of this

agpect of the rabbinic concept of Torah,
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Suf f¥ency

Now that the overwhelming importance which
the rabbis attached to study is appreciated,
the final question of the motivation for study
may be posed., Does the importance of study
and the emphasis of the rabbis upon not using
one's Lesarning but studying-ncqes mean that study
is to be considered an end in itself and not an
instrumental value? A consideration of the
relation of study to action, of learning The
Torah to performing The Torah is necessary,

There are only two statements which claim
that the study of The Toréh ie more important
than ite fulfilling. In Sot. 31la a baraita
tells of R, Menachem b, Jose interpreting
Prov. 6,23 to teach that study is more impor-
tant than doing the commandments, for as a
lamp protects only temporarily, so dolng pro-
tects only temporarily, but study protects
forever. (The statement should be understood
ag a pedagogic exaggeration to stress the

special efficacy of Learning in bringing one
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into the hersafter, This is discussed in the

chapter on "@onseqguences,) The only analogous
pas=ageé occurs in Shab, 31la-b whers learning
ig called the inner key and the fear of God
the outer key, but it would be foolhardy to
coneider this sufficient evidence that the
Tabbis believed study more important then
performance,

Two individual opinions in absolute
eontraﬂiction to these exist. R. Simeon b,
Gamaliél's opinion is given in the incisive
comment of Ab. 1,17 which says that not the
exposition ( @03 - technical term for the

exposition of a Biblical text) but the doing

—

-
7

8 AR b B
i@ the essential thing. R. Akiba's no less qﬁ}ﬂ ﬂ&%ﬂ

I e lg® Slsr
dirsct comment in Ab. 3.15 is that the world

is judged in goodnses put all is according %0

ths deed.

Another jndication of the rabbinic answer
js that the doing of good deeds does indeed

add something t0O study., R. Chanina b, Teradion

7 ¥ dee



assured R, Eleazar b, Perata that Perata

would bs freed ofﬁl counte while he would

be detained on one, for Perats had good deeds,

while he had only study (Ab, Z, 17v,) Rav

JHIT= ust o
Huna's devestating pesssssl is that one, indulees

in syudy alone is like one who has no Goa! The

addition of good desds to Learning as an addi-

tional benefit coccurs very oftsn in the Talmud,
Moreover, the rabbis belisve that desds

not only ada to Learning, they ars more important

even to the extent that Learning is dependent

upon performancs.
R. Chanina b, Dosa rsmarks (Ab, 3,10) that
one whoes desde are more than his learning,

the latter will endurs, but not if the reverse

is trus (The same is noted there with Tespect

. 'fear of God. This juxtapoaition corroboratss
0 g .

the definition of Torah previously given.) Ab.

3.17 records a tradition that one whose wisdom

els his deeds 18 1ike a shallowly rooted
8xc

tree with great boughs. Even a BOREL NENS

>
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blow it away. One whose deeds excel his wisdom
18 1like a desply rodted tree which will remain
in its place though the strongest wind blow,
The rabbis even explain eway a Biblical passags
(Dt. 5.1) which has learning and doing on an
equal foo2ting, The interpretation as given in
Yeb, 10Sb by R. Papa is that the pagsage as-
cribes to one who doss the commande the same
merit as if he had studied them as well. To
one who does not do them, though he studies
them, it is accounted unto him as if he had

not studied at all., This latter view contradicts
the simple assertion in Ab, 5,14 that each gets
its own rsward, though it t00 says that deeds
with study is best,

To thess rather explicit rabbinic answers
the following additional proofs can be adduced.
In Ab, 4.13 a good name is considersd as morse
degirable than learning. The serving of echolars
is more important than scholarship iteelf (Ber,
7b.) Though teaching ie considered a worthy

motive for study, still the more comvlete ful-
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a.a well

filiment of doing other cormands,is considered
betier by R, Ishmael b. R, Jochanan b. Beroka
in Ab. 4.5. R, Jose carriesd this thought even
further in Yeb. 1090 in gaying that ons who
has studied and has taught The Torsh to a
student, even though that student doee what
The Torah says, if the tesacher himself has

not done, he receives no reward even from his
gtudy, Thers can be little doubt of the subor-
dination of Learning t2 action among rabbinic
value=,

Moreover, the Learning ie t0 be judeged in
terme of the action, In Ab, 3.17 the premise
is set down that Learning and proper bshavior
are inseparably connscted, Without Learning
there is no proper bshavior (which is why study
is important) but without proper bshavior there
is no learning (which means that the criterion
of Learning is action,) This idea is carried
to ite logical conclusion in R, Ami's reply
concerning Doeg's Learning (R. Ieaac's inter-
pretation of Ps, 53.3 in Ban 106b,) He says

that Doeg's knowledge was but from the lips



and Outward. It was not real Learning, It
could not have besn coneidering what he did,

The implication &= both obvious and neces-
sary that Learning ies important bscsuse it
leads to performance of The Torah., This is
gpecifically stated by Rabbi as quoted in B.
K. 1l7a. There he is reported to have said that
great is the study of Torah for it leads to
action,

These results should occaeion no surpriss,
The very definition of Torah would ssem to
make this outcome necessary. The Torah is Cod's
direction for life, It is an instrument to be
used in reaching a goal, It ie important be-
cause it is God's own instrument for reaching
the goal which He established, ¥he study of
those diréctions cannot be made more important
than that at which those directions aim, The
Torah is essentially practical, not academic,

The rabbinic view that The Torah is not an
end but an inetrument corroborates the former
finding that both partners of the Torah-Man rela-

tion are mnecessary, though The Torah was created
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by God first. 1In addition it helps us under-
etand why the rabbis balieved it did not pre-
clude working,

If then etudy is lese important tinan do-
ing, what does the word pnegmean? It has been
widely thought t0 msan "as an end in iteelf,"
but in view of this discussion it must mean
gomething different. -

The paesages previously cited show it
means not ueing Learning for psrsonal mater-
ial gain - to make money, save one's life,
etc, - but this is tut a negative definition,
Its positive content is nevser defined, I
propose to translate it ase "for what it is,"
One should study Thg Torah for what it is -
God's directions for living. One's motives
in study should be pure, that is not for any
other purpose, But having learned what The
Torah says, the student should do it or else
he simply cannot have lsarned The Torah,

But the rabbis recognized that such a
aufficient understanding of what The Torah 44

ig not commonly to be fourd, They therefore
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held that one who comes to study by extrinsic
motives.should be encouraged, for he will even-
tually be led to study by intrinsic motivss,
This ie Rab's view according to R, Judah in
Pes, 50b and is repeated again in San, 105D,
In accord with this R, Safra used to conclude
his saying of theja3weby praying that there
be peace among those who study The Torah whether
for intrinsic or extrinsic motives and that
those who study it with the latter be broucht
to study it with the former (Ber., 16b.) 1In
a discussion in Pes, 68b, the gsmara notes two
commente by R, Sheshet and R, Eleazar that in
the beginning one studies The Torah for the
bénefit of one's soul. Moet men gtart study-
ing from selfish reasons, but they soon dis-
cover what The Torah is - God's dirsctions
for them and their lives - and s0 come to study
it for what it 1is.

It is this thinking which must be taken
as the background for the notion that God 'Or-

jeionally forced Israel to accept The Torah,



Israel firet came to The Torszh through a sel-
fish motive - the desire to preserve its own
life. It tock Israel centuriss to understand
what The Torah was, but when they did they wéra
willing t0 accept it -ﬂﬂi% . It is a simpls
case, though on a national acale, of the entire
rabbinic thought that one is permitted to study
from poor motives, for out of such study the
material itself will maks the best of motives
take hold, -

There is a psychoanalytic principle that
it i8 a burden upon the individual to do any
good, to follow any patiern of bshavior given
to him outride of his animal nature. Man is

at the brute level a selfish animal. The Torah

ijg difficult to acquire., The Tana de Be,Ellyahw

ie ouoted in Ab. Z, 8b as aaying that ons must
get oneself to study as an ox t0 a yoke and

an ase to a burden. It is no wonder then that
The Torah first had to be forced on men, Yet
even understanding that this ie a part of man's

eaéential nature, the rabbis hold that man can
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riee to a higher motivation. Man can shake

off the sha &lies of sslfisnness by coming to
learn hie destiny and that which is required

of him,

and freely learn to do the will of God.

Man can surmount hie animal impulsions -

78



Consequencss

The only legitimate motive for study ariess
from an understanding of the relation of man
and Torah in the scheme of creation, It is for
this reason that the pabbis condemn using Learning
for personal gain (as in Ab, 4.5.) The story
of R. Tarfon in Ned, 63a demonstrates the ex—
treme passeion of rabbinic belief in this prin-
ciple. Tarfon once revealed to a robber that
he was the famous R, Tarfon, The robber fled
then and Tarfon's life was saved, R. Abbahu
gaid in the name of R. Chananiagh that Tarfon was
troubled for the rest of his 1life because he
felt that even this wae use of The Torah, and
wrong. The rest of the passagé lists condem-
nations of those who use their Learning,

But at the same time as the rabbis sgtressed
that one's motives should, ideally, be pure in
studying, they believed that good thinge did
happen to the man who gtudied, The Oxford Univ-

ersal English Dictionary defines "reward" as



" a return or recompense made to, or received
by a person for some service, or merit, or for
hardship endured." The person who is rewarded
has placed his rewarder under-some obligation
to him, often a special obligation, which is
dlscharged by means of the reward, It is not
God who is obligated to man for the lstter's
study, but man who is obligated to God for hav-
ing been created! Man's study is a normal
action for his etate and is-not a rerit or a
hardship. As R. Jochanan b, Zakkal pute it in
Ab. 3,8, "If you have studied The Torah much,
do not ascribe good to yourself, for for this
were you created."™ I therefore use the word
"consegusnces" as a techrical term to describe
these after-effects of study. This avoids the
sense of obligated recompense which ssems al-
ways present in reward, What the full rabbinic
underetanding of these conssquences was will

be discussed at the end of this chapter, which

enumerates them,
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The rabbis were very interested in retribu-
tion and eo the idea of consequences to study
is very natural to them, They differ only as
t0 what God will do, (S=e Ab. 5.14 for an
example.) One of the more general forms of
God's action is His protection, He extends
Hig grace t0o them that study (Er. 54b) and
guards their souls (Men, 99b.) Such protec-
tion will be effective even during the pangs
of the Messiah (San. 98b.) A more specific
note ie His special care for those who study
at night (Ab., 2. 3b, Er, 18b, San. ©3b and
Tomid 323b,) In addition, God answers the
student's prayers (Sot. 49a) and grants his
desires (Ab. Z. 19a.) This sven takes the
form of material rewards of wealth and riches
(Shab. B83a and Ab. 2, 19b,) As spiritual return
God forgives the sine of those who study (Ber,
5a-b,) (This thought is in harmony with the
doctrine that study is even more important
than sacrifices, for study can atone for things

gaorifices could not, Cf. R. H, 18a., )
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Other consequences do not ssem to come
directly from God., In, Ab, 4,8, R, Jose:b.
Chalafta says he who honors The Torah will
himself be honored, Raba, in M, K. 18b, says
that even if one studiss The Torah indoors
i1t will proclaim his merit outdoors. 1In Ber,
14a,la stateme?t of R, Jochanan's as quoted
by R. Chiyya,says that one who studies will
not get bad tidinge in his slesp, Er, 54sa
affirms that it is good t0o etudy when one is
111 or feele sick in a part of his body - to
which R. Judah b. R, Chiyya notes that man's
druge are good for one or another limb, but
God's drug, The Toran, is good for zll the
body., This belief in the curative powers of
study prompted R. Joshua b. Levi %0 attach
himself to lepers and other diseass-ridden
outcasts, saying that if study brings grace
upon those who study, 1% will be éffective
for these too (Kes. 77b,)

The curative powers of The Torah are

provediyst in another way. The ¥ Y™ %' was a
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factual part of the rabbinic psychology and
physiology. Thoﬁgh normal to man it was still
t0 be conquered. A baraita is guoted in Kid.
30b which interprets Dt, 11.18 as calling The
Torah a "perfect remedy," for at the same time
a8 God created the %23 ."%', He created The
Torah as its antidote. If one busies himself
in e tudy, the evil incliniation is in his power,
but if not, it rules over him (so Gen. 4.7 is
interpreted here.,) R. Jochanan said in the
name oOf F. Bana'ah, interpreting Ie. 32.20,
that Israel may bs havppy when it studies and
 does good desds for then the svil inclination
is given over into its power and not the reverse
(Ab. 2. 8b.) R, Levi b, Chama said that R,
Simson b, Lakish said that_one should oppose
the evil inclination with the good, but if
this does hot work one should study (Ber, 5a.)
(But note too that he admits by giving other
remedies that this system is not foolproof.)
R, Chama b, R, Cnanina in Ar, 15b says that
the cure of telling evil ie study, but only if

one is a scholar - if one is not a echolar
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("cannot study?"; the meaning is not altogsther v

clear) one losss one's mind,

Thie thought has great eignificance for Bl 8
the rabbinic doctrine of evii, If one follows ’

and studies The Torah, he conquers the avil
inclination, This is the eseential movement
of 1living, the struggle, with God's help,
againet one's worssr part, But since the
weapon of victory hae besen given, it is in-
decent to call God bad and the test unfsir,
The exercise of free will and the use of the
instrument is @ll that one nsed do to win the
gtruggls,

This doctrine that The Torah was created
as an antidote for the evil inclination cor-
roborates what has previouasly bsen said - God
foresaw the need to create man when He creagted
The Torah,

Whether it be because of etudy's curative
powere for the body or the evil inclination,
atudy is considered as lengthening one's days.

Mak. 10a saye quite boldly that while R. Chieda



was studying, the Angel of Death could not
take him, This seems to be implied in Shab.
8%a where R, Nachman b, Isaac is discoursing
and in Ab, 3,7 where Hillel's thought is
recorded, It is probably in this eense too
that the interpretation of Prov, 8.6 in Shab,
88b is to be underetood,

There is an entire series of opinions
which conceives of "length of days" in terms
of a future life, Beth Peah. 1,1 and its
parallel, Kid., 40a, hold that the effect of
gtudy is equal to that of the three othsr
thinge whose reward one enjoys in this world
and the next, In Shab, 10a, Raba calls leav-
ing study for praver deserting etermnal life
(eic!) for the life of the moment, Then too,
thoss who put forth extra vaine to study in
thie world will be repaid in the next, In
Ab, Z. 3b other interpret Resh Lakish's state-
ment about God protecting one who studies at
night that such a student will get grace here

and in the next world, R. Zeira in B, M, 85b
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Saye that one who huwbles or makes himesif &
servant in this world in order to study is
great and freed in the next. In San, 100a,
this thought is carried on by R, Judah b. R.
Simeon who holds that one wﬁo blackens his
face over The Torah in this world God will
maks hie luster shine in the next. There
too, R. Tanchum says that one who starves
himeelf for study in this world God will sate
him in the next, There are two simple etate-
ments that God rewards study in the nexst
world (Ab, de R, Nathan, chapter 38, P, 88
and Ab. Z, 2a) which should bs noted, In
San, 7a the statement is made that the firet
thing onai:judged for in the next world is
whether one has studied or not, It is possible
to rsad this into Ab. 7%. 3a which pictures
national judgment, Yoma 35b holde a baraita
which states, at least, that the individual
will be judged after death concerning his

study. Thig is certainly what is behind R.
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Nehorai'e teaching his child The Torah rather

than a profession becauss it alone will provide

him with hope in hie old age, It is possibly

thie too which is to be understood in Hag, 3b

where R, Joshua at RLE;Q says that the Torah P
ie a goad which leads its students from death

o life. It seems logical to deduce from this

that the rabbis belisved Learning to be of

particular efficacy in gaining one admiesion

to the 1ifs to come.

- After all this it is strange to find four
commente on the adverse sffects of study., Per-
hape if the personal history of the authers wers
known they might be exvlicable but at their
face value they simply stand against what must
be considered the prevailine ratbini¢ view, In
Ab. 2.10, R, Eliezer compares the worde of the
wise to coals and notes that one can be burned
by them, In San, 36b, R. Hanan says that study
weakens the student, (Thie latter is psrhaps
merely a recognition that the study of Torah
requires effort. See the chapter on "Pedagogy.")
In Y. Ber. 34a, it is noted that Resh [akish

transgressed the Sabbath boundary onge because
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he wae studying, thus fulkilling Prov, 5,19
which is interpretasd to mean that The Torah
makes foplish one who gtudies it. This ides
occure again in Er, 54b in connection with

R. Eleazar b. P'dat who would study in the
lower market place of Sepphoris but forget
his cloak in the upper. To this latter
story, howsver, the moral is.added by R,
Isaac b, Eleazar that God protects such a one
for a man once went to grab the closk and found
a venomous snake in it,

The one possible explanation for thess ?
statemente ie that they are protests against ‘
too much study.

The rabbis also held that God punishes
those who do not study. It was held that for
their parent@ lack of studv, children die, croup —
comes and the sword comes, which is singularly

apindividualistic retribution (Shab, 33b, 33b

and 33a reepectively.)

Furthermors, even cesasing from study for

no good reagon brings one great punishment,



Hag. 12b recorgs R. Levi ag having gaid thag

he who leavesa study for idle chatter will in-

herit Gehinnom, 1In Ber, 63a, R, Tabi Teports

dosigh as 8aying that one whe Télaxee from study
will have no strength to stand in the nour of
troubie. Shab, 151 saye that one who leaves
g8tudy for a feast should have dung syrsad on
hie face., Raba in Ber, 5a saye that one who
suf fers may well be suffering from negiect of
study and should therefore examins hie ways.
Generally, for the saks of contrast, the
punishments to the evader are noted with rswards

to the observant, R, Jonathan b, Jose says in

Ab. 4.9 that ons who fu_L‘%i]‘s‘The Tﬂra.h fromm 2 2, I«-JC'W-
poverty, will evqnualiy fuifili it in poverty.

This seems to be whst R, Meir's unclear state-

ment of Ab, 4,10 implies., In Ber, 5a, Resh

Lakish interprets Job 5.7 t0 mean that suffering

departs from one who studies. To this R, Jo-

chanan adds that it means too that God will

send dreadful suf fering upon One who can and

ioes not etudy The Torah. In Meg. 15a; God



tells the attribute of Justice that The Torah
is Israel's spscial source of merit., The reply
to thie ig that the 6thers will suffer, 1In

Hag. 15b the stozy ie told of Acher's daughter
asking help of Rabbi, begging him a3 to remember
her father's deeds but his Learning, A fire
came aown and consumed Rabbi's bench, Saig
Rabbi, "If it bs so on account of those who
dishonor her (Torah), how much the more so

on acaount of tnosa who honor her?t"

This mass of evidence testifies to the
rabbinic interest in the consequencses which
follow study, Ths question inevitag&g poess
itself, if study follows naturally from sxie-
tence, and if the understanding of that ie the
only proper motive for study, why this strong
belief in conssquent good fortune?

The question gives the answsr, Study is
ideally man's natural activity. God's natural
activity to the good man is the bestowal of good-

ness, To the evil man He is naturally not bem-

gficent.
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These consequences then are God's freely

given gifte to man, It is not that God is ob-

ligated to man, nor that the gifts must inevitably

follow, but that God of His perfectly free nature
does these things. If this sense of the word
can be meant, one can egay that God "rewards!
study,

How then can we explain 297 Its normal
transiation ie "merit, virtue." Israsl acquires
it through Iercel's fulfillment and study of
The Torah, It is what makes Israsl's judgment
differsnt from that of others.

It cannot mean "right" in the sense that
becaugs of it God 1is undsr obligation to Israel,
1t does mean "virtue" in the original sense of
"manliness," for Israel has done what men should
do, It does meaﬁ "merit" in the sense that where
all others have not done what thsy ghould, Israsl
has acquitted itself of its debt of createdness,
The term _A23 in relation to The Torah refers
to a value acquired not absolutely (against God)

but relatively (comparsd to others in the world,)
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This attempt to tie in the rabbinic view
of the comnsequences of study with their other
beliefs about Torah may draw from their words
views of which they were unconecious, but it
demonstrates that one can fini a universal
thought pattern which doss, and psrhaps did,

underly their thinking,



Pedagogy

There can be no doubt that the Trabbis
genérally recognized that there was difficulty
invoived in study., It ie taught in a baraita
in Ber, 33b that study is ons of four things
which require sffort, Study is callied a yoke
in Ab, 3.5 and in the previousliv quoted ras-
sage in Ab, Z. 8b. Constant study ie encour-
aged in Hag, 15a because the worde of The
Torah ars easy to forget - which means their
rermanent possecssion is difficult. It is
probably this thought too which is alluded to
in Ber, 5a by R, Simson b, Yochai (though it
is poseibly a purely psrsonal comment, )

Thers is mo king's highway to Learning,
The individual muet acquire it for himself,
The cemara of Hed, 8la asks why scholars .usu-
ally do not have sons who are scholars and R,
Joseph's anewsr is lest it bs thought that
Learning is theirs by inheritance.

R, Joes in Ab, 3.13 says "fit yourself to



study The Torah for it ie not an inheritance, "
The-opposite ie asaid in later times when the
Amora R, Parnak quotes R, Jochanan to the ef-
fect that Learning will never cease from the
life of one whose son and grandson ars schol-
ars, R, Jeremiah intsrpreted this to mean
that 1t becomes hereditary. Psrhaps tending
toward the hereditary view is the Amora R,
Berechiah's view that one who sess learning
vanishing from his ssed should marry the
daughter of a scholar (Yoma 7la,) VYet it is
obvious that thies may be for environmental and
educational reagsons a& in the case where the
child's descent follows the mother because she
is the child'as teachsr. 8o hsere the child
becomes a scholar becauss ths mothsr knows
and loves scholarship.

Whether Learning is hersditary or not,

there can be no doubt that the rabbis believed

that every man should and could study profitably,

R, Jochanan in Yoma 73b is quoted as saying
that there are three crowns — of the altvar,

the ark and the table. Aaron deserved the
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crown of the altar - priesthood. David deserved
the crown of the table = monarchy, But the crown
of the ark - Learning - is still waiting, Any-
oneé who wishes may come and take it., In San.
10la the idea is clearly presented that thers
is something in The Torah for every mind, A1l
the preceding chapters bear out this thought.
Furthermore, neither wealth nor poverty
ig an obstacle t0o study according to R, Jonathan
b. Jose (Ab, 4.8,) The diffisulties, yet the
posribilities, are noted in San, 30a intsrpreting
E;:x. 31.39 Tne %Ejjf?f?giziﬁmzﬁ;ﬁﬁ;é;? (Ned.
maattributeaﬁby R, Zeira to R. Judah b, Bath-
yra) that one should be careful of the children
of the poor for from them comes Learning. In
Yoma 35b a baraita showe by a detalled analysis
of examples that neithsr poverty nor wealth
nor a sensual nature can justify not having
studied on the day of judgment, Hillel indicts
the poor, R, Eleazar b, Charsom the rich and
Joseph the sensual,

Yet at the same time as there is no barrier
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to study there are certain qualities which
the good student will manifest, Since any
man can acquire tnem, no one is barred from
getudying., One might even study without them,
but without comparablie ef ficacy.

As the first part of the dsfinition of
Torah implies, the first of these is the fear
and reegpect of God, Rabban b. R, Huna's at-
titude even more than his words in Shab. 31la-b
testifies to this, Learning is made dependent
upon fear of ein in Ab, 3.10 and other passages
discussed in the chapter on "Sufficiency."

Rabbi saye in Ab, Z. 19a that a man can
lsarn well only that part of The Torah which
his heart desires, The good student studies
of his own free will as.the entire discussion
of ’%NQS jndicates, It is in accord with
this, conacioﬁsly or unconsciougly, that the
rabbis concentrated upon the consequences of
study - inducements to a free will decision -
rathef than upon punishments for its neglect -

coercion to ineffectual study, as the chapter

on "Consequences" shows.
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The previous discussion of Israel and the
other nations makes it necessary to add here
only that though in Tannaitic times it had been
felt that the individual gentile might become
learned in Torah, still in Amoraic times (cf,
Ab, 72, 3a-3a, B, K. 38a and Hag, 13a) one of
the prerequizites for study was that the Pro-
poeed student be a Jew,

From all this it seeme natural that the
etudent is expected to have some respect for
The Torah itself. (Sse Rav's rebuke of his
gtudent in. San.llla and Ber, 34b, San 1l0la
and Sot, 35a.) This respect does not mean
that the student is supposed to be satfsfied
with what he knows or what others have found
out until this time, The cpposite is true
(Y. Ber, 60a - R, Jonah in the name of R, Jose
b. Gezera.) In this contsxt it is important
to remember the discussion of the endless charac-
ter of The Torah as discussed in the chapter

on "Contents."

Willingnese to teach is also conaidered



a qQuality of the good student as Raba states
in Ned. 55a, The importancs of teaching and
its worthinsss as a motive for gtudy have al-
ready been noted in the chapters on "Importance"
and "Sufficiency,"

Humility, which the rabbis consider an
essential attribute of the good student, has
not previously been mentioned, In Taan. 7a
many teachers are quoted to emphasize its
importance. R, Chanina b, Idi savs that
Learning is as water, leaving the high places
and going to the lowly. R. Oshaya comparss
it to water, wine and milk which can only be
preserved in the cheagpest vessels., R, Joshua
b. Chanina relates the famous gtory about the
princess who chided a rabbi for his outward
appearance and was then shamed by her own in-
ability to keep wine in vescsels of precious
metal, It is humility in the student which
ig@ the point of both R, Matna and Raba's ex-
poeition of Num, 2,18 in Er. 54a, Raba and

R. Jochanan interpret Dt, 30,13 in Er, 55a as
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Saying that learning is not with the proud nor
one whose self esteem is ase broad as the sea,
R. Jochanan's belief is restated in Sota. 31b,
Therse too is g statement by R, Jose b, Chanina
which calls for complete subordination of the
self and its needs to study.

Two statements of otner desirable charac-
terisgtice conclude this discussion, In Yoma
75b comments of both R, Joshua b, Levi, Resh
Lakigh and R. Samuel b, Nachwmani hold that the
individual must be worthy of study or else he
will not be successful therein, It is unfor-
tunate that this is not further explained,
Here too R, Chanina interprets Pa. 19.10 to
mean that Learning remaine only with one who
ig pure - married, that is,

The rabbis feel that the individual will
probably etudy everywhers, R. Huma and Rabbah
b. b. Chanah are quoted to this effect in Ber,
24b, Classes howevaer should not be conducted

in public (as Akiba did even in the emergency,

Ber. 61b,) but in private as S. S. 7.3 is inter-
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preted by the School of Onan (Suk, 490 and sse
M, K, 1Ba-b whers Rabbi interprets the same
veree in a similar way.) The eeeming discrep-
ancy is an historical development. The times
of study also should be fixed as Shammai states
in Ab, 1,15 and as R, Hilkiah says in thse nams
of Simon the Picus in Y, Ber, 80a,

Two reasons given for continuoue study
from a purely pedagogic point of view should
be noted, First is that Lsarning spoile by
neglect (sees "another explanation" Taan. 7a)
and that one is suppoeed to keep it sharp in
one's mouth at all times (Kid, 3Da-b where a
baraita interprets Dt, 6.7 to that effect. )
There wae even a tradition that The Torah was
dsstined to be forgotten in Ierael though this
was later understood to mean a time when the
halachah would not be clear Or eagily found
(Shab. 138b,) Second, the possibility of end-
lees exposition means , as R, Judah quotes
Rav'e statement, that one should never depart
from the house of study for even an hour for

gomething new may be expounded, Both the old
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and the new require continuous study. As
Peah. 1.1 says, study is one thing for which
N0 measure was prescribved., R. Jonathan makes
this point very weli by 8Xaggeration when he
gaya in Shab, 83b, interpreting Num, 19,14,
that one should not stop studying even at
the hour of death. This is the effect of R.
Simeon b, Pazzi's statement in Ab, Z. 18b
that sleep is not considersd more important
than study,

This continual study is continually ef-
ficacious, R, Judan reported a tradition of
our sages who when they entered Jabnsh derived
from Dt, 27.19 the lesson that every day The
Torah is as dear to those who study it ae it
wag on the day it was given on Sinai (Ber, 63b,)
Rabs (Er. 31b) interprsted Ecc, 13.12, a most
anti-intellectual verse, to mean that one who
meditates on the sayinge of the wise always
tastes meat! R. Chiyya in Er. 54a-b expounds .

prov., 37.18 to say that The Torah is as a fig



tree. Ae one can search and find ever more
fruit on a fig tres so eveyy man who meditates
over The Torah continually finds something in
i%. There too R, Samusl b, Nachmani interprets
prov. 5,18 to agree with R, Judah's views,
Further on thers is the comparison of Torah
giving man substance every hour as a babe is
satisfied af its mother's breast (cf. Y. Ber,
80a., )

Some specific techniques for study are
recommended by the rabbis, Study in groups
and clasees is considerad best., This seems
to be the implication of Ab, 4,14, In Ber,
63b, Dt, 27.9 is taught to prove this point
and R, Jose b, Chanina deduces from Jer., 50,38
that those dieciplse of the wise who sit alone
and study, a sword is upon them and they will
become foolish (the lattér ie taught from Num,
13,11 as well,) In Taan, 7a, R, Jose ?. Chanina,
ig quoted as saying that ons who =studiee The
Torah alonse will be dull. The idea bshirng

this sesms t0 bs as Nachman b, Isaac say (Taan. 7a)
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that one learnes from another, even the greatest
from the smaliest., He quotee there Rabbis's
famous comment about learning much from his
teachers and more from his colleaguee but the
moat from his students, A more moderate view

is to be found in Ber, 6a where an interpreta-

tion of Ex. 30,24 proves that even an individual

who studies The Torah is bl=ssed with the pres—
ence of pod,

The desirability of having a teacher is
noted in Ab, 1,6 and 4,14, The former links
with it the getting of é colileague, This is
bscauss the rabbie believe that the queetion
and answer technique of the class is the bs=t
oneé. R. gamuel b, Nachmani encourages the ask-
ing of questions on the basis or Prov, 30,23
(Ber. 83b.) This method is often referred to
by the rabbis as war, and the particlipants
therein ase the warriors, The martial passages
of the Bible are appropriated to teach les=oms
sbout study., This is what is dons with Is.

28.8 in San, 111b and the examples are numerous,
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Another example of calliing study war is R,
Chiyya b. Abba's interpretation of Ps, 137.5
(Kid., 20b,) He concludes by saying the studente
do not stir from their study until they love
each other again (Num. 31,19 ase proof.)

In Er, 54a several stories are quoted which
call for studying out loud. In Er, 54b it is
aseumed bv all the discussante that it is good
t0 use maendonice in study., In Er, 54b a general
atatement calling for slow progress in study
ig questicned by both Rabbah and R, Hachman D,
Igaac who hold study by meane of rapid progress
to be the general custom.

With this survey of the rabbinic view on
the pedagogy of The Torah this investigation

into the rabbinic view of Torah concludes,
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Conclusions

The rabbis believed that God gave to man
directions for living his life, They called
these directions Torah,

Torah exists in ssveral different forms,
The Pentateuch, ths rest of the Bible, and the
Oral Traditions are all parte of it. They are
parts, however, 2f a single thing, and there is
congistency and harmony in all of it., As God,
so Torah, is Onse.

The Torsh is rational., It can be under-
stood and cdmprehended by men, It ie all given
into the hands of men so that furthsr specific
revelation is unnecessary. The continual devel-
opment of Torah is but another harmonious seg-
went of Torah, What is newly learned is but
the extension of a system which was given at
one time in history.

The whole creation comss t0 be because of
Torah; It ie a.logically necessary correlate

of the previous creation of Torah, Man, Who is

the understander and fulfiller of Torah, is the
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moet important of created things, The man-
Torah relation ie the purposes of the wniverss,
Israel ie distinguished from aij other nations
by its Torah activity. Analogous t0 man's
status among created thinge, Israel is the
most important of the nations,

Man is expected to study Torah because
he ie man, This alone, in all purity, ie to
be his motive. Though study is of great im-
rortance, it is not paramount in the Jewish
life, but an instrumental value. Its importance
does mnot praclude man's duty to work. Yet God
of His loving nature freely rewards the man who
does what a man should do., The rabbis even have
practical study suggestlons 10 accord with their
ideas of Torah,

It is readily apparent that excepting for
our greater detail there is no dif ference be-
tween the view presented hers and that given in
Moore's study of the Tannaitic period, This
per has included Tannaitic aes well as Amoraic

ra
material as an historical necessity. Every
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organization of the material which wase made
t0 distinguish betwsen the views of the two
peériods has produced nothing of value, exceot
that the Amoraiim were a 1little more particul-
arietic or intersested in study., Similar at-
tempts to discern distinctions between the
Palestinian and Babvlonian Amoraiim also proved
concliusively that their conception of the Torah
wae the same.

Our incidental problém must rsceive the

folliowing answer: the terminus ad guem of the

crystallization of Jewish theology as proposed
by Moore is not challenged but supported by
this study.

If the wvalidity of this incidental con-
clusion be admitted, the path is opened to
further steps in scholarehip,

Is Moors's terminus a guo for the crystal-

jization also accurate? One might think that
the next step would be to compare Biblical with
Tannaitic theology and by determining the differ-

ences find tne date from which the theology actually
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rasesd into crysvalliized form.

However, even on the surface there seem
to be great and distinctive differences between
Biblical and Tannaitic thinking, This is only
a logical consequence of the historical time
gap which exists bstween ths two of which we
know and can continue to know little or nothing,
Since then the prior probability ie great that
guch an investigation could produce nothing of
great value respecting the crystallization, the
next step liee in another dirsction,

If Moore's nypothesis is to be accepted
ae a working basis for hietorical studies in
Jewiseh theology, will his study of that peried
be satisfactory for our new tagks? Comparisons
would inevitably have to bs drawn from it to
previous or succeeding psriods, Although the
greatnese and importance of Moore's pioneering
work, upon which all students of Jewieh theology
must stand, cannot be denied, 1ts inadequacy
to the tasks to which it itself has brought us

must be admitted, What is needed is not merely
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a c¢lear and understanding introduction into
Tannaitic theology, but & definitive one, Such
seems to me the next important step to be taken
in the development of the history of Jewish
theology. The next investigation logically
to be undertaken wouid be the one which best

leads toward that goal.
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ferences to ths Jerusgliem
Ao ctate of the latter is in
a "Y" precedes the name of the tractate,

8ted first, by

gemara
ian Tal-
Talmud,
referencs,
Source Page
(zont,)
Ab. Z 18b 52,100
1¢a 81,95
18b 81
E. B, 1I3b &
3la 57
116a 33
B. K. 17a 15,74
38& 33:43:96
B, M, 59b 3,4,33,35
854, b .58
85b 84
Ber, 9.5 9,05
5a 19,3%,83,88,92
Sa-b 8l
5b 55
Ba 80,103
Ta 73
Sa 14,60
. 11b  14,44,51
id4a 83
18b 78
18a-b 59
53a  15,19;37
34b . 98,98
3la 13
31b 51
35b 64
4Qa 30
54b SL
61b 14,53
63a 10
63a 59,88
63b 14,100,101,102
Y, Ber. 8b 19
34z 86
60a  13,33,35,53,

59,96,99,101



Source
Er, 18b
21la
31b
54a
b4a-b
54b
bba
83b

Git, 80a-b

Hag. 3b
5b

13b

13a

15a

15b

77
103b

Kes,

Kid, 30a
30a-b
30b
32a-b
4Q0g
83b

M. K., 5a
16a
168a-b
16b

Mak, 3.16

10a

<
32b
3a
7a
l4a
15a
16b

Meg.

Y. Meg. 1.5

29b
98b
453
23b
55a
632a
8la

Men,

Ned.

Pags

81
31,34
30,21,33,100
83,97,103
53,100
81,87,103
66,97
81

19
31,34,31,88
53, 54,80
88
18,33,34,43,96
93
89

83
31,36,57

58
13,51,99
83,103
1A
10,84
66

16,30, 38
15,12,37
99

83
49
80,83
15
33
63
17,19
16
43,49,88
61,63
15

20,323,324

-111-

Source Page
Pezh 1.1 84,100
Y. Peah 1.1 37
Peag, 50b 13,76
543 38
681 38,53,76
87b 23
870-88a 84
118a 49
R. H, 18a 61,87
31b 34
8&n. 10,1 23
7a 4y
8a 30
30a 94
b Y
36b 37,41,54,86,86
37a 16
glb 18,35
S5a 9y
C7a 39
98b 81
9%a 33,33,32
99b 15,33,55,59
100a 15,85
100b 17
101a 94,98
103a 39,34
105b 78
108b 73
1lila g6
111b 103
Shab . 10 a B4
1lla 87
13b 17
30a 36,61
30D 17,66
3la 31,34
3la~b 85
32a~b 31
32b 87
33a 87
33b 87
633, 54,81,84
83%b 100
88a 45,46
88b 38,323,334
36,40,84
10443 37

168129



Source

(cont. )
Shab. 1145
138b
151
Shab., P L
Sot, 31la
21b
&5a,
493,
Suk. 33a
49b
Taan., S8
9a
Tom, 53b
Tem, 14b
16a
Yeb, 4Ba~
10Sb
Yod, v Ay o
Tos, Yod, 2.14
Yoma 35b
69a
71la
73b

75b

89
G8
98
g7

36
54,56 ,99

97,99,101
18

81

35
37, 35

14
95,75

18
18

85,94
35
93
93
98
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