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INTXUDUCTION

This thesis will seek to determine wuaetner Freudian
psychology can illumine the conclusions of the rabbis
rexgarding tne essential nature of man. That is, it will
<tTeupt to probe and to explore the biologiczl and
peycnological aspects of man's mind. To achieve this
ovjective, it will first be necessary in Chapter Une to
closely examine tue key princinles of Freudian thought, as
exempliTied by the writings of the master. What are the
components of man's mental life? How do these components
function, and from wnence are they derived? Forming the very
basis of Freud's theory is his concept of the instinct, and
tne instinct must therefore be scrutinized with regard to
ite activities, no matter how they are manifested. What,
tien, is an ego insiinet, a sexual instinct, an instinet to
love and an instinct to hate?

«wan will be suown to be a pleasure-seeking animal, but
the realitiss of life make it impossible for ainm to
uninterruptedly pursue pleasure. How, then, can man achieve
pleasure in the face of 1ife? How is he trained to choose
cetween two possible modes of behavior in view of their long
and short rance effects? These questions neces:zarily lead
10 a consideration of the structure of the mirnd, What are
tne contents and functions of tue id? low does the ero carry
out its role of executive and mediator? What is the difference
between super-ego and ezo-ideal, and how did they spring into

being?



*=n a priori within his menteal
being, must sumenow cope with it. He builds defenses, some
wWhich render nis situatiun more healthy and some which create
havoc within him. But wherein _ies the difference between
healtay and unhealthy defenses? In sum, our c.nsideration
of Freudian nsyclivlogy will seek to discovar the nrinciples
governing man's drives to build and to destroy.

Utilizing the data obtained throuch = consideration
of the aforementioned guestions, it will then be vossible in
Chapter Two to systematically apsroach the problem of the
rabbinic view of man. The central issue for this thesis will
be whether or not, according to the rabbis, there is an a
oriori within man's nature. Our starting pcint will be a
consideration of the uwniversality of sin, Ior if sin is
Atime* =7 2eni~rc.ent aaings men, it must have some vrimnry

czuce or orizin. What is this cause? Whe wet sssune

ol

responsibility for it? Did we becume =zccursed taroush dam
and redecaed tarcush the Fatriarchs, or does each man Jive
and die according to his own merits? And if sin is indeed
found witnin =11 men, uuw can it be reconciled with the
doctrine ¢f freedom cf the will? We are thus logically led
to a study of the Evil Inclination, =z drive within man to
tranggress Divine commands,.

0f guintecsential im-crt is the guestion: ie the Fyvis
Inclingtion c.asidzsred o be zn actual entily or nct? To

ansser this .uestion, it will Le necessary to evaluate “he
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various activities and names ascribed to it, with special
atiention being paid to man's yearning for lust and

4g ressivn. aubnan wortolity, idolatry, murder, =nd incest
C ) t
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Jefense ug.inct toe Evil Inelinstion is zoseible only
in limited wsys, and lhe very exnectativns of success in
dealing with it must be corely tempered. .ian must consifer
hlagself, in the finzl accounting, as beings zlone in ais
struggle with nimself. Yet, wihile maintaining this demund
for individual initiative, the romise of ultimazte Divine
nelp is never challesnged.

Following tae stateument of the Preudian and rzb.inic
vositions, parzlids will be drawn betwe.n tihs twe in Chapter
Threc, wilh the intention of ex-iicating and clucidating the
views Hell by the rabuis. Here 1y the crux of the tuesise.
Besideu n great number uf preliminary coen-arisons, significant
parzllels #ill be found to exist between the positions held by
both groups regurding the strength ¢f seruzlity wnd aggrescion
within @zn. The rab.ois had tuerefore avted throush their
technique of observaition that waich Freud scientifically snd
in amucn wore detail descerived sfter careful analysis. Lven
the points wherein vhe two views differ are found to be guite
informative, and aelp greatly in the final structuring of the
rabbinic concent of man.

It should be noted that we have limited the rubric

'rabbinic' to mean only the contents of the Babylonian and



Jerusalem Talmuds, as well as the major .lidrashim. The
Sabylonizn Talxud had its oricins in the oral interpretations
of the ..ishnah, a: constructesd ty tae rabbis. unce raduced
to written form, the Zabylonizn Talmud guickly gained
ascendazncy, znd ass remzined as tue classiczl source for
rabbinic law and lore. The Jerusalem Talmud, =zs its
Babylonian contemporary, hzs zlso retuined tne six-fold
structure of the .ishnah. It hzs never become fully
autnoritative, nowever, due to the faect that it arose in a
Jewish community w:zakened znd torn, anc thus was never able
to creatively evolve, This Jerusalem Telmud has suffered
greatly from the ravages of time, snd has comc down to us in
a reduced state. It is therefore customary, when srexking of
the Babylonian Talmud, to call it TH: Talmud.

The lidrash ('exposition') had as its mursose not only
the accomodating of biblicel law 10 cuntemrorary circumstances,
but also the filling in of new law to mect hitherto unthought
of circumstznces. Its halachic as well as its agradic secticns
have had a »rofound influence on Jewish homileties. Though
it is true thzt the vrocess of creating lidrashim has
certainly continued until our day, we will only utilize taocse
sidrasghinm which were comriled before aporoximately the 10th
century, C.E.

It is through midrasaic materials that we can gain some
useful insights into rabbinic psychology. Though there
certainly is no formally organized system such as those
possessed by the Greeks, it will yet be our task to give order.



de will not attemot to suooth over ur ignore incoasittencies,
but rather will snow thex to be integrsl parts of the naterial.
'Raboinic' viewpoints will te establishedéd according to the
majority views.

It should be noted that all translations within this
thesis are, unless otherwise noted, originsal.

Un studying luman naturc: =z oote.

It is the task of this thesis to draw illuminating
comparisons between two bodies of materisl, waich have been
separated by ep-roximately 1500 years. It is therefore pruper
to ask whether any traans-cultural bridge exists which can make
such & comparison tenable. ZEnough difliculty is present in
reconstructing the systeams themselves! How can common ground
be established so that the rasha' of the Talmud c=2n be
ccapared to the neurotic and psyciotic of aodern coinage?

This problem, though not fatal to the intent of this thesis,
could have nrevented the attzinment of full clarity.
Individuals and societies differ widely, and without sonme
framework wituain which observations could be integrated and
systematized, our conclusions would be marred by their
doubtful utility ané apvlicability.

A great debt must therefors be ackmowledz:d to the
article "Value urientations" b ¥, Klucknohn 2nd J, P, Spiegel.l
¥Wiile considering the develoupment of a conceptual structure
which would meet the aforementioned need, the autiors
included our arez of innate human nature. Crdinarily, one

would divide human nature as follows: as Evil, as a Mixture



of Good ana Evil, or as Goode The article rigutfully noints
out that witiin each of tae taree possibilities, thnere are
two other possibilities: the mutability or immutability of
ihe condition. Subsumed under the category IZvil, would
therefore be Evil-Mutable or Evil-Im-utable. Thet is to say,
a2 culture may hold that man is evil, and either is capable or
incapable of having the evil melior=zted., The same two
possibilities exist for t.uose cultures which hold man to be
neutral or soude Therefore, waen describing in sumnmary form
the attitudes of Freud and the rabris, tuis thesis will use
the Aluckhohn and Spiegel terminology zs a means of

establishing a more firm basi:z for comnarison.



CHAXTER 1
FrREUDIAN PSYCHULOGY AND MAN

The goals and purposes of this chapter.

Freudian psycnoulogy has made certain discoveries with
rezard to the nature of man., It will bte the orimary purpose
of tnis charter to derive from these discoveries key
principles. These principles will, in turn, be utilized (1)
as a frame of reference to be kept in mind during the
discussion in Chapter II of the rabbinic view of man, and (2)
as tne bazsis for a comparison of the two approaches in Chapter
III, = comparison whnich is intended to more fully clarify the
rabbinic material.

It will therefore be necessary to determine what is
meant by zn instinct, how it functions, and what eifect the
various instincts have upon an individual. The two major
types vl instinets will be sihown in their roles zs potential
builders and destroyers of both civilization and life, The
structure of man's nind, a oroduct of the interaction of
heredity and environment, will be examined so as to determine
its impact on behavior. The concluding section of trnis
chapter will pursue the nossibilities available to man nas he
struzgles to zlter ais nhuman situation.

4 bDird's-eye view of the Freudian stance,

Sigmund Freud dedicated his life to the discovery and
elucidation of the a priori zsnect of human personality. .an
is born with certain predetermining factors already in force,

and he cannot live his life divorced from what he has



previously experienced. 4Le walks the earth, as it wvere, witu
a vundle uvon uLis back: he cannot empty the bundle and he
cannot prevent it from becoming heavier; he bows beneath its
welght; now he deals with the bundils will largely determine
nis relative degree of mental and emotional health. Freud
szw the human mind as being akin to zn iceberg: much of it
lies beyond the range of unzided human vision. Throush the
developuent of osycaosnalysis, freud was able to chart tne
topography of the mind, to reveal that about which men for
centuries before could merely conjecture.

Yan's personality is a dynamic system, and the study
of behavior should therefore be resolved into a study of the
manner and mode of exchanging energy witnin the system.
Utilizing a most refined method of reification, freud
labelled three basic subsystems within the human personality:
the id, the ego, and the superego. It was the interaction of
these three subsystems which accounts for behavior. Childhood
was considered by most pre-Freudians 1o be a period of
idyllic enjoyment. Within the I'reudian scheme it was given
a different emphasis, for it was during caildhood that the
blueprint for future vsychological develonment was etched.
One can never escape the first few yezrs of one's life.

Freud saw man as a complex individual, with forces and
drives operating ambivalently within him - forces and drives
which if left unchecked would bring man to destruction. The
appeal of his theory of man most probably lies in the fact of

its relevance to contemnorary lire. It provides toth goals



and means, warnings and expectations. While net a totally
new approach to man, it is yet fuller anéd more complete than
what came before,

Terminology.

- Every man wno seeks to blaze a new path is burdened
with the neceseity of coining or somehow deriving terms to
describe his work. The maze of scientific verbiage pouring
out ¢f laboratories across the world point to this unfortunate
but necessary truth. 'Unfortunate' is used advisedly, for the
new terms cguickly become easy targets for carping critics who
feel that a superficial attack on language is ultimately
devastating. Dr. Gregory Zilboorg has s=aid that, "the vigor
of Freud's thought, stimulating as it has always been and is,
ie frequently obscured by his at times too hasty terminological
inncvations.“2 To this must be added the prcblem of
translating coined words into cther languages, an ofttimes
impossible task. Lewis Brandtj has reised great comnlaints
aga.nst those who translated Ich as ego, BEs as id, and Uberich
as superego. Interestingly, he considers such retreats into
Latin as anti-intellectualizing, as setting up defenses against
the true import of the terms as well as against psychoanalysis
itself.

Freud was careful in his cnoice of terms, yet
apparently had the master's touch in choosing literarily
attractive analogies. "Freud repeatedly used analogies fronm
warfare to illustrate his psychodynamic concepta“,4 as is

esnecially recognizable in g term such as Abwehr - signifying



the active wzrding off of an zg-ressor (defense). 3Since the
function of this thesis is not to give a full explication of
Freudian phenomenology, the attempt will be made to avoid
unnecessary linguistic intricacies.

The term 'instinct' is z convention which represents an attempt
to account for the drive behind personality.

"Instinet (Irieb) is the most important dynamic concept
in most schools of nsycaclogy including psycho-analysis...
Irieb conveys tne ideas of zciion, wotion, and energy. It is
a force.,..only its derivatives can become conscious“.5
Instinct nas been termed = transitional concent between
biology and psychology, because it not only is the mental
representative of stimuli arising within the organism and
secking expression and relezse, but it is at the szame time a
measure of the demand for energy winich the mind makes of the
body« It can therefore be seen now the instinct is related
to both pleasure and nain. The instinct ceaselessly seeks
expression: an increase in the amuunt of stimuli would cause
pain, a decrezse would be pleasure. This being the case, the
instinet serves as the drive benind personality, a drive
waich czuses the individuuzl to seek certain stimuli and to
avoid others.

Generally speaking, an instinct has four distinct
features: (1) the source, a bodily need from which there
results a stimulus which is represented in the mind as an

instinct; (2) the aim, which is obviously to obtain pleasure

by decreasing tne stimulus, though this is rarely fully
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achieved; (3) the cbject, whicn is that object or condition
whicn is needed to achieve the aim; and (4) the impetus,
whicn is the motor element, the azmount of energy demanded by
the instinct.

Originally, Freud had thought that instincts resided
in what he called the Ucs or the unconscious system of the
mind. AE his resserch continued and broadened, it became
obvicus that this solution wzs not sufficient. He therefore
postulated that there wzs orizinslly an undifferentiated ego-
id wnich was the first reservoir of an individual's instincts.
Then, with differentiation, the id (which had come to replace
Uce) is left alone with this task. This reformulation greatly
clarified Freud's study of the interrel=ztionship between
narcissism and conscience, for the primary narcissism is
displaced and can therefore help energize the ego-idezl, the
orojection of the lost perfection of childhood. That is to
say that self-love is the first love and is a love never losti;
with emotional growth, it becomes 2 drive toward an enduring
goal.

Summary.

For future reference, we need recall the following:
(1) The connection which Freud has made between mind and
body; (2). The fact that man can never be totally free of the
demands placed upon him by his body, thoush he zay strive to

ease these demands to such an extent that the bulk of his
attention mizht be given over to 'highsr' concerns; and (3).

The fact that the standards for which one strives are zt

least partially self-derived.



There are different types of instincts.

Freud's original postulates called for the presence of
at least two types of instincts: ego (self-preservative) and
sexual. The latter, being the more accessible, became the
focal point for much of ais study. It is here that the term
'libido' originated, as referring to the manifestation of the
sexual instinct. The sexual instincts were considered to be
numerous, having many organic sources, acting at first
indeoendently but later in synthesis «ith the ego instinct,
and being susceptible through sublimation of being directed
toward other objects.6

The holocaust which was World War I cunnot be denied
its vositive features, and one of tnese Ieatures was the fact
that it influenced Freud to reconsider nis theory of instincts.
de had discovered within individusls and groups of individuals
a compulsion to repeat, a compulsion to repeatl experiences
waich cannot possibly be construed as pleasure-producing. This
presented a new characteristic of the instinect: a repetition-
compulsion. "It seems, then, that an instinet is an urge
inherent in organic life to restore an earlier state of things
waich the living entity has becn obliged to abandon under the
pressure of external disturbing forces“.7 Freud pursued
studies in heredity and embryology, coming to the conclusion
that there is indeed a conservative Tactor operative in all
nature, striving to return to the original state of being., He

is therefore driven to conclude that, "The aim of all life is

death“,a that is, that all organic life seeks to return to an
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inorganic state. The death instinet is thus given supremacy
over the life drives. The ego instinct only is operative as
a factor permitting the orzanism to choose its own time and
mode of desth. There is a "vacillating rhythm“g between life
and death, a constant opposition by one of tne other. Life
can only be understood by postulating such a mode of
interaction. The libido is the energy of the Eros. The ego
uses libido to strive against threatened deatq.

In ais Civilization and its Discontent, Freud declares

civilization to ve the product of Eros in its fight azainst
fnanatos; as tne deatn instinct struzgles with the drive to
endure, culture is produced. Without this strugszle, man would
adave 10 desire to be bound together with cther men. In fact,
man's naturzl aggressiveness, the turning outward of 4is own
drive toward self-destruction, is in pitched battle against
civilization. "This strugcle is what all life essentially

consists of...."lo

Freud's last works are sprinkled with
comments regarding the contemnorary application of these
thougnts. It seemed apparent to nim that Thznatos was
emerging victorious. Would tnis signal a revitalization of
Eros?

It is in tnis aspect of ais theory of man that Freud
has encountered the greatest lack of susnort. He is accused
of underestimating the role of Eros, of making it but a
handmaiden when it is really a full partner - at least.

Ernest Jones, biogravher of Freud, notes that from its
inception this theory has had little support, and now has even
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less. There seems to be little biological or psyciclogical
evidence to support i‘c.11 Even ilenninger's use of the term
is vastly aifrerent from what the master originally had
intended.
Suamary.

The points t0 be recalled include the following: (1).
The fact that Freud's thought is not unitary, but rather
reflects development znd change; (2). The assumption that
there are two major instincts, one striving for life, one for
death; (3). The growth of civilization is attributed to this
struggle, for without the struggle man would have no cause to
join together with his fellows; and (4). The drive to

aggression rests in the innermost beinc of every man.

Pleasure Principle vs. geality Princivle,

It has previously been mentioned12 that pleasure is the
result of a decrease in stimuli and that pain is the result of
an increase in stimuli. It can thus be seen that the
individual would attemupt to keep the guantity low or at least
constent (this is called the principle of constancy).

'Pleasure principle' is used by Freud %o describe the original,
infantile strivince of the id. Tarough "wisn-fulfilling mental

13

imzges" the id thrusts forward itoward the attainment of the

pleasurable wherever possible. Bui pictures are nct enough.
The pleasure principle cennot provide for the full well-being
of the individuzl, HReality must intervene. And it does -

through the ego-mediated reality principle. The ego postpones,



rechannels, and abandons certzin attempts at pleasurs, =nd
will even tolerate unplezsure Tor a while. What the reality
principle ultimately =zccomnlishes is a more stable bsse for
pleasure. We therefore have a picture of man driven to sesk
nis own pleasure, yet forced to make nimself more prudent
than he would instinctively have been,

Sumnary.

We will need recall that, (1). lian is vortrayed as a
pleasure~seeking animal; (2). ¥an, driven by the desire to
preserve himself, can and will establish firm contact with
rezlity; and (3). Therefore, the keys to unlock the chains of

mental distress czn be already dimly ascertained.

The structure of man's mind.

With regard to the structure of man's nind, Freud's
thougnt changed greatly over the years; a recording of these
changes in itself is wortay of scientific consideration (as
was done in the Jones biography). Here we need only summarize.
The original and over-riding differentiation that wz=s made
between the systems of the mind was madie on the basis of the
manner in which each sygtem contained ideas. In the Ucs
(which later became the id) are contained latent ideas which
cannot penetrate intc the conscious mind. That is, here are
ideas either incapable of expression or alresdy repressed, In
the Pcs or preconscious (which later is subsumed under the ego),

the ideas either are capable of becoming conscious or have

alread;, become conscious but are in some way inhibited. The



Cs or conscious mind (that is, the ego,, is aware of its
contents, Therefore, ideas, representatives of the driving
instincts, zre those entities wanich seek expression throughout
the areas of the mind through the creation of tensions.

The id, container of the repressed and “he censored,
has no concept of time, no contact with reality, It seeks 1o
gain its way througa tae pleasure principle by investing its
energy in objects which will gratify it. The ego is in the
same basic relztionship to the id aes a rider is to nis horse.
It can prevent the body from moving in the service of the id
through its control of certain movements. Thougn it is in a
wey the agent of the id, bringing it delayed pleasure, it is
yet molded by the real world. The id contzins the riven -
through heredity and through birth; the ego is the mind's
executive, and its original task is to become aware, and then
to integrate its perceptions in terms of past experience.
Topographically, tae cortex of the ego contains consciousness,
while 'inside' the ego is the preconscious.

The super-ego is to be considered as z further
difrerentiation within the ego itself: +this differentiation
cccurs when the ego treats itself as sn object, steps back,
and examines itself critically. The super-ego represents the
internalized "no's" of society, and is so cruel in its
enforcement of strict morality that it can even dominate the
ego at times. Host importantly, the super-ego is a residue of
the resolution of the Oedipal conflict, a conflict which we

need to examine briefly.
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Freud saw thne personality ze a dynamic organization
within e=zch individual of thouse psycho-physical systems which
determine nis unigue adjustiment to his environment.ld This
personality develons in a purposive, orderly fashion, in a
fairly tight caronclogical scheme. Freud determined that
there were rudimentary sexuazl impulses and activities from
birth, impulses and activities which then developed according
to the nature of the individual's contzct with his environment.
sach stage of psyciiosexual development during the first five
years of life is closely related to an erogenous zone of the
body - zones waich give what Freud would ecall sexual pleasure.
Fixation at any stage results in the creation of definite
personality patterns.

The orsl stazge, with the mouth as the principle
erogenous zone, is first. The aim of the caild is
incorporation, eating and chewing, and Freud holds that such
activity reveals the aggressiveness which is present in
everyone at birth. Frevious studies had already pointed to
the existence of an oral passivity as well. The anal stage,
with the anus as the major physical source of pleasure, is
marked by the procecss of toilet training. Here the first
regulating of instinctual drives begins, and the infant feels
real frustration. To submit to training, a love relationship
with the other must necessarily have been established. The
third stage, lasting from approximately years three to five,
is the phallic or Oedipal stage. The child discovers his

penis, wnich now becomes his most treasured possession, and



he simultaneously feels z stronz sexual yearning for the
parent oI tThe opnosite sex. The boy yezrns for nis mother,
hates and is jealous of his father, fears castration as a
vunisament, and feels zuilt; the girl yearns for her father,
hates and is jesloueg of her mother, feels penis envy, and is
guilty. Simultaneously, due to the bisexuzlity which Freud
was certain existed within us all, the child has a positive
sexual attraction to the parent of the same sex. Amidst this
maze o fears, hatreds, and loves, = resolution is achieved
either because of the painful facts of rezlity, or possibly
because the individual is hereditarily driven past this stage.
Repression of guilt-provoking thoughts as well as reaction-
formation bring this stage to a close.

When the nhallic stage is concluded, the boy will have
identified with his father, thus oreserving intzet his close
feclinge for nis mother, and will have identified with nis
mother, thus preserving his close feelings for his father. The
hatred which wis felt, and its resultant uilt, will have
become permanent features, though in distorted form, of the
versonality. The hatred is turned outwerd as asggression, and
in conjunction with the guilt is also turned inward in the
form cf the super-ego. It must be added that the ruilt is
present despite the fact that the child may actually have DON:
notaing at all; the feeling, the yezrning, the fantasy, the
impulse itself created the guilt.

The degree to which the Oedipal complex is resolved and

the manner in waich it is resolved will determine the nature
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of the super-ego. The super-ego "of the child is not really
built up oa the model of the »narents, but on that of the
parents' super-ego; it takes over the same content, it becomes
the venicle of tradition and of all the zge-long values which
have been handed down in this way from generaztion to
g:neration".ls This super-ego in itself has two distinct
subsystems: the conscience, earlier described as the
internalized "no's" of society, and the ego-ideal, which
congists of tane internalized "yes's".

The phallic stage is followed by latency, a period of
sexual quietitude which is ended by ouberty. Latency is
marked by a peculizr form of childhood amnesia, wherein the
previous stresses and yearnings are 'forgotten'. Adolescence
reactivates the »roblems with regard to the discovering of
adequate sexual objects, and if the object choice is properly
made, the individual enters the genitzl stage of maturity.

We have therefore seen the three major systems of the
2ind, as well as the nhases of psychosexual development with
which they interact. The egc is left with three harsh masters:
the world, the id, and the super-ego, yvet it has the
potentiality of brinzing order ocut ¢f cnaos by mediating among
then.

Summary .

We need recall the following: (1l). The impact of
unconscious material upon behavior; (2). The necessity c¢f a
firm contact with reziity; (3). The importance of education;

(4). The early onset of sexuality znd its pervasive influence;
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(5). The importance of the type of relationsaip formed with
one's parents; and (6). The pervasiveness and function of

guilt and aggression.

Defenses employed by the individual against his own drives.

It has been noted that the individual must protect both
himself and society agzinst the threats of his uncontrolled
drives. There are a number of defense mecnanisms which we
might mention., The first is repression, wnich entails the
withdrawal from an idea of its instinctual energy and its
being driven through the counter-charges of energy utilized by
the ezo into the unconscious. If possible, the ego might find
a substitute manner of release, which would then inhicit the
development of any anxiety. This 'forgetting' is nighly
effective, but once begun it can never be stopped; and the
presence of a repressed idea, constantly seeking expression,
will continually burden the individual with anxiety. It works,
but at a price.

I energy is merely shifted from one object to another,
the process is known as displacement. If the disvplacement
produces a higher form of cultural achievement, it is then
termed sublimztion. An obvious examole of this is the
diverting of frustrated sexual desire into thne energy to study
or to cumpose music. But neither the displacement nor the
sublimation provides a completely satisfactory release of
energy; thus, there will be an inevitable residue of anxiety.

Freud crowned these two processes with the responsibility for



bringing about in man a wholesome resronse to intellectual
activities.

If an individual is unable to face the challenge of
growing into a new situation, he may very well fixate at his
oresent stage uf development. I a merscn would deny his own
thoughts and atbribute tnem to someone else, tlien ne is
projecting. Tnis permits him to more satisractorily handle
nis problems = more satisZactorily, thzt is, as it seems to
inim at that moment. IL one recognizes the anxiety-pravoking
thougnt as one own, yet czmnot cope wita it, the mind is
czpable of totzlly reversing ihe idea's contents tihrousgh
reaction~-formation, ‘the true instinct is hidden from the
conscious mind, and its opposite is put in its place. 'the
individusl does not hate his father, he actuzlly loves him;
he does not wish $0 azuten Lthe deztlh £ an invalid brother,
he wishes fo cure nim - and me aipght even farow himself deenly
into debt vo prove it! Af all else fails, an individugl may
retreat from the trioulstions of present existence into an
earlier and hapoier seriod of life, {hig regression mnay take
an z2lmost infinite number of shapes, and mey or may not be
ultimately haraful to the personality, All of us use
regressions to z certain extent, at certain »eriods of tension.

In sum, we note that these mechanisms »lay a vital role
in channeling the drives znd enerzies of the individual into
what we would cz11 'higher' activities. useither man nor his
world could withstand tne devastating effects of human nature

unleashed.



We need bezr in mind that: (1), lan cen and must
exercize corntrol over his own inner drives and yearnings; and
(2)s Growth for humenity can be achieved throush further

refinement of this control.

General Summary.

The picture of wan which Freud seeme to have drawn is
cne of 'evil-mutable'. Apvlying the value-judgzment 'evil' to
benavior which cowld result in destruction of both man and
society, we can note th.t there are wanys for wan to draw in on
ais own reing, for there is an unbroken tie between mind and
body. lian strives for both life and death, but death will out.
Tet, Eros does not give in easily. Strugglines to turn man's
own decztructive drive away from him, a well-functioning Eros
will transmute it into aggressiveness toward other men. "The
result is that their neighbour is to taea not only =z possible
helper or sexual object, but also a temptation to them to
gratify their aggressiveness on him, to exploit his capacity
for work without recomnense, to use him sexually without his
consent, to seize his possessions, to humiliate him, to cause

him pzin, to torfure and to kill Lim. Homo homini luous; who

hes the courage to dispute it in the face of all the evidence
in his own life and in uistory?"ls Ignorance of this facet of
man's behavior leads to blindness in the interpretation of

the meaning of existence.



Man secks his own nleasure. e is wrapped up in concern
for his loves and hates. Love is the emotionzl representative
of the drive to exist; hate is the emotional representative of
the drive to destroy. To cope witih man's inner nature, a fira
grasp of reality is necessary, gnd z socund education is

guintecsential. The evil can ve ameliorated to some extent.
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SUAPTER IT

MAN AND THE RABBIS

The gozls znd purposes of tais chspter.

The insights contained witain FPreudian psychology
have previously been delineated, and these will now serve
as our tools for an examination of the rabbinic view of
man. The possibilities of gzining enriched insights must
now be counfronted by the biblical, talmudic, and midrashic
material, and the success of our investigations will be
dependent upon the outcome of the confrontation, It will
be the task of this chapter to determine whether or not
rabbinic thought con be so arranged and examined as to be
susceptible to further enlightenment. Is there a 'given'
within man's nature? Is man inherently, irrevocably,
evil, or does he have a chance to break the fetters which
appear to constrain him?

In specific, it will be first necessary to determine
whether or not man is sinful by nature, as well as whether
the concept of Original Sin greatly influenced the rabbis.
Whatever his relative degree of sinfulness, it will then be
necessary to see whether man has been accorded a free will
sufficient in strength to be ultimately effective against
the pressures of ais surroundings. The core of this chapter
must therefore be a close examination of the Evil
Inclination, the term applied by the rabbis to that in life
against which man must pit his will if he is to be a moral

being. The origins, names, and mznifestations of the Evil



Inclination will provide a guide to understanding it, and
its drive toward lust and aggression will be shown to De
both unseemly and necessary. In the ultimate resolution
of the conflict between man and Inclination, the broad
strokes necessary for a full picture of the rabbinic view

of man will be found.

The universality of sin.

In general, the rabbis believed that to be human is
to be susceptible to sin. Their contentions were based on
what they found in the Bible, as well as what they
encountered in life.

That they may know from the rising of the sun
to the going down thereof, that there is none
besides Me; I am the Lord and there is none
else. (I am He Who) forms light and creates
darkness, makes peace and creates evil; I am

the Lord, Who does all these things.
{\Isaizah 45=6'7)

For there is not a righteous man upon the
earth - who does good and deces not sin.
(Ecclesiastes T7:20)

Eliphaz is given the task in Job 4:17 to express the
orthodox point of view of his day: how could mortal man
ever appear as pure before God? Therefore, he must pay for
his sins. Jla Chapter 14, ¢ob sinks into great despair; he
feels that man is indeed born to suffer. bildad, in 25:4,
is responsible for that well-known passage stating that he

wno is born of woman cannot be clean. I Kings 8:46 as well
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as Proverbs 20:9 reiterzte the impossibility of a man being
sinless, and both Psalms 130:7 and 143:2 remark that if God
would exercise nure justice, ao man would endure.

A man's soul covets and lusts for two things:

robbery z2nd incest. But in the case of incest,

the urze is alweys present; with robbery, the

opportunity awakens the desire.

(Talmud Babli, gagigah 11b)

Man's sinfulnessz was recognized but, as shall be shown, the
theoretical possibility of sinlessness is never totally
denied. But if man is universally capable of reaching the
depths of depravity, is it possible that the cause rests in
some original corruption of human nature?

The so-called Original Sin is founded upon the actions
of Adam znd Eve in the Garden of Eden. Falling prey to the
seductive wiles of the snszke, Bve ate of the forbidden fruit
znd immediately pursuzded Adam to imitate her. God, upon
discovering this blatant act of rebellion, drove both forth
from the Garden. The guestion which arises is, In Adam's
fall, did we sin 3117

Cohon has separated three »ossible conceptions of sin
that struggled one time or another for scceptance within
Judaism. The first was that there was indecd an hereditary
corruption of the race of man (as accepted by Paul). The
second possibility was =z vaguely asserted connection between
the sin of Adam and the liability of future generations for
punishment. The third possibility was that all sin is the

result of man's own actions. Cohon held that whereas



Judaism never wholly disregarded the first two, it most
generally upneld tae third.l? This would point to the fact
that Ezekiel's doctrine of individual responsibility had
apparently gained the fullest currency among the rabbis.
What, then, was the punishment given for this first
manifestation of sinfulness?

First and foremost, all men would henceforth be cursed
with the vains of human existence: man would be on his own,
to make his own way in the world., Georsze Foot Moore points
out that death also was brought into the world through the
E‘all.l8 Tais is evident from the fact that God had the
original couple expelled from the Garden before they could
eat of the tree of life, and so gain imuortality. Full
divinity zlone could insure life immortal, and the God of the
Garden jealously protected his prerogatives.

The sin of Adam and Eve must be viewed not only as
rebellion agzinst God, but as sexual sin as well. Tennantlg
has seen fit to search out the specific phallic symbols
utilized, but the presence of some sexual content is never
doubted. In Talmud Babli, 'Abodah Zarah 22b, we find that
the raobis held to a similar position: "As R. Johanan Baid:
When the serpent came unto Eve, he cast lasciviousness (or:
sensuality) into her", The rabbis recognized sexuality as
having had a key role in the first transgression of man.

If the story of the Fzll was tC be accepted as
condemning all men to sinfulness, it would be logical to

expect biblical writers to be aware of this. But they



obviously were not. Hosea 0:7 makes a vague reference to
Adzm as a sinner. Joel 2:3 utilizes Eden to symbolize the
antithesis of a wilderness. ldcah 7:17 finds the snake to

be a fitting symbol for all 'dust-lickers'. Ezekiel 28:13
describes an Eden found more in the legends of other Middle
Lastern lends, an ILden adorned with hangings of preciocus
stones. Ezekiel 71:3,9 describes the classic sylvan splendor
of Eden, and in 36:35 uses the Garden as the convenient
antithesis to desolation. Isaish 43:27 contazins a possible
reference to Adam as the sinning first Father, and in 51:3
refers to Eden's splendor. In 65:25, Trito-Isaizh finds that
even in lessiznic times the serpent will only eat dust. Job
31:33 has =another possible reference to Adam as = sinner, and
in 34:15 he has all men returning to the dust from whence
they came - a theme repeated in Ecclesiazstes 12:7. Proverbs
contains a number of references to a 'tree of life', but of
course it is not the one loczted within the Garden. Psalms
82:7 has a possible reference to the death of Adam, and 90:3
has a possible reference to Adam as z penitent sinner. And
that is =zl1l. If there was a dogmz connected with the Fall,
these writers kmew it not. Above zall else, Ezekiel did not
find it necessary to refute = doctrine of hsreditary
sinfulness when he propounded his own theory of individual
responsibility. If the rabbis were to develop = theory of
man, they could not depend upon the Genesis story as a supnort

for an hereditary taint.
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It will be recalled that: (1). The raobis considered
man as being capable of sinfulness; (2), The rall of sdam
brougnt with it the pains of human existence and death; and
(3)« The biblical record contzins but a trace of a belief in
an nereditary trait resultant from an uriginal Sin, a trace

but no doctrine.

gow did the rabbis, in general, picture man¥

man is composed of egual elements of the divine and of

the mundane. <though God hzs at times cried out in anguish
(that is to say, ‘'repented having made man') over the
frustrated potentialities of tnis peculiar creation, ne
apparently never changed its originzl formula.

Ae Tifdai said in the name of R. aha: The

#oly Une, blessed be pe, said: If°I create

him of the celestizl (elements), he will live

and not die; (if L create him) of the

terrectial (elements), he wil) die and not

live (i.e. an afterlife). Therefore, I will

create him from both. 1f he will ein, he will

die; and if not, he will live.

(uenesis dabbah 14:3)

As nzufmann sohler has pointed out, it came to be believed
that man is in the image of God from the point of view of his
spiritual side, and he is of the earth from the point of view
of nis faculties and powers.zo this is not & duslism; rather,
it is the recognition that man might indeed scale the
loftiest heights, if he should sc desire. He can zlso sink

into the quagmire of depravity.



Pzart heaven, nart earth. 4lso, part male and »art
female. Man, who cculd attain to immortality,
intellectuslity, and mastery over ohysiczl crezticn, zlec
originally united witiin Limself both sides of the coin of
sexe. "R. Jeremisgh b. El'azzr said: When the aoly Une,
blessed be He, crezted sdam, one crezted him androgynos (i.e.
bisexuzl), for it is said: male znd female He created them
and called their name «dazm" (Genesis nabbah 8:1, on Genesis
5:2).

With the choices of life set before composite man, it
was necessary for the rabbis to grant him a great degree of
free will. *"Everything is foreseen, and freedom of choice is
given" (Abot 3:15). BEven thousgh Josephus has, in Antiguities
xiii:5,9, constantly been & reminder to historians that the
Pharisees differed with other groups on the matter of
determinism, yet passages such as makkot 10b and Shaubat 104a
seem to indicate that the rabbis found no difficulty in
asserting thot «od lesds man in the way that man chooses to
£0es The stricinese of nhilosonhic logic was not as yet a
rabbinic possession. man is accorded free will, but with
strings attached. o chcose placed man above the animals, to
choose poorly condemned him eternzlly; free will brings
responsibility in ite train. out as that famous passage in
perakot 33b points out, =11 ie in v0d‘s hands - except for
the fear of God itself. "See, 1 have set before you this day
life and good znd death and evil" (Ueuteronomy 30:15); "L c2ll



heaven wnd ezrth 1o witness against you this day, that I have
set vefore you life 2nd dezth, olessing znd curse; therefore
choose 1ife, thut yuu may live, you znd your seed"
(Deuteronomy 30:12).

God has provided for man =z w~ortay task: to choose his
own mode of existence. To uelp him cacose, Jod provided man
with 2 model: "4nd the Lord spoke unto Moses, saying: Spezk
untoc =1l tae congsregztion of the children of Israel and say
unto them: You shall be holy; for I the Lord your God am
holy" (Leviticus 19:1,2). Through Imitatio Dei the people
could lezrn how t0 choose the good, and through chousing the
zood to choose 1ife eternal. God is THE Holy One, blessed be
-e. .8 ke is just, so men should be just; as He is merciful,
0 mzn should be merciful. But holinees also means
sepirateness, separateness from that which is impure, from
thut waich defiles. It would seem that many of the M1§wot of
the Toran were simed at oromoting just such a separateness.
And the uitimate of separateness is expressed in Yebamot 20a:
"Sanctify y.urself even in that which is permitted to ywu".

By refusing at times %o do even those tiings waich he is by
law permiited to do, a man can perfect himself. ZHow much
more perfect would man then be if, in his search for holiness,
he so trains himself that he can control most occasions of
temptation!

But there is something else. There is =n element which
will forever hinder the exercise of mortzl men's free will, an

element with whicl he is condemned to cope: the Evil Inclinatioun.



"Teach me, v Lord, Your way"...R. Isaac said,
(favuzh) there are those who state that he
said it in the nume of un. daninz b. Abahu: If
a man has two neif'ers, one®(waich is willing
tc) plow and one (waich is unsilling) to olow -
znd he wishes the latter to nlow, what Coes
one do? He tukes the youke off the two of them
(leaving only the recalcitrant heifer yoked)
and makes the unwilling (one,) plow. Likewise,
any creature wa-ch does nut wish to receive
the Yoke, You force it aguinst its will and
direct it where it is meznt to go. 3But the
Evil Inclination - th:t You do nct direct.
Therefore, "Teach me, U Lord, Your way".
(Midrash Tehillim 86:5)

Here we fino ine connection in tne rsbbinic mind between the
universality of sin :nd man's free will. In Faet, Rzsni tried
10 show that the Zvil Inclination itsell was tue hereditary
taint derived from Adam, as is saown by .is commentary to

Jjeénesis 2:25:

And the two of them were naked, the man ..nd
his wile, and were not ashzamed.

"and were nct ashmzed". L'or they did not
xnow the way of modesty, to dirierentiate
bstween good and evil. and even thouch there
was Put into him understanding to zive names,
the Lvil Inclination was not -ut into him
until he ate from the tree; znd the covil
Inclinagtion entered into a1im, and heé knew the
difference between good znd evil.

Ginzberg's Legends of the Jews similarly recurss s number of

stunces wherein the Zvil Inclination is considered to have
become purt of our heritaze becausze of Adam,.
The ternm Yefer or Yefer hz-ra' is biblicul in origzin,
and it thus becomes necessary to determine the sense in which

it wzs used by various biblical authors.



ind the _ord szw th-t the wickedness of man
wage great in the ezrtn and thal every
imagination ("Yezer") of the thoughts of his
heart was only e®il continually.

(Genesis 6:5)

es.for the imagination ("Yezer") of man's
heart is evil from his youth.
(Genesis 8:7.)

For I (that is, God) know his imagination
("Yizro"), how he does even now. (God states
that*because of the people's prior sinfulness,
they will probably continue to sin in Canaan),
(Deuteronomy 31:21)

The mind ("Yezer") that relies upon You, You
keep in perfedt peace., (neutral).
(Isaiah 26:3)

For He knows our inclination ("Yizrenu"); it
is remembered that we are dust. (The Targum
renders Yizrenu as Yezrana Bisha - our Bvil
Inclinatiof, tacvugh J&zudat Dawid and JPS
accept "frame" as the ftranslation.)

(Pszlms 103:14)

(God searches all hearts) and underst:nds
every inclination ("Yezer") of thourhts.
? (I chronicles 235:9)
(David prays tc “od t. watch) the imarination
of the thoughts of the heart of iour people,
and direct their hearts to iou.
(1 Chronicles 29:18)
It is therefore seen that in most cases, Yezer re-resents
Yezer ha-ra' in the biblical texts. This was then an aspect
of man untamed, yearning to do evil., From these texts, the
rabbinic anotion of man derives what will come to be the central

theme of this thesis: the given, the a priori within each of

USe



Sumnary.

We will need to recazll that, (1). Man is regarded as a
composite: Dboth of the neavenly and of the mundane as well
as of the masculine and of the feminine; (2). In order to
give man resnonsibility for his own actions, he wus accorded
free will by the rabbis; (3). Man's choices should always be
airected at an imitation, nowever faulty, of the divine
attributes; (4). Man's freedom is limited by Gud's
omnipotence and omniscience, as well as by the ziven within
man, the Evil Inclination; (5). Biblical writers were almost
unanimous in their use of Yeger to signify Yefer ha-ra'; and
(6). Tne Evil Inclination will be saown to occupy a central
location in the human personality as described by the rabbis,
and will therefore be the »rimary concern of this thesis in

its discussion of the rabbinic view of man.

The onset of the Bvil Inclination and thae Good Inclination.

It does not secm that the rabbis placed childrem on
pedestals of virtue. As Porter has alrezdy noted, "The Jews
did not see in children types of virtue“.zl They were
willing, if not anxious, to attribute the onset of the Evil
Inclination to some period within childhood. The extreme
position was taken in Abect de R. Nathan, Pereg 16, wherein
R« Reuben b. Igsrobli is quoted: "How shall a man remove

himgelf far from the Evil Inclination which is within him,
since the first drop (of semen) which a man ejaculates into

a woman IS the Evil Inclination?" Much more popular is the
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view that the Evil Inclination seizes the baby at birtn.

(In this oft-quoted passace, Antoninus and
Rabbi discuss the period of onset. Rabtbi at
first espouses the position that it is from
conception. Afterwards, Antoninus convinces
him that it is from the moment of birth.
Rabbi is now zble tc use Genesis 4:7 to supnort
his new position).

(Talmud Babli, Sanhedrin 91b)

(A rather interesting proof that the Evil
Inclination holds sway from birth. An snimal
will attempt to avoid falling off a2 roof,
while a child seems to secek out accidents:
near z fire, the child will run to get his
nands burned; near hot ccals, the child will
yearn to touch them. Why? DBecause the Evil
Inclination is within him).

(Abot de R, Nathan, Pere¥ 30, Nusga Bet)

The Evil Inclination is thirteen years older
than the Good Inclinztion. (Tais view is
further expounded: the Evil Incliration comes
forth from the womb, desecrates the Sabbath,
murders and transgresses for thirteen years,
with no one to stay ais hand.) After thirteen
years, the Good Inclination is born.

(abot de &. Nathan, Perek 16, Lusha ilef)

(This passage supports the one immediately
above, and in turn finds suprort in Genesis
Rabbah 34:10).

(Midrash Tehillim 9:5)

A rather unique position is held by those who claim that the
Evil Inclination first manifests itself at age ten. The

clessiczl statement is found in the Tanhuma, Bereshit 7:

And if you would say why did He create the Bvil
Inclination....You say that it ies evil. Who is
able to make it gcod? The Holy Une, bleszed be
He, said: You make it evil. How is this?
Children aged 5, 6, T, 8, or 9 do not sin -
only from 10 on, and then he raises the Evil
Inclination. A4nd if you would say that man is
unable tc watch himself, the Holy One, blessed
be He, szid: You made it evil. How is this?
You were an infant and did not sin; you grew
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older and sinned. And (note) how many things
more difficult than the Evil Inclination there
are in the world, znd more bitter than it -
and you sweeten theu... and just as the bitter
tnings which I created you sweeten for your
need, the Evil Inclination which is given over
to your hznds how much the nore soc.
This passage confused two of its commentators, 'E% Yosef
notes that it contradicts zccepted view-p0ints concerning
who made the Inclination evil. 'Anaf Yosef, similarly
puzzled, has recourse to the Johar for heln. Aonarently the
spezker was outside the mainstream of thought.

Other guthorities, recognizing the sexual content of
the Evil Inclination, would assign its onset to whatever age
the child begins to develop the secondary sex characteristics,
Thnis view is expressed in Tslmud Babli, gidduahin 81b, where
it is also stated that if a girl is too shy to stand nude
before her father, she is already subject to desire. Kohler
appears to support tais view.22 though he apparently is
taking a minority position.

But what or who is responsible for the onset of the
Evil Inclination? The most obvious possibility is that the
“Yeger“ is a creature of Satan. Indeed, we will exanmine
'Satan' as another name for the Yeger in another context.
For the purposes of tuis discussion, it is possible to rely

23

upon F. C. Porter's conclusions,

If the yeger in g measure displaces Satan in
the rabbinic account of sin it must be regarded
as a movement in the direction of a more
ethical and rational conception. For the
yeg¢er, however vividly it is personified,
alweys remains the tendency and disposition of



a man's own heart. Satan cannot be appealed

to for the oursose 0f explaining the origin of

the yeger.
Is the Bvil Inclination then the product of man's materiality,
in accordznce with Greek notions of duslity? This notion
must likewise be abandoned, for such z dualism did not hold
sway over Jewish thinkers of the raboinic period. Leviticus
Rabbah is one of tiae many rabbinic sources wnich wrestles
with the possibility, before rejecting it. The story is told
of the two waichaen wnc commit a crime together which neither
could have committed alone., The moral is that body and soul,
matter and spirit, have, K equal responsibility. If anything,
the soul, which comes from hezven, should mmow better - zand
taus might uwltimztely deserve the more severe punishment for
a crime, Man is seen as a unity, the body of dust =and the
soul of God's breath function as one. The rabbis freguently
have recourse to Ezekiel for proof of the scul's culpability:
"The soul that sinneth, it shall die" (Ezekiel 18:20).

Not Satzn. Not materiality. One factor which the
rabbis did isolate as a cause for sin was the lack of
rationality. Sofah 3a tells us that no men would sin were it
not for the spirit of folly which entered into him. We will
see that this cause ie regarded quite seriously, as many
remedies for the Evil Inclination will involve perfecting
the rational Taculty. A second factor is vanity. When

discussing this point, it would be worthwhile to recall that
narcissism was pointed to by Freud as an infantile phase of

personality development, a phase which must be outgrown for
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maturity to be achieved. A properly used narcissism could
help activate the ego-ideal. Vanity, for the rabbis, is the
gateway througn which sin enters - sin which had been
ercuching at the gates. Numbers Rabbzh 10:7 contains cne of
many accounts of the temptations sufiered by the comely of
appearance. This particular incident has much in comzmon with
the story of Narcissus: az young lad benolds his fair
appearance in a stream of water and is almost overcome by his
Evil Inclination, To forfeand against this calamity, he shaves
his head and becomes a2 Nazir. Berazkot 20a recounts several
gtories of men totally above the czll of wvanity, but it is
obvious that these are merely intended to serve as exceptions
to the rule. Vanity can give rise to the Bvil Inclination,
as can irrationality.
But it is to God that we must turn as the source of

the Yezer, gccording to the great majority of views.

Rab, the son of Szmuel, said in the name of

Samuel: "And God saw everyvtaning that He had

made, =nd behold, it was very good" (Genesis

1:315: This is the Bvil Inclination. But

can the Evil Inclination be called ‘goud'?

Rather, it (comes) to teach that were it not

for the Evil Inclination, a man would not

marry a woman, nor would he beget children

with her, ncr would the world erdure.

(Midrash Tehillim 9:1)

As Cohon has stated: "The Rabbis generally hold that God
endowed man from the very beginning with two Yezers, one good

and one evil.“24 The following is a typical rabbinic comment

on the subject.
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He Hunia said in the name of R. Dosa b. Tevet:
the*Holy Une, blessed be He, created two®
Inclinations in His world - the Inclination
toward idolatry and the Inclination toward
unchastity. The Inclination toward idclairy
has already been uprooted, and the Inclination
toward unchastity endures. The Holy One,
blessed be He, said: Whoever is able to
withstand the (Inclination toward) unchastity,
I account it to him as if he withetands both
of themn,

(Song of Songs Rabbah T:8.1)

God is responsible and He does not deny His responsibility.
In fzct, He sometimes regrets tidis particular creation

greatly, and even offers remedies.

R. Hana b. Abba szid: They state (the
following) in the School: The Holy Onme,
blessed be He, regrets that He created four
things, namely, Galut, the Chzldeans, the
Ishmaelites, and the Evil Inclination...
(Sukkah 52b)

Rabba bar bar Hana said: The prophet said to
Israel, "Returd in repentance". They said to
him: "We are not able to do soj; the Bvil
Inclination rules over us." He said to them:
"Curb your inclinations." They said to him:
"Let your (literally: his) God teach us."
(Here we have zn exzmzle of the people
impudently demznding th=t God bear full
responsibility for His own acts.)

(Sanhedrin 105a)

Qur rabbis tzught: Wesamtem (Deuteronomy 11:18)
(has the memning of) sam tzm (that is, a
perfect remedy): the Torah is likened to0 a
life-giving remedy. This is comparable to a
man who hit nis son a great blow, and placed
a plaster on his wound and sazid to him: "My
son, as long as this plaster is upon your
wound eat what would please you and drink
what would please you, and wash either in hot
or cold water - fear not. But if you remove
it, behold it will break out intc sores."
Thus did the Holy One, blesced be He, to
Israel. "My son, I created the Evil
Inclination and I (zlso) created the Torah
(in order to) season (probably: <temper) it.



4nd if you occuny (yourselves) with the Torah,
you will ve delivered over intc its hand...
Moreover, he will be totzlly occupied with
you... But if you will, you may rule over
him, "
(Eiddushin 30b)
After God thought to create the Evil Yezer He
bezan to regret it, but prepared the culte
before the affliction, =nd created repentance.
(This isg uoted by Sciaechter from a commentary
to Abot ?o
Whatever reazsons that God might have had, He did crezte
everytaing, including whatever evil there is in the world

(Isaizh 45:6,7). As Moore has comumented: "That the immulse

is created by God is the constant assertion or aasumption".zo

In discussing the onsct and origins of the Evil
Inclination, we have infrequently encountered refesrences to =z
Good Inclination, ap-arently the antithesis of the kvil
Inclinstion, if not its antidote. The material regarding the
Good Ye§er is guite sparce in the rabbinic scurces. It would
appear that the major function of the Good Inclinstion is to
combat its evil counterpart. 1t zlso seecms that angels as
well as men have a Gouod Inclination; the Zvil Ye§er cannot,
iowever, influence the angels (Genesis Hauban 42:11), God is
generzlly agreed, at least implicitly, to be the source of

the Good Inclination,27

unless its function is sim-ly as man's
alter ego — a voice whispering into his ear telling him to
perfect his ways. If this is the case, then the Good

Inclination is merely an hypostatization of the conscience.

"Better is =z poor and wise child than an old
and foolish king." "Better is a pcor and wise
child" - this is the Good Inclination. And
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way is it called "cnild"? Because it joins
itself to man only from the age of thirteen
and onward. And why is it called "poor"? For
not sll listen to it. And why is it called
"wise"? DBecause it tezches men the DPreper wWaye.
"-than an old and foulish king". - this is the
Evil Inclinstion. And why does he call it
"kinz"? Because everyone listens to it. And
way does he call it "o0ld"? Becsuse it joins
itself to him from his youth to his old ace.
And way does he call it "foolish"? Beczuse it
teaches man the way of evil.

(Bcclesiastes Rabbah 4:13)

The passage in Abot de R, Nathan, Perek 16, Nusha Alef
has previously been referred to. In it we find that from the
time of the thirteenth birtaday, the Good Inclination will
maintzin 2 constant, if not alweys succeszful, vigilence
against the Evil Yezer. But the l=tter controls the 248 limbs
of the body, and thus is in a better strategic position. The
Good Inclination is, so to speak, imprisoned by the Evil Yezer.

At best, the Good Inclination is a hard fighter for =
dilficult cause, »perhzps invented by the rabbis as z means of
toning down the evil that man has 2lwzys menifested. As
Midrash Tehillim 41:1 has ststed, not only does the Good
Inclination seek to motivate man to tszke care of the needy -
but it itself is called needy, for not all pay heed to it.
Summary.

We need recull that, (1). The rabbis reslized full well
that children were far from being 'pure as angels'; (2). The
rabbis seem to agree that the Evil Inclination besins to

mznifest itself at birth; (3). There is a definite connection
between the Evil Inclination and the desire to transgress sex

codes; (4). The Evil Inclination is brought on not by Satan
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or through materiality, but rather due to vanity, lacz of
rationality, and - z2o0st importantly - by God; (5). God
acinowledges His recponsibility and provides weys for men o
aid aimself; (6). The Good Inclination annears to have been
more a deviece ruther than an actuality in the minds of ihe
rabbis; and (7). The Evil Inclination has s strong edye over

tie Good Inclination.

Possible ohysical Jocations ¢ the Zvil Inelination.

1If the Zvil Ye§er actually existed, it must be possible
To loc.te ite. It is thus imnortunt to next examine tue
conceivable locules, su w3 to learn more uf its nature.

llost frequently, the Evil Yeger is said fto dwell in
vne heurt - or is even identified with the heart, Genesis
Aabbuh 34:10 states, "The wicked atund in subjection to their
heart...but the righteous have sw.y over their heart." llo
direct connection it pentioned, but the imslication is clear
that in this sassaze "heart" ia zctuully 'Yefer'. Mddrash
Tenillim 14:2 makes a similar -vint thut the wicked are ruled
by what is in their he=zrts. Tet, this identificution cannot
be totally carried throuzh. =Rab caught the spirit of this,
according to Beracnot 0la, when hs suzid, "The Evil Inclination
resembles a fly and dwells betwe.n the two entrancucs of *he
heart...." The heart as 2 chysic:l organ is not being
condemned by the rabbis as an inherent source of evil, Rather,
it is the place wihich symbolizes potential evil. This might
very well be because the heart wa: sometimes regurded as the

seat of the raticnal faculties - the mind.
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Frequently, both Inclinstions are szid to have their
home in the heart. Deuteronomy 6:5 has often been referred
tc as the proof text for the theory that the heart is a two-
family dwelling. After =11, does it not say, "bekal
lebabeka"? The repetition of the letter EBet indicates
duality; duality indicztes the two Inclinstions. Also
possible to reconcile with the passage from Deuteronomy is
the theory that man has two hearts, with ezch one provicing
a resting place for an Inclination. HNumbers Rabbah 22:9
indicztes that the Evil Inclinstion resides in the left hand
side of the body, and the Good Inclinztion in the right.

And thus David said: And you, Solcmon, my son,

know the God of your father and serve Him with

a whole heart and with 2 deserving soul, for

the Lord searches all hearts (I Chronicles

26:3). What is the meaning of "all hearts"?

These are the two hearts (and) the two

Inclinations: the evil heart with the Evil

Inclination and the good heart with the Good

Inclingtion.

(Midrash Tehillim 14:1)

Song of Songs Rabbah 4:3.1 states in the same vein that man
should serve God wita both nearts - that is, with both
Inclinations. The fzilure of Israel to do so led to its
enslavement in Egypt. Since the Talmud is in itself a
compendium, it contains many statements which have the
appearance of dogma, but which do not seem to have carried
much weight in the final accounting. We can find, for example,
in Berskot 6lz, "Our rabbis taught: Han has two kidneys; one
counsels nim to do evil, and it is reasonable (to assume that)

the good one is on his right side and the evil one on his left,”



If the Evil Inclination was but cusually assigned a
location in the body, then this woulé have great bearing on
the comments earlier made with regzard to the vossibility of
inherited sinfulness. According to the 'genetics' of the
raobinic period, it is highly doubtful that znything could
have been considered capable of being pmssed on from
generation to generation without a specific physical base.
Now the heart was not shown to be evil, to be sinful., It was
not considered any more sinful than any other limb of the
body. "It is only because of the heart's various functions...
that it is more often lisble to be enlisted in the service of
the Evil Ye?er than any other organ, and therefore more
blamed tnan any other part of the human body, but not on
account of a special depravity attaching to i .“28 We have
seen that the rabbis held to no general theory of inherited
sinfulness; therefore, they could not have literally mesnt
that any specific organ harbored the Evil Inclins=tion,
Summary.

We need recall that, (1). The heart was often referred
to as the residence of the Inclinations; (2). God was quoted
as desiring to be served with both hearts - that is, with
both Inclinations; and (3). There was no biological intent in

the assigning of the Inclinations to the heart.



Charocteristics of the Evil Inclination:

As seen through its names.

We have shown to this point that the centrzl issue

with regsrd to the rabbinic view of man was the concept of

the Evil Inclination. VWhen discussing it, the rabbis managed

to reveal their own inner thoughts concerning man's essential

nature.

Since we are in searcn of this nature, the most

profitable course is obviously to delve deeuly into the

material relevant to the Lvil Inclination. This we now

continue to do by first examining the names freguently

assigned to the Lvil Yezer.,

R. Abirs, and tanere are those who say f. Joshua
b. Levi, expounded: The Evil Inclination has
seven names. The Holy One, blessed be He,
called it EVIL, as it is said: TFor the
imagination of a man's neart is evil from hais
youth." (Genesis 8:21). [Moses called it THE
UNCIRCUMCIZED, as it is said: "Circumcize
therefore the foreskin of your heart."
(Deuteronomy 10:16). David called it UNCLEAN,
as it is said: "Create for me a clean heart,
0 Lord." (Psalms 51:12), which implies that
there is an uncle:n one. Solomon called it
THE ENEMY, as it is said: "If your enemy be
nungry, give him bresd to eat and if he is
thirsty zive him water to drink." (Froverbs
25:21; Rashi explains tuis rather obscure
proof text by showing that the enemy hungers
and thirsts to transgress, but the study of
Torah will curb his appetites)...Isaiah called
it STULBLING-BLOCK, =28 it is szid: "Cast up,
cast up, clear the way, tzke up the stumbling-
block ocut of the way of M4y people." (Isaish
57:14). Ezekiel called it STONE, as it is
said: "And I will remove the heart of stone
from your flesh, and I will give to you a
heart of flesh." (Ezekiel 36:26). Joel called
i HE 3 it i ids M i
%gmgég ?ggnggfoggbmagoﬁttﬁg g?ﬁ&én oggf“I e
(Joel 2:20).

(Sukkah 51b)
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This list is more than just marvelously intricate. 1t
revezls mucn about the rabbis' image of the Evil Inclination.
It is that which hinders man from being good. If cut off,
if removed from the w»ath, or tzken from the he=zrt, man would
not be tempted to do wrong. It is the tempter within, the
seducer. It is unclean, in the sense thet it is not
religiously suitable (thoush God wants man t0 use it in His
service, since it is a part of man). It is man's enemy,
against wnich God and His Torah can successfully wagzZe war.
de have previously mentioned that the bkvil Inclination was
called an old and foolish king, when compzred to the Good
Inclination, which is a poor and wise child (Ecclesiastes
iiabbati 4:13). Leviticus Raobah 34:1 contains a parallel
passage. Nedarim gives a variant.

R. Ammi b. Abbz said: What is the meaning of,
"There is a little city, etc.?" (Ecclesiacstes
9:14f.). "There is a little city" - is the
body; "a few men within" - are the limbs; "and
there came a great king against it and
beseiged it" - is the (personification of the)
Evil Inclination; "and built great bulwarks
zgainst it" - refers to sins; "low there was
found in it a poor wise man" - refers to the
Good Inclination; "and he by ais wisdom
delivered the city" - refers to repentance and
good deede; "yet no man remembered that same
oor man" - for when the Evil Inclination

fholds sway ), none remember the Good
Inclingtion.

(Nedarim 32b)

In Shabbat 105b, we find a reference to the Evil

Inclination as an El Zar - a strance god, an zlien force

among the people of God. Again and again we are shown that

the Ye§er itself is but meunt to be a personification of forces



found within the individual, The Evil Yezer, 2s we will come

to discover, is not without its utility.

R. Simon b. Eli'ezer says: I will draw an
analogy for you. To what is tnis mattsr
similar? The Evil Inclination is similar to
iron which is cast into the midst of the fire.
As long as it is in the Tire, whatever
vescels desired are msde from it. Such is the
case with the Evil Inclination: it has not
perfecting besides the words of the Torazh,
(Abot de R. Hathan, Ferex 16, Nusha Alef)

The iron can be worked; in fact, it aoust be worked so as to
help the progress or man. S0, too, the Evil Inclinstion. HKot
only does une ampellation show the possivle nositive side of
the avil Inclination, but another will snow that it is not

nearly as strong as one might think.

Re Abba said: This Inclination is like an
enfeebled robber who was sitting at the
crossroads. To whomever would 2283 by he
would szy, "Cive me your possessions!" A
shrewd person passed by and saw tha® he was of
no caracity to rob him at all, and begzn to
crusia him, BSimilarly, the Evil Inclination
has destroyed many generztions: the
generation of Enosh, the generatiun of the
Separation, and the generation of the Flood.
Wnen our Father Abrazham stood and saw that he
was of no comsequence, ne began to crusn him...
(Genesis Iabbah 22:6)

If man would only rezlize thet he a2t least has the capacity to
fignt back, and perhsps even to win, nis life would be much

eagler for him. Prayer has been used by many individuals

througaout the years as a means of inspiring resistance.
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Re Tannum bar Iskolastika prayed: iay it be
Thy will, O Lord my God*and God of my fathers
that You will break and bring to an end the
yoke cf the Zvil Inclinstion from cur hearis.
For thus did Thou create us: to do Thy will,
and we are obligated to do Thy will. You
desire (tnie) and we desire (this), and who
ainders us? The leaven which is in the doughn.
It is clearly known to You that we have not
witanin us strength to withstand it. Reather,
may it be Thy will, U Lord my God and God of
my fotaers, that You may remove it from upon
us and subdue it, and we will (taen) perform
Your will as our will: wholeheartedly.
(Jerusalem Tzlmud, Berakot Perek 4,
Hishnzh 2, $.4b)
The Evil Inclination is the leaven within the doughe. It makes
the dough rise., It cannot be replaced. Yet its rising action
leazds to a sinfulness which man finds most difficult to control.
And the Evil Yezer sits as & yoke upon our necks. We are
enslaved by it. In the Babylonian Talmud, Sukkah 52b, "Raba
said: First it is called a passerby, then it is called a
guest, and finally it is czlled & men." Thzat is, the
stranglehold of the Yezer begins very gently - since it is a
guest, an invited guest wuose services we need. Eut then it
grows in strength until it alone is master of the nome. This
is why desh La&iah could say in Bsba Batra loa, that, "Satan,
the Evil Inclination, and the Angel of Death are one." For
it is truly a satanic effect wiiich the Yezer seems to bring
about, Adam died for his sin, and from that »oint on each
man must die. But it is guite obvious that due to the
insidious work of our once-invited zuest, we will 211 deserve
the punishment of death due to our own misdeeds. (See also

Bxodus Habbah 30:17).



Sumnary.

We need recall that, (1). The Ieger not only actively
oromotes evil, but also hinders man Trom doing good; (2). It
is regarded as an zlien Torece wit..in man which %ne rsbbis
have personified; (3). It is not regarded as ultimately
unconguerable; (4). It still retzins =z useful function; and

(5)s It grows in strenstn the longer it stays.

B. As seen throuzn its aciivities.

The BEvil Inclination temnts and seduces, entices and
kills those wno fall into its grasp. Examples of this,
especially from %iddushin B8la and b have already been given.
The impulse struck down both great and sirall; only some of
those wno gave battle actually vanguished it. Elijah is
quoted in Sukcah 52a as having stated: "wWhoever is greater
than his companion, his Bvil Inclination is (likewise) greater."
That is, the seductions which come with power are greater than,
and bear more serious consequences than, the seductions of the
conmon folk. Suk<ah 52b shows that the seducer is also the
accuser: "R. Samuel b. Ha?mani said in the name of R.

Johanan: The Evil Inclination entices a man in this world,
and testifies agzinst him in the world to come." This opinion
is supported in Baba Batra l6a.

Ecclesigstes Rabbati 9:1 tells of 2 certain Abba Tagna

who was confronted with = dilemma: 8hould be =id a friend on
the Sabbath and thus desecrate the most sacred of days, or

should he shut his eyes t0 his friend's difficulties and thus
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neglect the ﬁi?wah of brotherly concern. The ravbis, in
analyzing the case, felt that tae Evil Irclination was
enticing bim - to kee¢n the letter of the Law. ashen he
finally did act so0 as to aid anis friend, it was declared to
be 2 case of the Good Inclination ¢vercominz the Evil Yeger.
So it is not always easy to determine beneath which rock the
serpent lurks. ‘'Erubin 19a is guick to point out that all
those enticed by their Evil Inclination into lustful acts
have a resting-place set aside for themselves in Gehenna.
Lust. ©Sex. Aggression. These terms seem most
suitable to describe the category of sins most generally
connected with the activities of the Ye§er. Kohler calls the
Ye§er "the sensuous desire of the body".29 Sofah Ba grants
to the Evil Inclingtion rule over that which the eyes see.
Tais position is supoorted by Shabbat 62b, woich declares
that the sight of beautiful women znd the scsnt of their
perfumes cun arouse the Ye%er. The sense faculties zre the
venicles of pleasure, and thus vecome the operatives of the
Evil Inclination. OUne would assume that the situation would
be tne same for bLoth men and women, but Ketubot o4b states
explicitly that the male's drives are the stronger: after
all, it is the man who nires the woman (that is, the harlot)
and not vice versa. We are here reminded of the notion of
active and passive sexuality found in contemporary psychology.
The myth long has been that the mzle is - and should be -~ the
active partner, and the female is = and should be -~ the

passive partner. Today's conclusions seem to grant active



and passive desires to both sexes. Those who czn control
their Inclination shoula deo so; vut not everycne can do so at

all times.

(4ccordins to R. Ilai) If 2 men sees that his
Inclingtion is overcoming anim, let him go to =2
place wnere he is not lmown, and let him »ut
on black clothing, and let him wrap himself in
black, znd (then) let nim do what his hesrt
desires — and let him not profane the Name of
deaven publicly.

(Mo'ed Katan 17a; zlso, Hagigah 1l6a)

We should notice in this passage how the word ‘heart' is
actually parzllel to 'Inclination'. It would be of interest
to determine whetaner the black is prescribed, as some have
sugzested, as a token of mournine or whether, as cthers have
suggested, as =z means of disguise.
With this type of sinfulness, each erring act leads
one into a stronger and stronger prison. In Sukkah 51b,
2. Assi sezid: "At first, the Evil Inclination is like the
thread of a spider, but ultimately (it comes to) resemble
cart ropes...." A chilling descrintion of a growing hzabit.
Our rabbis taugnt: The Evil Inclination ie
difficult (to bear), Tor even its Creator
called it evil, as it is sazid: "For that the
desire of man's nezart is evil from his youth."
(Genesis B:21). R. Isaac said: MNan's Bvil
Inclination grows in strength against him
every day and seeks to kill him...and were not
the Holy One, blessed be He, to helo him, he
would not be able to prevail against it.
(Kiddushin 30b)
Other passages repeat similar messages. The fight is unending.

If the Evil Inclination cannot grasp firm hold of you in ten



years, then he may be zble to do so in twenty years (Tan?uma,
Beshalla?. 8a). He never ceases to work, once given a toe-
hold. ifidrash Tehillim 16:2 relates that a righteous man
should no% be czliled 'noly' until the doy he dies, for only
then is he free of ine continuzl threat of the Evil
Inclination.

In examining the activities of the Evil Inclination,
we have come to see it as insidious, as sensuous, zand as
unrelenting. But is it really evil, and if sc, to what
degree? BSurprisingly, the majority of rabbinic orinions seem
t$0 hold that the BEvil Inclination is truly neutral in
charzscter. Despite the heinous sins into which it may lead
those who are not careful - it is nut evil incarnate, residing
within eacn of us. We have previously examined vassages which
refer to the Yefer as a traveller, a guest, 2 yoke, the leaven
in the dough - all imnlicitly etating that the BEvil Inclination,
though only encountered within men and beasts (Genesis Rabbzh
14:4), is actually not biologically one with man. It is not
man who is corrupt; man is corrupted if he fails to handle
this 'given' within his nature. The Evil Inclination is not
totally a part of the individual, for the individual can
transcend the Evil Inclination in order to cope with it.

Porter recognizes this possibility when he states: "The
usual view was that the yefer was good only to be subdued,
and that the best men were without it, or frce from its rule.“Bo

Cohon concurs: "With the rabbis we may speak of the Yezer
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as a neutral endowment, waich we ourselves turn into zood or
into evil."3l

In So?ah 472, the nossibility for deriving benefit
from the Evil Inclination is clearly recognized. Simon b.
Eli'ezer was guoted zas advising men to thrust the Inclination
avay with the left hand, but to draw it ne:r with the rizght.
Care and caution must be observed, but the evil can be
ameliorated, tae iron can be heated and worked, the mustard
can be sweetened., Despite the passa~e in the Jerusalem
Talmud, Nedarim Perﬂg Q, Halaksh 1, pe. 4la, which states that,
"The Evil Inclination desires only that which is forbidden to
it," we generally nold with Kohler that, for the rabbis, the

32

Yezer is "never a compulsion' which is beyond control. In

commenting uson Zechariah 12:12, the question was asked as to
way tne people are mourning. One answer was that they
mourned because the Evil Inclination was slain. Is this 2

oroper cause for mourning?

(The explanation is) as R. Judah expounded:
In the time to come, the Holy One, blessed be
He, will bring the Zvil Inclination and
slaughter it in the presence of the righteous
and in the presence of the wicked. To the
righteous it will have the appearance of a
nigh hill, and to the wicked it will have the
appearance of a hair thread. The former will
cry and the latter will cry. The righteous
will cry and say: How were we able to conquer
such a high hill? And the wicked will cry and
say: How was it that we could not conguer
this hair threadTee.

(Talmud Babli, Sukksh 51b)

But what good can the Evil Inclingtion serve? Why is
it necessary? The general rabbinic view is that without the



Ye&er, men wonld uet garry, would not build homes, would not
have caildren, =nd would not engsge in commerce. In Berakot
54a we find that a man is obligated to bless God even for the
evil which he encounters in the world, for it seems thzt all
Creation can be made to serve man's betterment. This
coincides with a view eurlier expressc<d thzt the "very good"
of Genesis 1l:31 is meant to include the Evil Inclination; God
created it so as to helyp the world endure. The story is told
in Sanhedrin 64a concerning the Isrzelites wno were mourning
over the Tall of the Temnle and the Galut. The people
bemoaned the fzct that these two disasters were brought about
by that facet of the Evil Inclination that incites idolatry -
and it still remained in their midst. The neonle fasted and
begged for God to relieve them of their intolerable burden.
They cared not for the reward awaiting those who conguered it
on their own. We then read in the same passage: "The shape
of a fiery young lion went forth from the Holy of Holies, and
the Prophet said to Israel: +that is the Inelination for
idolatry." The people captured it. But then, flushed with
succese, they also tried to canture the Inclination for
transgression. Unfortunately, they succeeded. There was a
sudden, drastic decrease in fertility; obviously, sexual
desire, a form of lust, was stilled with the capture of this
Inclination. In the end, the peorle were driven to release
it - wvwhich they did only after blinding it. One result is
that to this day one does not lust after near relations.

Yoma 69b contains a variant of this story, but it includes a
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warning to the people that without the Evil Inclination the
world would collszpse.

According to Song of Songs Rabbah 1:2.4, when Israel
was told that they might have no other gods besides God, the
Evil Inclination was plucked from their hearts. The peorle
were stiricken with fear and cried out that this would cause
their death. It was therefore returned to them. Apparently,
the writer of this little tzle felt that the Israelites' plea
had great validity to it. For life to be maintained, the
basic drives of man cznnot be wholly stilled.

The individual is therefore placed in a most difficult
situation. From one point of view, the aspect of sinfulness,
the Evil Inclination must be attacked and subdued; from
another point of view, the aspect of life-perpetuating
natural drives, the Evil Inclination must be utilized in
proper fashion. Whereas the former is most frequently
emphasized, both positions are of equal validity.

e+eDimon b. Pazi said: Woe is me because of

my Creator (Yozri), woe is me because of my
(Bvil) Inclination (Yizri).
% (Berakot 6la)

This passage is an attempt to explain why there are
two Yuds in Wa-Yizer of Genesis 2:7. The two Yuds in this
example were made to stand for Yo§er and Ye§er, and thus
reflects the problem confronted in the preceding paragraph.

Man must confront his Yozer, his Creator, by becoming God's
partner in the perfecting of Creation. On the other hand,



man must deal with his Yeger in such a way that would prevent
his succumbing to it.

The final item to be considered under the generzl
heading of the activities of the Evil Inclination is the
relationship winich it has with the Good Inclination. Ruth
Rabbah, recognizing that the two are absolutely antithetical,
states in 5:1 that helping one side automatically angers the
vither. Both make their demands upon man, and his decision to
favor one over the other antagonizes zné slienates the other.
dere, zas in Beclesiastes Rabbati 4:13, the implication is
that whenever one gains in power, the other loses., This is,
of course, guite similar to the Freudian conceot of the
relationship between the id and the ego. There is only a
certain given guantity of energy; when one zspect of the mind
receives more of it, the other must receiv: less. We have
oreviously discussed Nedarim 32b, wherein the poor wise man
(the Good Inclination) defends the little city (the body) from
the assaults of a great kingz (the Evil Inclinstion), It would
thus seem that it is the fate of the two Inclinations to be
forever at loggerheads, though they must be bound together by
man in the service of God.

R. Levi bar Hama said in the nzze of X, Simon
ben Lakish: *One should =zlways incite his Good
Inclindtion against his Evil Inclination, as
it is said: "Tremble and sin not." (Psalms
4:5), If he defeated it, well; but if not -
let him occupy himself with Torzh, as it is
said: "With your heart." (ibid.). If he
defeated it, well; but if not - let him recite

?he Shema', as it is said: "Upon your bed."
ibid.). If he defeated it, well; but if not -



emind nimself of the day of deztn, =s
é¢: "And be still, Sela'." (inid.j.
(Berakot 5a)

It would seem that the Good Inclinztion is not strong
enough, or - perhnsps - not zlw:iys strong enougn to
successfully cope with the Evil Yefer. Shabbzt 63b goes so
far as to szy that the Evil Yeﬁer has biblical support for its
nosition: Ecclesiastes 11:9, The passage states the
following.

Rejoice, 0 young man, in your youth; and let

your heart cheer you in the cays of your youth,

and walk in your willful ways, znd in the

sight of your eyes...
As we would expect, the Evil Ye§er'a passage is susceptible to
absolute refutation by the Good Inclination. There is a
definite nobility to this form of battle: the stakes are high
and most worthy. Sanhedrin 111b suggests that the epitome of
nobility is the reversing and transmutins of Evil Inclinations
into Good Inclinztions - not merely suporessing and ignoring
them. Sublimation, though unnamed, certainly was a live
possibility.

Through urging the individual to nerform acts of charity
and of lovingkindness (Exodus Rabbah 36:3), men might indeed be
capable of entaroning the Good Inclination over its evil
counterpart (Leviticus Rabbah 34:1). To do an effective job,
the Guod Inclination must be given a full understanding of the
Evil Ye?er's activities and characteristics, an understanding
that God has promised to give it (Midrash Tehillim 41:2). We
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therefore find that there is 2z note of optimism; the belief
that an amelioration of thne troublesomeness of the Evil
Inclination cun be zchieved is accepted., But no one would
deny that it is an awesome task, 2 %ask which men cannot
ultimately fully accomplish waile he lives.

Summary.

We need recall that, (1). The Evil Inclinztion
seductively draws men into sins of lust and aggression; (2).
The Evil Ye§er is guite obviouely closely connected with man's
sexual drive; (3). Wrien one gives in to the Evil Inclination,
a pattern of habit is established which grows increasingly
more difficult to breuk; (4). As unrelenting as it may be, the
Evil Inclination's positive asnect cannot be ignored; and (5).
It is the tasx of the Good Inclination to strugrle mightily
against the Evil Yager. but in the end ultimate victory belongs

to God and not to man.

The consequences of the Evil Inelination.

Our discussion of the rabbinic view of man has perforce
led us to examine in full the notion of the Evil Inclination.
As our discussion progressed, the rabbinic picture has become
muach clezrer, We now are ready to look specifiezlly to the
types of acts provoked by the Yeger: the two major categories
will be 'aggression toward man' and 'azgression toward God'.

We are all familisr with the types of crime one man can
perpetrate against another: we now consider only the reason

behind the acts. Shabbat B83a attributes adultery to the Tezer,



and tuis introduces for us the entire category of sins of
sensuality. IJumerous references have zlready been given

wnich connected tals with the Yeger. Lust began in the Garden
of Eden, and has anoparently been awszkened znew in every man in
every generation; 'Erubin 19a states emphatically that lust
will unerringly lead men intc Gehenna and etsrnsl damnation.
In an interesting atteant to discover the rationale behind
those biblie=l laws which dezl with the forbidden degrees of
marriage, %iddushin 21b suggests that the laws were originated
solely in an attempt to regulate man's evil passions.

In our discussion of Original 3in, one of the major
factors puinted to as a definite residue of the Fall was the
onset of humen mortzlity. But ezch and every descendent of
Adam has sinned encugh to deserve death in his own right. As
Re Aumi has szid in Shabbat 55a: "There is no death without
8in;" and as R. Joshua has said in Abot 2:11, "4An evil eye,
and the Evil Inclination, and natred for (other) creatures put
a man out of the world."

Re Hama bar Haningh said: "If a man makes a

goad for his®cow, how much the more so (should

he make one) for his Evil Inclination, which

removes him from life in this world and from

life in the world to come."

(Jerusalem Talmud, Sanhedrin Ferek 10,
(Halakah 1)

So the Evil Inclination causes us to forfeit our own lives,
This, and more. For 3habbat 89a points to the Evil Inclinztion
as the cause behind one man's violently teking the life of

anotner. !Murder is to be numbered among the efrfects of the
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Yezer., And not just the murder of others, but self-murder
as well.
And let not your Inclination give you assurance
that Shecl will be a refuge for ycu. For
against your will you are formed, and against
your will you =are born, and against your will
you live, and againet your will you die, and
against your will you are dectined to give an
account and reckoning before the King of king
of kings, the Holy One, blessed be He.
{ibot 4:29)

With regard to the sins involving the property of
others, the Yezer is similarly regarded as the source of
trouble. Shabbat 156b declares that the BEvil Inclination
drives one tc robbery, thougn it suggests that a proper
awareness of the possibilities inherent in divine survort
could give one strength enough to resist temptation. Jealousy,
greed, and avarice have the same common source, z& 40 revenge
and anger. It becomes guite obvious that every form of sin
of aggression against other men is considered tc have been
motivated by the Yezer. This gives us further psroof that
'Yezer' was not truly regarded azs something possessing a
separate existence, but rather is a2 generic term, a kal bo,
in which are lumped all of the evils of which man is capable.

Sin is regarded as rebellion against God, so that all
previous material could have logically been included in this
discussion of the sins of aggression azainst God. Yet there
are several forms of sin which directly relate toone's
relationsiiip with Deity. The first and most obvious one is
idolatry.



R. Simon b. Eli'ezer szid in the name of Hzlfe
be Agra, wioo sa=id in the name of R. Johansn b.
Nuri: He who rends nis garments in his wrsath
and ne who brezke his vessels in his wrath and
he who scatters his money in hiis wrath,
consider him as an idolator, for suca is the
device of the EZvil Inclination. Todzy he says
to him: Do this!, and tomorrow he says to him:
Do that!, until he szys to him: Perform
idolatry! - and he goes and worsiipe (idols).
(Shabbat 105b)
This thought is seconded in Exodus Rabbah 41:7, and in many
other texts as well.

Besides idolatry, there are those sins zgainst God
whnich revolve srcund skepticism. Disbelief, denying the
'Ikar, has long been ranked among the most terrible sins
waich a Jew could commit. And the Ye§er lies at its root.
Numbers Rabbah 15:7 states that the Evil Inclination can lead
one to misinterpret the nature of God, and it was just such a
misunderstanding which caused the tragedy a2t Babel. Tanguma.
ﬂOaE 15, remerks that the incident at the Tower was most
certainly the work of the Yezer. DBut the attack upon God is
not limited to doubt, to misunderstanding, and tc idolatry.
In the Sifra, 86a, we find that the Yezer ies likely to
attempt to incite Jews to think that the laws of the Gentiles
are better tanan their own. In Lbot 4:22, we note Iurther
that the Yezer entices man intoc sin by trying to assure him
that there is no deward and Punishment beyond the grave, that
the grave is a sure refuge for saint and sinner alike. And,
as was to be expected, the Yezer is also responsible for

raising questions concerning the authenticity of the biblical
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texts. Numbers Rabban 19:5 liste four laws which the LEvil
Inclingtion points to as being irrational: (1). the law of
the brother's wife; (2). the law of mingled kinds; (3). the
law regarding the sczpegozt; and (4). the law regarding the
Red Heifer. It will of course be recszlled that these four
cases are listed in several places as oeing sim-ly beyond the
understanding of man. Only the YeEer would go so far as to
term them 'irrationsl’'.

The Evil Yeger, resnonsible for so mach, is glso found
guilty of preventing men from studying and nraying. In
Tan?uma, 'Egev 11, we find that God promises to remove the
Evil Inclinsztiocn in the world to come, so that what is studied
can be remembered. Temurah loa surports the view that the
Yefer is anti-scholastic. In Abot de R. Nathan, Pereg 16,
Nua@a Alef, is found the accusation that one of the major
targzets of the Yeger is the Sabbath observance, and in Tanguna,
Beha'zsloska 10, we find the specific charge that the Evil
Inclination was responsible for an attempt to encourace David
not to arise early so as to pray.

In sumn, it is the Ye§er who szys to man, "Sin, and God
will forgive you" (gagigah 16a) with regard to every nossible
category of sin. The Yezer entices man to do evil. It also
lures men away from doing good. It seecms here to represent
everytning in the world which would take man away from the
paths of God, as caresfully taught by the rabbis. It cun be

stated with a fair degree of certainty that no sin of any
consenquence was omitted from the bill of charges set by the



rabtis befure the Evil Inelinaticn. Of course, by
attribvut lng the motivetion for sin t92 an ubiquitous
inclination tc do evil, the rabois left the céoor wide onen
for man to seck to improve ais own situution. 4fter =11, the
Inelingtion joins itself tc man; it is not constitutive of
him. and thoucia it exemplifies the mozt base drives of man,
it cun yet be brouzht to serve God.

Sumuary.

We need recall that, (1). Of all the eins attributed
to the Yefer, the most commen ones involve crimes of lust and
of aggression - agcrescion agzinst both man and God; and (2).
The Yefer symbolizes the collectivity of all those faciors
wilch drive men to transgress, and as such implicitly leaves

room for man to work out much ¢f nis own salvation,

Defending man against the Evil Inclination.

Fsychology has taught us th.t man does more than merely
#ive up in the face of threats to the integrity of ais
nersonality. ie fights - by repressing, displacing,
suolimating, projecting, and eo forth., Only if =11 else fails
nim Aoes ne zamit defeat and withdraw from the field of battle;
he would then be in the depths of psychosis. The rabbis also
found that they could not truly portray man as one passively
accepting whatever outrage nis internal and/or external
environment threw at him. He had weapons, time-honored and
proven, upon which he could rely with utmost confidence, and

he did not hesitate to bring these weapons to bear in his
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strugsle zgainst the wiles of the Bvil Inclination. With God
in the wings, and with the civine Torah as his »rompter, man
could successfully act out his existence uron the stzge of
life.

The basic assumptions are taat man nust erect defenses,
and that these defenses can avail. 4is X. Simon b. Zoma has
said, in Abot 4:1, "Who is nighty? He who subdues ais
Inclination!" No man czn c.1l himself mighty until he has
met nis Yeger in open combzt and has betiered it. PFrom such
2 statement, it is quite obvivus that the task was considered

t¢ be indeed a difficult one. But man czn do it.

If thou wilt mend thy actions in this world,
everything shall be forgiven and pardoned in

the world to come, But if thou wilt not mend

thy deeds in this world, thy sin shall be
preserved for the grezt Day of Judgment., And

at the door of thy heart he lies, but in thy

hand I have given the Evil Yezer, znd thou 33
shalt rule over him both for 2cod and for evil.

R. Simon b. Yohai said: It is difficult to say
(this) thing, And it is impossible for the
mouth to state it exr-licitly. It (the
situation involving both Yezers) is comparable
to two athletes who were wréctling before the
king., If the king wanted, he could have
separzied them, but the king did not wish to
separate them. OUne overcame the cther and
killed hime. He (the victim) cried out and
said: Let my czuse be pnleaded bafore the king,
(Genesis Rabbah 22:9)

Those who exhibit the skill znd determination necessary for
victory will, according to Song of Songs Rabbsh 4:4.4, become

the leaders of their generation. And it can be done. But
how?



One possibility hzs long been zsscciated with <he
Doctrine of Urizinzl Sin; that is, the Doctrine of Immuted
Merit, or Zekut Avot. The thinzins involved in such z doctrine
might be tnat since we bpear within us traces of a sin in which
we toox no part, if we would also bear withnin us traces of
merit for guod deeds in which we similarly took no nart, then
the two would cancel eacn other out and we would be left as
masters of our own fate. Jekut Abotl is indeed mentioned in
ravbinic literzture, zarticularly witii regard to the
possibility of a most Christ-like redemptiveness flowing out
of Isaac's willingness to submit tc the divine will., 3Scanechter
has delineated three major forms of Zekut.’? The first is
sekut Abot or Merit of the Fathers. This is a rorm of merit
flowing not only from the pious acts of the three Patriarchs,
but from the good deeds of sny of our ancestors. As shall be
seen, the Telmud goes to some length to show that this merit
system, thuugh it once existed, no longer is in force.

Instead, we are bound by the doctrine of individual
responsibility, as promulgated by the prophet Ezekiel. Each
of us receives his own reward and/or punishment. The second
possible form of Zekut was derived from a pious contemporary.
Here it is possibie to note the sociological implication of the
actions of ctuers partially determining the tyre and guality
of life space winich we will occupy. It is still the righteous
few who maintain the world, The third possible form of imputed
merit is the Zekut of a rious posterity, wherein the good deedc

of future generations can have a retroactive influence on their

progenitors.
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for & weriod, tlhen, it was assumed that at lezst the
pious deeds of tue Patriarchs sctively betiered the
contenporary situation. after all, does not Genesis Rabban
22:6 explicitly state th.t Abranam was the first to discern
the weakness of the Evil Inclination? The Jerusalem Talmud,
walle commenting upon the reasons for a person joining the
Perushim (Pharisees), the strict observers of the Law, had
the following to say.

Of 211 of them, only one who is strict due to
love (of God), like Abrensm, is beloved.
Abrzham, cur father, made the Zvil Inclination
good, as it is said: "And You found nis heart
faithful before You." (lNehenmiah 9:8)...But
David was not able to withstand it so thut he
(literally: and) killed it within his heart.
What is the textuzl basis (for this statement
about David?) "And my heart is stricken
within me." (Psalms 109:22).

(Jerusalem Talmud, Berakot, Perek 2,

Mishnah 3, Halakah 7, p.'l4a)

But whatever benefit future generations could have
derived from the pious deeds of our great Ancestors, the
orocess has been brought to an end. DMNan, as portrayed by the
rabbis, could no longer denend upon Zekut in eny form; it has
ceased to function. The Babylonian Talmud, in Shabvat 55a,
expliecitly says that with the dezth of King Hezekiah, Zekut
Abot came to an end. Other texts might differ zs to the
exact date and occasion, but there secms to be wide agreement
among the rabbis that some time in the nast, the flow of
salvation from this particular source was cut off. Leviticus
Rabbah 36:4-6 discusses the greazt effect that Zelut Abot has

had down through the years, and then guite matter-of-factly
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explains when it ended. Ko question wars entertained about itfs
continued existence. It is no more. The 9nly question worthy
of learned discussion is 'when?'.

Man cannot devend upon the deedz of others to help hinm
in his climgctic struggle with the Evil Ye%er and all that
which it represenis. As Berakot 61lb pcints out, the righteous
will contiaue to be swayed Dy the Good Inclination, the wicked
by the Evil Inclination, and the common man by both - unless
and until tuaocse grouped in the latier two categories bestir
themselves z2nd enter the fray.

To be able to fight effectively, the individual must
maintain constant vigilance. A4s we find in Abot:

Ben Azzai says: Run (to perform) a light

orecept, and flee from transgression; for

precent leads to (or: causes) orecent =nd

transgression to transgressicn. TFor the

reward of a precept is = precept, =nd the

rewvard of a transgrescsicn is a transgression.

(4bot 4:2)

Each false step places one into the rower of habit-forming
evil, while each performance of a Higuah leads one to further
£00d WOTKS.

But when, with due vigilance, one encounters temptation,
it must be properly dealt with. With all regard to the
troublesomeness aroused by the use of an anachronism, it is
yet possible to say that the rabbis suggested sublimation -
without using the term, of course - zs the first line of
defense. Sublimation is clearly prescribed in Sanhedrin 111b,

when it is declared that the more sunerior act is reversing



Svil Inclingtions into noble ovnes, rather thsn sim:-ly
suprrescing them. The first method of sublimstion calls for
the individusl to immerses himself decply in the study of Torzh.
The Torah has oreviously been referred to severzl times as a
source of Lezling =nd consolation. Kiddushin 30b had czlled
it a "life-giving remedy" prepnared by God as an antidote for
anvtner of His creations, the Zvil Inclinstion: this thought
is echoed in Baba Batra lta. RH. Johanan, in 'Abodzh Zarah 5b,
states that when Israel is occusied with zood deeds and the
study of the Torzh, it is possible to master the Evil
Inclination.

R. Haninah b. Papa said: If your Inclination

comés to cause you to be gay, thrust him away

with words of Torazh...If you do so, I will

attriovute merit to you as if you had created

Peace.

(Genesis Rabbah 22:6)

When trouble and temptation first present themselves, turn to
the Torah. In fact, it is not sim»ly the Torsgh - but any
study normally carried on in the Bet Midrash can have = very
szlutary effect. We find in Midrash Tehillim 119:7, 64, that
the Bet lMidrash is a safe refuge from the Evil Inclination.

The School of R. Ishmael taught: My scn, if

this ugly one (the Evil Inclination) meets you,

lead him to the Bet Midrash: if ne is of stone,

he will dissolve, and if (of) iron, he will

snatter.
(Kiddushin 30b)

By involving one's mental energies in study, the rabbis thought,
perhaps correctly, that they could fend off most onslaughts of
the Yeger.
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The second vasic use of sublimation in the combatiing
of the Bvil Inclination is found in the realm of numan
relations. Wnen one fesls a2 growing need %0 strike out
against one's fellows, it is just then when the vractice of
charity and deeds of lovingkindness can do the most good.
Exodus Rabbah 36:3 informs us that these two can be very
efiective in the fight. This is =z very imrortant reason way
Baba He?i'a 52b proclaims it to be a migwah to load your
enemy's donzey before heloing your friends. This form of

e
discinline will harden the defenses.

But when vigilance hacs been of no zvail, and when
sublimation nas not fully graoppled with the drives to commit
sin, the rz=bbis never fuil to mention that the Gates of Heaven
are always standing open tc receive the prayers of those who
honestly repent. lMan is not condemned to be dragsed down by
nis sins to the grave. Human fa2llibility is reccognized, and
it can be dealt with meaningfully. As the Tanguma, in Noag 8,
tells us, every ill has its cure - and the cure for the Evil
Inclination is sincere reventznce. By undertzking to chance
one's cunduct and to purify one's motives, by feeling sorrow,
confessing one's sin, and by resolving to imnrove, by vaying
reparations and by giving charity - repentance czn be
achieved in a manaer acceptavle to God. ™"The 'broken channels'
of divine grace can bDe repairec by repentance, good works, and
Toran.">?

4nd there are other means. We have previouely

discussed the poscible benefits derived from inciting the



Good Inclingtion azainst its evil counterpart. It is a
healthy procedure, well recommended, but the ravbis never
secmed to have waxed ecstatic over the ultimste poseible
benefits from such action. 2HAutn Rabban 6:4 renorts that
Joseph, David, a2nd Boaz overcame their Evil Inclinations
taroush the use . an ovath. Apnarently the oath represented
the true zincerity of taeir desire to overcome passioca.

«.«and ne who mukes the blessing says: ...

Who has sanctified tne beloved one ‘rom the

womb; He sst a statute in his flesu, and ais

offs»ring hie sezled with the si-n of the noly

covenznt, Therefore, as a reward for this, O

living God, our Fortion, comuand to save the

beloved of our flesk from the pit for the sske

of Your covenant wnich You have set in our

flesh. Blessed art Thou, 0 Lord, Who makest

the covenant,”

(3habbat 137b)

Rashi, in comaentings upon this passage, ecuates 'pit' with
Gehenna, It would tnerefore seem that the act of circumcision
is a method of avoiding eternal damnation. UThe mark left by
the circumcision serves as a reminder for the individual to
curb anis passions, as ordained by God throush the Covenant
with Israel. In searching for other defenses, wedarim 32b
notices that fﬁe.ﬁ is numericzlly eouivalent to 364, and
that there are 365 days in the year. OUne day is free from
Satan's influence. One day? The day! Yom £ippur. It must
therefore prove that on Yom Kippur the Evil Inclination does
not hold sway, and that day must be eéspecially aporopriate for

attempts at masterings the Ye§er.



If 2ll else fuils, man should confront his Tinitude oy
pondering upon the fact taat death awsitas aim; the shock of
confruntation, tne rezl:zation thnt aan does not have infinite
time in whicn to perfect nis ways, siould mske resistance to
sin g greut deal easier. We have previocusly encountered =
reference in Berz«oi 5a to the fact that the thouzht of
impending death is suffiicient to estill the Ye§er. Genesis
nabbah 3:5 similarly relates that death stands 2s a permanent
reninder to an individual to renent.

'Akabya b. llahalaleel says: Regard three
thin#s and you will not come into the nower of
transgreszion: know from whence you came,

where you are going, and before Whom you are
destined to give an acccunting.
(Abot 3:1)

It is guite easy to regard this device as extremely practical
not merely for azen livinz 2,000 years aco, but for our own
time. Confronting what one zctually is, re=zlizing the outer
limits of one's sotentialities, can indeed bring one inteo a
more coampetent aandling of the years allotted to one's
existence.

Suanary.

We necd recall that, (1). Han has always recognized the
possible gains tc be derived from combatting his passions;
(2)s The rabbis recognized tae necescity of struggling, as
well as the possibilities of & limited, but vital, success;
{(3). Mzn no longer derives actusl benefit from the meritorious
acts of others; (4). Study and lovingkindness are two possible

areas of sublimation suggested by the rabbis; (5). Confronting
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one's finite limits can hels ecurdb the Yezer; =nd (&), The
-
obvious impressicn is that these defenses are noi, in the

long run, sufficient.

Ilan cannot succeed whnolly on his own.

The rabbis have sought out =zn involved set of defensive
maneuvers, but it has become obvious that they were not firmly
convinced that these maneuvers, either taken singly or zas a
totulity, could work. That being the coce, man could have
recourse only to God, for 4id not God nromise in Ezekiel 11:19
to remove the heart of stone =2nd to renlace it with a heart of
flesh? We have already encountered numerous passages whaich
proclain both the necessity of God's intervention, zs well as

36 For God is the Creztor of

His willingness to intervene.
all, and is therefore responsible for both Good and Evil. It
is up to liim to ameliorate our situation, In the Jerusalem
Talmud, Shabbat, Pere? 14, Halakah 3, we find a R. Abon
expounding Deuteronomy 7:15: "And the Lord will remove from
you =zll sickness". Playing upon the fact that _ /) could
mean both siczness as well as sweet, he concludes that the
pasta e contzins God's Hromise to remove the Bvil Inclination.
For it is the Yeger that bezins with sweetness, but ends in
bitterness.,

To obtain divine help, man must somehow cstablish
communication with the divine. Therefore, as a key element
in the all-out assault against the Evil Inclination, the

rabbis must rely heavily upon the efiicacy of Proyera



(28 part of a orayer recited before going to
sleep:/ And mgy The Guod Inelination rule
over me, znd let not the Evil Inclination rule
over me.

(Berakot ©0b)

(part of a vrayer by R. Bli'ezer:) ...and
perfect us wita a goocd friend and a Good
Inclination in Your world....

(Berakot 16b)

(part of a prayer by lLar, the son of Rabina:)
eseand do Thuu szve me from zn evil cccurence,
from the 5vil Inclination, and from an evil
vwoman, and from all the evils which threaten
t0 come into the worldeees

(Berakot 17a)

«ssand R. Alexandri concluded his prayer (and)
said thusly: O Lord of the Universe, it is
clearly known to You that it is our will to
perform Your will, znd who hinders (us)? The
leaven waich is in the dough and proliticsl
subjection, lay it ve Thy will that You will
save us from their hand, and we will (then)
return to perform wholeheartedly the statutes

of Your will.
(Berakot 17a)

(part of a oruyer == recomunended by the School
of R. Yannai:) My Kaster, I have sinned before
(Literally: to) You. ifay it be Thy will, O
Lord, My God, that You give to me a good heart,
a good portion, a Good Inclination, sens€....
(Jerusalem Talmud, Berakot, Zerek 4,
lishnah 2, p. 4b)

And so it seemed that many were the prayers offered up
by the rabbis, in the hope that God, upon hearing them, would
have compession voon His creatures and come to their aid.
Man, out of his weskness, is driven to plead his case before
the Almighty, for in no cother wey can he totzally subdue those
pressures within him, those pressures drivins him to do evil.

In the end, man must cry out unto God for a special

dispensation of grace, grace unmerited and undeserved. lan is,



in the fingl accounting, helpless before his drives.,

Re Isaac Baid: +..It is like the case of a

warrior wiy wzs riding upon his horse (at full)

speed and saw a child (in ais path); ne reined

in the horse and did not injure the cnild.

Whom do all przise - the horse or the rider?

Surely the rider.

(Genesis Rabbah 52:7)

The warrior is God. He reins in man'e Inclination, so as to
orevent sin. NO praise is accorded tne horse, beczuse in his
blind plunging through the streets, he neither saw nor cared
about what was in nis path. The horse had :7rown accustomed
to runninz, but he simply was not qualified to make decisions
0of life and death.

Should man then give up the struggle, beins that final
victory is not to be his? The rabbis would clearly zanswer
'no'« In 'Abodah Zarsh 17 & z2nd b, we find a story told of 4.
ganina and R. Jonathan. As they made their way through the
city, they were confronted with what could have been an
uncomfortable choice for lesser men. To continue on their
wzy, they had to walk past either a house of prostitution or
a vlace of idol worship. They chose to walk past the former,
for it would prove to be tue more difficult test of the control
wnich they had over their Evil Inclinations. They felt that
there is more reward awaiting those who successfully withstand
the test, than those who avoided the test. This is not a case
of 'deliver me not into temptztion'; rather, it is 'help me to
successfully cope with the problems of actual life wherever

encountered'.
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4 supporting opinion is to be found in Sanhedrin 43b.
There, R. Joshua b. Levi (according to the interpretation of
Rashi) greatly praises nhim who has been enticed by his
Inclination and has successfully withstood the test. This
person receives rewzrd as one wao has hunored God in both
worlds. lan may not always win; man may indeed be facing
insurmountable odds. But the grezater reward goes to one who
enters the struggle and tests his defenses to the limit.

But there is a hope that transcends temporal trial and
strife. There is a definite chronological ceonclusion to man's
encounter with the Evil Inclination. When man has reached the
end of his days on earth, the Evil Inclination has
simultaneously reached the end of its power over man., As the
Pelestinian Talmud, Eidduahin, Pereg 4, Halakah 11, has
succinctly pointed out: "The Evil Inclination is not found in
cemeteries.” Death brings the fight to an end forever. If
mzn czn me=t the test during the span of time allotted to him
on earth, then he need have no fears councerning life
everlasting. For surely, as is found in Genesis Rabbah 9:5,
death gives the righteous rest from his strugsle with the
YeEer.

In the Torah (scroll) of R. Me'ir was found

written: behold, it was very good"
E 3 /e and behold, death was good,

).
M (Genesis Rabbah 9:5)

«esthe dey of death is better than the day of
birth.
(Beclesizstes 7:1)
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The Evil Inclinaticn perisaes with man, states lidrash Tehillim
78:8, out when man ie resurrected, the Yezer is not. Thereiore,
-
the thought of impending death will not only bolster man's
sageing efforts in nis strugsle, but will z2lso afiord Lim 5
victure of eternzl release froam struzss-le. A, Hiyys, in
Genesis Raboah 48:11, reiterates tuis nopeful comment when he
reminds us that the Yezer will hgve no sower during Messianic
times. A consummztion devoutly to be wished.
This challenge to the ultimacy of the Yezer is not
hiddéen from it.
R, Judah the Prince says: 1 will draw an
analogy for you: +to wnat is this matter
similar? The Evil Inclination is similar to
two men who entered an inn, and ¢ne of thenm
was seized as a robber. They said to him:
Who is with you? He could say thzt my friemd
was not with me. But he said (instead):
Since I will pe killed, let my friend be
killed with me. Such is the case with the
Evil Inclination: Since I am to perish in the
world to come, I will destroy the entire body.
(Abot de K. Nathan, Perek 1o, Eusga Alef)
It will therefore pursue the struggle with even greater vigor,
since it xnows it cannot win agsinst the decision of God,
Thus the rabbis make it possible for man to hope that God will
create a situation in the future in wnich he will not have to
struggle, but yet at the szme time they bind man to a
continuing struggle with his Yezer.
Sunmary,
We will need to recall that, (1). Yan has been driven,
beczuse of his own fallibility, to seck relief in the bosom of

God; (2). The rabbis still think it is necessary to continue



to perfect our aAwsan modes of defense; (3). After death, and
during thne llessiznic times, the Yeger will no longer be present
to torment man; and (4)., In the Isce of tuis, the Ieger will
strugzle even harder to vaznquisa man during his lifetime, SO
that man must bend nis efforis to perfect ais skill with the

traditiong]l methods of defense.

General Sumnary.

The picture of man, drawn by tae rabbis, is 'neutral-
mutable', that is that men himself is not burdened with an
nereditary or biologiczl factor which condemns him to commit
sin. Rather, man must cope with his drives znd inclinations
in such a wzy as to perfect them. The major Inclination of
man is, indeed, BEvil; it is closely connected with man's
agegressive and sexusl drives, and is central to the
personality. ilan must deal with this Inclination from the
moment of birth, but the chances of his vanquishing it
totully are nil. Only through the intervention of divine
grace can man be saved. The Yeger remzins during one's life
as a promoter of evil, lhinderer of geood, and yet as a

necessary comnonent %o the psreservation of life,
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CHAPTER III
THE APPLICATIUN UF THE rSYCHOLOGICAL PEASPLCTIVLS
T0 THE RABSINIC VIEW OF MAN

The goals and purposes of this chzpter.

In the first two chapters of tnis thesis, we have

examined, (1). The basic princinles of Freudian opsychology
which are of interest to us, 2nd (2). The view of man as held
by the rabbis, with special emphasis having been placed upon
an exsmination of the Evil Inclinestion. This chapter will
present specific summaries of voth categories of material, and
will then »oint to the simificant parellels in rabtinic
literature to the discoveries made by TFreud.

Definitive summaries of the Freudian and rabbinic views of man,

ilan, for the rabbis, is a composite creature, contzining
within himself botit masculine znd feminine characteristics, zs
well ze& both heavenly and mundane caarzcteristics. To develon
ais wortoiier aspects, man is expected to follow z pattern of
Imnitatio Dei, which is referred to =& 'being holy', Man is
grented some largze measure of free will by the rabbis, but
they seem constantly to out restrictions uvon it. The
ultimate destiny of the world is in God's hands, not man's;
God will also determine whether the wicked und the righteous
will receive their reward in kind in this world or in the
next. Man's will is zlso limited by the fact that it must in
some way deal with man's nature. The Fall of ‘dam is probably
only responsible for the introduction of death into the world;

no other biologically oriented taint is accepted by the rabbis.



The central feature of man's personality is his Ieger.
an inclination to commit sinful acts. .ian does have 2 Cood
Inclination, but it is in many ways quite subordinate to its
evil couaterpart. The Ye?er arises early within man, most
probably as the baby emerzes from the womb; every man is so
greeted at birth - the tendency to sin is regarded as
universal. The Yefer is actually a aal Bo, a term signifying
the multiplicity of passions and drives which struzgle within
each of us, seeking expression. It is therefore not to be
considered as an actunl existent, inhabiting some particular
region of the body. To say that an individual is being driven
to misdeed throusgh his Zvil Inclination, is most likely to
meen that the individual is either indulging in aggressive
acte against man or God, or else is giving free rein to his
lust. Though this Inclination promotes evil and hinders good,
it is nonetheless necessary for the perpetuation of life upon
this earth. Without it, there would be no drive to create and
procrezte.

Man, in the face of the overwhelming nature of the
power of this Inelination, may ultimately prevail only through
the application of divine grace. Sublimation, through study
and good works, can be of some help; confronting one's
finitude might avail in brezking the deadly habit of sin.

But without God's help, the pressures to do evil would simply
be too great. Man is basically =z neutrzl creature: as he

acts, so will his fate and 1life be.



Residing at the neart of the Freudian view of man is
the interrelation of mind, body, and instinets. The
individual c:n never be freed from the demands that the body
and mind vlace unon each other, though there are methods
whereby the demands can eitaer be suppressed or redirected
into constructive channels. Through the struggle not only to
maintain homeostasis but to act creatively as well, the
individual is able to develop within himself standards by
which he can judge and evaluate his human condition. IHMan
seeks pleasure; our civilization may have made the search
more complex and prolonged, but the search continues
nonetheless. It is because this seeking for pleasure must
grapole with the real world that the individual might be
driven to adopt the reality urinciple as a roadmap for life.

The content of the unconscious is the given, the a
priori within each man. There is much in Freud which reflects
an attempt to pinvoint the specifics of our bioclogical
heritage, an attempt which has not met with much support among
contemporary psychologists. The fact still remains that Freud
felt that biological determinism was much more imnortant than
environmental influences. In the final analysis, two
instincts were declared pivotal for the nersonality of man:
the Life Instinct (Eros) and the Death Instinct (Thanatos).
The struggle between these two is responsible for the
elaboration of our civilization, though the apparently greater
stature of Thanatos would imply that eveniually man will fall

prey to man., Love is the emotional representation of Eros and
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hate the emotional representation of Thanatos. t was
conceded by Freud that agzression, hate, and sexuality lie
at the very core of the individual - mzaking him what
religionists might term 'evil'. These features of man arise
early in childnood, and are apparently never truly headed.

All men are therefore as much a product of their
aggressions as they are of the guilt feelings resultant from
such aggressions. The defenses man can muster only deal with
the symptomatic expressions of the problem, never with the
problem itself. The resolution of the Oedipal conflict is a
major factor in the development as well as in the harnessing
of human aggression.

Significant parallels: Preliminary.

Freud taught that man is complex, that he must be
understood with all the forces operating within him, or he
could not be understood at all.

This would explain the difficulties encountered by the
rabbis in their attempt to explain man through the use of one
(and sometimes two) principles. The pre-scientific mind
simply did not have the categories with which to work. There
was simply no recognition of the full content of the word
'man’.

Freud taught that at the root of human behavior is
man's instinctual nature. This motivates and underlies his
behavior, whether or not the connections are obvious and

manifest.
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Tne rabpis used tae Lvil Inclinztion as a unifying
synbol for whatever it was that caused man to act as he did.
The very fact of the aultinlicity of names uscribed to the
IeEer makes it obvious that it occunied roughly the same
position then zs 'instinctual nature' does nowe It is the
rabbinic method of referring to tae paenomena which they
encountered. Significantly different is the lack of
conclusive proof for an inherited tendency to sin. The rabbis
thus move rather far afield from the biologically-criented
Freudiane. an becomes man as he lives. Eoth views would be
wniversalistic in intention: =211 men are oveing described.
The raboinic defenses could be modified to meet the needs of
Gentiles.

Freud spoke of the unconscious as a syctem of the mind
removed from reality, the contents of which are products of
repression, deposits of heredity, or drives unable to find
expression through ideas.

The rabbis realized that they could not root out the
'given' which they encountered in man. This given had begun
to grow and manifest itself from birth; it could only be
defended zgainst, not destroyed. This was, perhaps, a step
on the road toward the more modern rosition, for there is a
tacit recognition of an untouchable trouble spot within the
human personality. NLan constantly had to react to the Evil
Inclination; he never was left sufficiently alone so as to be
able to take the offensive.



In the Freudizn view of man, pleasure-seeking is =
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moet »primary need. Even the functioning of the ego, &8
it is to the Heality Prineciple, seems only in the end to be a
way to obtzin pleasure even in the face of comrlex existence.

The rabbis would never have granted man such 'evil'
intent. There certainly were times when the Yeger seemed
only after its own gratification, but to say that this was
orimary would be to deny the iniluences of the soul. Man is
capable of operzting on a spiritusl plane removed from the
allurements of nhysical nleasure.

Significant parallels: Sexuality and Aggression.

Here, then, is the culmination of the research and
exposition of the preceding pages, for here is the most
significant area of interaction between the two concepts of
man.

Freud, through his investigation of the instincts and
systems of the mind, came to nlace supreme importance on
sexuality and aggression not only as products of the
developmental process, but as producers in turn of a great
deal of human venavior. He also placed much emphasis uvon the
influence that the resolution of the Oedipal conflict has in
determining personality, for here intersect love and hate,
masculinity and femininity, cravings for dominance and cravings
for dependence, thoughts of incest and thoughts of patricide,

The rabbis did not see sexual motives as underlying
nearly as much behavior as did Freud, yet they recognized the

tendency for it to become pervasive. In the Jerusalem Talmud,
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%iddusnin, Peref disnon, Halskah 7, we find the statement,
"The Evil Inclination is not found in a2 moment”; it was 2
response to a guestion regarding the minimum degree of contact
necessary between z man and a woman for sexual desire to be
aroused. Taat it is easily aroused - this the rabbis would
consider correct; that it is glw.ys involved - this they would
deny. In the Bzbli, %iddushin B80b, the rabbis debate the
question: what stills lust? In part, they concluded that
notning = neither grief nor religious gathering - can exclude
the possibility of lust being awakened.

Re Johanan szid: «esolian has a smzll organ

which satisfies him (when he is) hungry, but

(which) makes him hungry when satisfied.

(Sanhedrin 107a)

dere the cyclical nature of the sexual drive is referred to:
satiation merely sets the stage for az renewal of tensions,
woich must in turn pe released. We have previously discussed
the fzct that the rabbis will, in the case of a man who can in
no way still his lust, permit him to go to another town and
there find relief. And during any discussion of the rabbinic
attitude toward sex, it is neces:zary to point out once again
that incest yearnings were in no way foreign to man as studied
by the rabbis. Hagigah 11b has previously been utilized to
show the belief that the urge for incest is always present

vwithin each man.

He who has intercourse with his mother in a

dream may expect (to obtain) understanding...

? who has intercourse with a betrothed maiden
in a dream) may expect (to obtain) Torzsh...He
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who has intercourse with his sister in z drean
nay expect to obtszin wisdom...He who has
intercourse with a merried woman in a dream
can be sure tnat he is destined for the world
to come, provided, that is, that he did not
imow her zsndéd dié not think of her in the
evening.

(Berakot 57z)

But the crux of the connection between the two
attitudes regarding man is found in what has become :<nown as
the taree Cardinzl Sins, an appellation perhaps a little
strange to Jewish ears, but one nonetheless used by Jewish

scholars.

R. Jchanan said in the name of X, Simon b.
Jenozadak: It was decided by a majority vote
in,.sLydda that in every transgression
(enumerated) in the Torah, if a man is told,
"Pransgress, and be not killed!", he may
transgress and not be killed - except for
IDULATRY, INCEST, and LURDER (capitals
inserted).

(Sanhedrin 74a)

These, then, zre the three Cardinzl Sins of Judaism. That
they stand as the capstone ¢f the hierarchy of sins, is shcwn
in the following.

The School of R. Ishmael taught: whoever

speaks slander increases his sins even up to
the three transgresesions: idolatry, incest,

and murder.
('Arakin 15b)

The three sins are the most serious offenses possible for any
man, whether or not he possesses God's revezled word. Yoma
670 tells us that even if they had not been found in
Scripture, they should nonetheless be laws. Sanhedrin 56a



states that they are a part of the Roa?ian laws, znd
therefore incumbent upun 21l mankind.

Yoma 9b brings them much aore clearly into focus when
it points out that the three are to be considered in the sane
category as a groundless natred. BSexuality and aggression.
Can the Cardinal Sins bring disazster to mankind? They were
responsible for the Flood(Genesis Rabbah 31:6) as well as for
the destruction of the Temple (Yoma 9b). And they may not be
transgressed even to save a life!

e«esfor there is notning that stands before
saving z life, excepnt idolatry, incest, =2nd
bloodshed.

(Yoma 82a and Ketubot 19:1)

Une may cure oneself with all (forovidden)
things, except for idolatry, incest, and

murder.
(Pesahim 25 a z2nd b)

Atonement for the three could not even be accomplished by the
scape-goat on Yom £ippur (Shebu'nt 7b).

Idolatry, from the n»oint of view of z revealed
religion, is rebellion against the Father. It denies His
soversignty, and sets up competitors in His stead. In a
sense, it kills the Revealing God by denying iiis presence, and
therefore is of the same nature as the aggression against the

nrimal father by the brother horde.37

It is guilt-producing,
whether it was carried out or merely Soyed with in the mind.

The incest laws of course reflect rudimentary knowledge
of what has since been formalized into the Cedipus Complex.

The Bible itself contains allusions to the Oedipal situation.



What wes the apetual relationsuin between Jacop and his over-
orotective mother, sebekah? What was the significance of the
act recorded in Genesis 24:67: "And Isaac brought her Into
nls mother Szran's tent, and took lebekah, snd she became his
wife; and he lovad her. and Isaac was comforted for his
mother"? Why did the rabbis feel suci a great need to
rationzlize incestuous dreams?

And murder, the turning outward of aggression, the
diminisning of the imace of God, is the most heinous sin
against one's fellow man. The Evil Inclination, this same
complex of restless strivings and desires, has already been
pointed out as that which not only causes one man to kill
another, but which e2lso tries 3o make suicide attractive. The
history of capital punishment within Jewish law, interesting
from severzl points of view, is useful to us zs an example of
a step by step repression and sublimation of the aggressive
drive. Beginning with the 'natural' tendency to repay a death
with a death, it was ultimately capable of, for all practical
purposes, legislating capital punishment out of existence. An
appropriate message for our sge is that advances in civilization
arc marked by zdvances in our respect for humzn life.

Both Freudians and rabbis have recognized that
sexuality and aggression are not only in a state of interactiom,
but that they are central to the personality. The rabbis would
not condemn man to remaining subject to these drives; man need

not succumb. But the multiplicity of defenses which they offer
clearly, if implicitly, reflects a more honest and basic
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rabbinic position: only tarough God's grace can man ce
rescued from the temptation wiich is lodged within him., Iian
isolated from God would necessarily be nictured in 2 manner
guite similar to the general Freudisn manner.

Significant parallels: a suvplement,

Freud saw in the interplay of instincts the czusation
behind the upbuilding of civilization. To hinder the
destructive thrust of Thanatos, he recommended a revised
system of education. Yet he harbored no desire for its
ultimate removal.

The rabbis granted that the world could not survive
without the Yezer, and similarly recosnized that - due to its
ezrly onset - a sound education is vital.

Freud's faith in the efficacy of man's defenses was
sorely limited; the better worlé winich they helped create
night not long endure.

The rabbis realized thzt even they, with the fullest
possible grasp of what their times viewed God's demands to be,
could not erect endurins defenses.

Re Judah szid: Three (types of) individuals
require guarding: & sick person, & groom, and
a bride. It was tuught in =z Baraita: a sick
person, & midwife, & groom, and a bride. And
there are thouse who say: a mourner; and some
even say:! scholare at night-time.

(Berakot 54b)

Freud believed that man was determined by sis biological
endownent, as well as by ais caildhood ex-eriences. He would

therefore deny that man is free.
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The rabdbiz zive man his freedom, but admit that it iz

in no sense totel. God's omniscience and omni-otence limit

daes G control of anistory =znd iis design

<l !
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man's freedom, -
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for Crezilun. By explaining away the unexnplzinable - the
question: wiy, if Cod is 80 powerful and =2ll-knowing, does Ze
not bring about a more penelicent world - the raobis do in
fact force man to rely u~-on ais own devices, Until the time
that God does intervene, man azd bettesr work out his own
destiny. Tnis means thzt man will ce confronted with his
Yefer as given, thereby limiting man's fresdom %o a
consideravle extent,

Freud said that man is a wolf to men, and that the
command to love one's neighbor is unnatural.

The rabbinic position here is that man has a soul. He
is more than noind and body. And with his soul man is able to
love and be loved. If man wust work out his own destiny to a
sreat extent without divine =id, he at lezst can turn to other
oen and work with thnem to fulrill the word of God upon earth.

The chart on the followins page will exemplify the two

oositions.
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AT TTEE T A
CULCLUSION

Car study had as its major purnose the seekingz out
of psyciolorical perspectives of tue view that the ravois
nelc of man. These perspectives were obtained by searching
viue writings of rreud; they were tnen employed in illuminating
tae writings of the raobis, as found in the Babylonian and
ralsstinian Talmuds, as well as in the early midraskim.

Vur findings have confirmed bota the presence and
accessibility of self-data, of information about the self
wnich can be obtained through introspection. It is possible,
therefore, to have some adequate znowledge of man; he is not
to bc considered as a closed book beyond understanding merely
because he cannot be guantitatively analyzed in the lzboratory.
Somehow, by whatever objective and subjective tools were
utilized, tne imazes of man produced by twe cultures both
recsrapnically and chronologically separate have much in
comnon,

Man has been seen as complex, despite the fact that
the rabbis do group all of man's drives under the catch-all
heading of Yeger. In his complexity, man nmust deal with
something which is beyond his ultimate control, and which
perforce vitiates his freedom. +reud spoke of an unconscious,
replete with instinctual yearnings; the rabois spoke of an
ovil Inclination. Doth were considered btuilding blocks out
of which human beings might build either a monument or a
sepulchre. OSexuality and aggression, declared unavaidable
by voth sides for different reasons, yet constitute a great

part of man's personality.



It is true that nesic and irreconciliable dilferences
exist, not the least of waich is tie rabbis' unending insistance
upon tne existence and importance of God and soul. For Freud,
morality is simply & reaction formation agzainst man's
innerent ‘evil'. For the rabbis, it is an expression of the
divine within man. Great differencee alsc exist with regard
to the place biological inheritance olays in the structuring
of tue human personality. ¥reud would accord it a position
of highest importance; the rabbis tend to negate its importance.

Yet, the sizilarities exist, and their existence is
exciting to the mind. The perspectives of psychology have
not only led to an understanding of materials 1,500 years
old, tanouga this in itself is most praiseworthy, but they
have also macde gquite clear the fact that the best source for
the future understanding of man still lies witiin his own
bosom. an is on his own. He must nake peace with that which
iz called tne human condition, w0t even the rabbis would
have had man quietistically =it back and await the intervention
of Gode «as long as there is a man, the battle with the given
will continue, But with each advance of man's ability to
harness his own potentialities, the world can be made a finer

place in which to dwell.



FOOTNOTES
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Association IX). pn. 331-339.
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p. 548.
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