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Chapter 1: INTRODUCTION

Concern about faith in God is very prominent in modern
Jewish religious thought. Along with such traditional concerns
as halachah and ethics, the problem of whether and_what_to
believe about God must be considered of major importance to
contemporary Jews. The outpouring of books of theology and
analysis of theology testifies to the fervor of the concern --

Martin Buber's I and Thou, Abraham Heschel's God in Search

of Man, Mordechai Kaplan's The Meaning of God in Modern Jewish

Religion, Louis Jacob's Faith, Eugene B. Borowitz's How Can a

Jew Speak of Faith Today?, Emil Fackenheim's God's Presence in

History, among many others.

Although as this study will show, speculation of the
nature of faith is not foreign to Judaism, the current concern
probably has much of its origin in Christian and modern Western
thought. As Louis Jacobs writes, "Ths vast major;ty of con-
temporary volumes on belief in God are written either from a
Christian standpoint, or as a direct reaction to 1t,f1_ This

is one reason for the title of Borowitz's book cited above.

- . -

He begins the book with a cogent argument that modern Jews

Satmalde A

must develop an authentically Jewish form for thﬁi;;§g§§§§§;

- - - -

about God, if the beliefs themselves are to be authentically

e e -

Jewish.z

To help us in that task, I intend in this study to

examine some of the views and concepts of the early Rabbis

e ——




on the question of faith in God. My aim is to find out the
extent to which conceptions of religious faith have in fact
been formulated in Judaism. Louis Jacobs gives some encour=-
agement to this tack: "Jewish thinkers throughout the ages
have been no less passionctely concerned, as sincerely dedi-<
cated, as daringly speculative, as their Christian counter-
parts."3
A further aim is to examine some of these conceptions,
as possible guides and standards for our own centemporary
views of faith. I turn to the Aspad:-h:, for, as Borowitz
writes, "Judaism invented the aggada &s the propcr vehicle

for Jewish religious ideas ."é

The Agrad-h is the
hor: of rabbinic religious thought -- speculation, fibles,
ethics, "theology," etc. -- the wholc gamut of huron concerns,
both mundane and profound, in this universe and in realms
beyond. 1In this complex, contradictory, free-flewing specula-
tive literature, we mus begin our seavch for Jewish concep-
tions of religious faith, :

This search has excited curiously little intcrest on the
part of scholars of the rabbinic literature. Solomon Schechter

3 and Kaufmann Kohler gives it

virtually ignores the question
scant attention.® G. F. Moore, Max Kadushin, and Ephraim
Urbach give it slightly more consideration. This failure
to thoroughly examine "faith" in rabbinic thought probably

reflects the stereotyped view of Judaism as a religion of

"deeds," while Christianity is considered the religion of




"faith/belief." There has been an a priori assumption that
faith was not a major rabbinic concern.

A goal of this study, then, is to demonstrate that "faith"
is indeed a topic that attracted consilerable rabbinic interest.
How central a concept it was in relationship to other religious
concepts is beyond the scope of the current study. Any com-
parison to early Christian thought also cannot be undertaken
here. This study is intended to be part of a larger study
of rabbinic conceptions of the broad range of human attitudes

tovards God, which will hopefully provide a2 basis to initiate

such a comparison.

Methodology

A methodology for the analysis of rabbinic thought must
fulfil two criteria. It must enable us to draw some conclu-
sions about rabbinic ideas on a given subject, but without
imposing external, modern categories onto the material.

The difficulty for the modern scholar was aptly described
by Solomon Schechter:

The old Rabbis seem to have thought that the true health
of a religion is to have a theology without being aware
of it; and thus they hardly ever made -- not could they
make -- any attempt towards working their theology into

a formal systen, or giving us a full exposition of it

. « « «» The Rabbis, moreover, show a carelessness and
sluggishness in the application of theological principles
which must be most astonishing to certain minds which
secn to mistake merciless logic for God-given truth.7

Yet, as Max Kadushin points out, the Aggadah is a religious



literature which seeks to teach values and impart ideas.
This necessitates some kind of coherence, some context for
ideas to relate to each other, without which they are uncom-
municable.8 The challenge is to find a wuy for delineating
these rabbinic ideas, without imposing a false unity or dis-
torting the material to fit modern counceptualizations.

One way to do this is to choose words from the rabbinic
vocabulary itself and examine how they ar: used, what the
Rabbis mean by them, what their nuances and connotations are.
By doing so, we get a picture of what thc Rabbis thought
about the area of human experience encompassed by the term.
This is the methodology utilized in this study; I call it
a "linguistic-conceptual approach."g .

This approach has obvious roots in Max Kadushin's analysis
of rabbinic thought. Kadushin's importance for my purposes
lies not in his notion of the "organismic coherence" of rab-
binic thought,10 but in his concept of the "value-term."
Kadushin summarizes well the starting point of the linguistic-
conceptual approach: "The only authentic way to express
abstractly a rabbinic value is by means of the term found for
it in rabbinic literature.“ll

Kadushin's analysis tells us that rabbinic terms, their
connotations and meanings in context, inform us about rabbinic
ideas and values. The linguistic-conceptual method has the
advantage, then, of giving us a handle of considerable value

into the vast, apparently boundless rabbinic intellectual
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world. It gives us a way to msnage the material, which other-
wise would be too vast and complex to study coherently. It
gives us ready access into the material by means of the lin-
guistically arranged indices and concordances. It also gives
us the assurance that we are indced examining rabbinic thought
on its own, rather than modern terms. For what Mark Golub
writes concerning the topic of his thesis ("love") is true
of mine as well: "It is logical to assume that the wvast
majority of rabbinic discussions and opinions of love will
somewhere include a word for 'love.' nl2
There are some limitations. One concerns the question
of the terms chosen. For reasons I will shortly discuss,
I chose the words 1jizx and FfPY as a way to examine rab-
binic ideas of religious faith. There are, however, other

terms which bear directly on this subject, such as ‘0 a7

MIpn 7 naax 3 ny1 o+ D7 Mm%z Yiy nbap - Kadushin's idea

of "organismic coherence," with all its severe drawbacks,
does cogently argue that a single term cannot be fully under-
stood isolated from the matrix of rabbinic value-terms, which
combine to lend different meanings to each other.13 Even
without Kadushin, we can see that a complete view of rabbinic
ideas on religious faith would dictate a broader inquiry
than this study encompasses. For what is at the root of thig
subject is the basic question of how the Rabbis conceived

human attitudes towards God. These other terms are, therefore,

quite important for delineating what religious faith might



have meant for the Rabbis. This study must, therefore, be
considered a preliminary phase of a larger examination of
rabbinic views on faith.

The second problem is that choosing particular terms
to examine may, in fact, too rigidly narrow the scope of
inquiry. The Rabbis may, in fact, discuss faith extensively
in a~cadot that do not use “he terms I have chosen. The
tk - uts, attitude, and actions indicative of faith, as well
as related issues, may be described without the terms being
used. This seems to be the assumption of R. J. Zwi Werblowsky
and Louis Jacobs in their discussions of higgnﬁgg.la Both
give examples of what they assert to be bittshon, e.g. reli-
ance on CGod for healing and for sustenance, as well as counter-
vaili.g rabbinic views on these matters, none of which use
the root f02, These scholars seem to be assuming that
rabbinic thought exhibits a rather modern conceptual, logical
unity, within which associations and comparisons of ideas
may be made.

Werblowsky's and Jacob's juxtaposition of the themes
of aggadot may, in fact, reflect rabbinic thought on the
subject; the associations certainly seem logical to us. But
the linguistic-conceptual approach, with its significant limi-
tations, yet avoids the crucial danger inherent in the alter-
native -- namely, the tendency to read our own views and .
biases into the rabbinic material. This is a particular

failing of Christian scholars who study "Old Testament theology"



_who, for example, focus on those Biblical verses which contain,
in their opinion, the "most profound" concepts of faith.15
By taking the linguistic-conceptual approach we may be missing
rabbinical ideas relevant to our subjcct, but we can be reason-
ably sure that the passages we study do contain authentic

rabbinic views centered on our concern.

With the guidance of various dictionaries (Jastrow, Even
Shoshan, Alkali), Max Kadushin and other scholn:s,16 M. Gross's

Otzar Ha-aggadah, and a knowledge of modern Hebrew, I chose

to examine rabbinic usages of the two Hebrew rcots most clearly
associated with the English word "faith" -- 3z ("faith/
trust") and noa ("trust/reliance"). Aggadot using these
terms were first located by the use of indices and concord-
ances to the rabbinic literature. Particularly helpful were

Otzar Ha-aggadah and the concordances by the Kossovskys to

the Talmud, Sifra, Sifrei, amd Mekilta. Indices to English
translations and discussions in the secondary literature
were also helpful in locating passages. With the latter,
however, it was not uncommon for such works to apply the
word "faith" to passages which did not contain either of my
two terms. With the secondary literature, special care had
to be exercised, for the word "faith" is often used in the
modern sense of "religion" rather than in the more precise

meaning I am investigating.



My aim was to be as extensive and comprehensive as pos-
sible -- to examine as many instances of the use of my terms
that I could in the major sources of the Aggrdah. The Rabbinic
collections I examined included: the two Talmuds, Midrash
Rabbah, Sifra, Sifrei, Tanhuma, Yalkut Shimoni, Mekilta,
Midrash Psalms, plus several minor collections (See Appendix 3).

I sought sources by tracking down all the major forms of
my terms found in the indices. I found that, as FKadushin
says, agpgadic statements should be treated as "indcpendent
entities, containing ideas or dcscribing situations that are

complete in themselves. "’

It was always important, how-

ever, to examine the context of a statement, for scveral
relevant statements might appear in succession or the context
might, in some other way, illuminate the aggadah at hand.

In each case, I tried to determine from the passa;2, on its

own terms, the meanings and nuances of my terms. Gradually,
certain common connotations emerged -- as well as relationships

between them -- and these groupings form the units of the

chapters of this study.

The structure of the thesis

After briefly discussing the usages of 12! and nva in
the Bible, I examine iZN as used in the course of human
interaction. I then discuss 128 as applied to God and to

the human partner in the divine-human relationship, corporately

’



as the people of Israel and individually as persons.

The subject and placement of the first chapter deserve
some explanation,especially in view of the stated goal of this
thesis to study rabbinic views on "religious faith." Since I
decided to go about this by means of a linguistic-conceptual
approach, I could not ignore this level, tecause there is
extensive usage of 128 in this sense in both Halachah and
Aggadah.

By beginning with this aspect, an assumption is being made.
The assumption, borne out by this study, is that the Rabbis
made inferences from the everyday realms of humen behavior
and interaction to the attributes of God and to the divine-
human relationship. By examining aggadot dealing with 12X
between people, we can gain an understanding of scme of the
basic connotations of the term. We can then more accurately
grasp what the Rabbis meant -- and did not mean -- when ascrib-
ing 1zX to God and to the relationship of human beings to
Him. This assumption receives support from the Aggadah itself,
in the common literary device called %wn ("parable"). In a

Yon , divine behavior or human-divine interactions are directly
likened to a human situation to help illuminate them. Common
reference points are a king and his sons, servants, or subjects,
for example, or, in this study, a banker/trustee and the resi-
dents of his village.

The level of human interaction is placed first, then,

because the range of connotations, through which jzx may be

rl -




10

seen to move, is also found, with some modifications, at the
other levels discussed. The ascription of jzx to God has
also been given little scholarly attention. It is signifi-
cant, though, and is placed where it is because the perception
of God as faithful/reliable(;joxin %&kn) underlies human faith
and faithfulness, for both the people and indivicuals.

Both national and individual 128 are extensively dis-
cussed by the Rabbis; I examine the nation's first for one
reason. Although the forms and content of individual 12X
are, in several respects, quite different frem the corporate,
the national historic experiences of God's saving power underlie
human 128 at both levels.

The usages and connotations of fP3 are then discussed.
Though a range of usage may be discerned, it is less coherent
a spectrum than is true for 12X . In the Conciﬁsions, I
summarize my findings, compare the two terms, and discuss

some of the implications of this study for an understanding

of rabbinic views of faith. -

Some technical concerns

Translation. --"I have tried to be as accurate and con-
sistent in my translations as I can, while seeking to render
the aggadot in colloquial, readable English. All the trans-
lations of rabbinic passages are my own, except where otherwise

noted. Existing translations were, of course, consulted.
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Translations of Biblical verses were taken frem the old and
new JPS versions, with some rephrasing.

Sources. -- Critical editions were generally, but not
exclusively, consulted (See Bibliography). Citations were
given as follows:

Talmud Bavli -- Tractate, folio page number, side.

Talmud Jerusalmi -- Seder:halsch~h number.

Midrash Rabbah -- Book, parashzh: paragraph number.
Song of Songs and Ecclesiastes Rabbah are cited by chapter and
verse, according to the Romm edition (Jerusalem, 1970).

Mekilta, Sifrei d'bei Rav -- parashsh, paragraph rumber.
(Page number in Horowitz-Rabin and Movowitz editions, respec-
tively.)

Sifra, Sifrei D'varim -- parashsh, paragraph. (Page
refercnce to Finkelstein editions.) :

Tanchuma, Yalkut Shimoni -- parashah, paragraph.

Midrash Psalms -- Psalm number, yaragraph number.

Terminology. -- Throughout the body of my text, I generally
use the root forms of my terms, rather than the noun forms
usually used in scholarly discussions. This is deliberate.

It has proved beyond the scope of this study to determiﬁe
what precisely is the characteristic noun forms for these
terms in rabbinic literature. 3

All of the scholars I consulted use the noun form emunah

( 732x ) in describing rabbinic views. However, a form which



appears at least as frequently is amanah ( mizx ). As a ten-
tative hypothesis, I believe chat aiox refers to the act
of “placing trust" and ;sizx to "faithfulness/reliability."
But to be as precise as possible, I generally in my text

use the root to describe the attitude delineated by the term,
rather than the gramatically correct noun form. When refer-
ring back to a usage in a particular aggadah, I will utilize
the noun form cited in the passage itself.

With the root nva, I have felt freer to use the noun
form 1inva . Although nva, nnoan , and npasn are also
noun forms, 1inva does seem the characteristic noun form
for the attitude of "placing reliance." It is not so clearly
the noun form for the inner feeling of security that fesults,
so again I revert to use of the root in Chapter 7, Part III.
Similarly, jinpa is not explicitly associated with "promise"
or "being certain," so in Chapter 7, Part I, the root is
generally used in the body of my text.

In this study, I use the word "Aggadsh," with a capital
"a," to refer to the body of rabbinic literature described
by the term. I use "aggadah,” with a small "a," to refer

to an individual passage.
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Chapter 2: 128 AND FfD3 IN THE BIBLE

Rabbinic statements are the independent creations of a
particular period and set of circumstances. It might not
always be necessary to examine how the Bible uses certain
terms in order to understand how the Rabbis use them. This
is especially true when we consider how much concepts can
change with the passage of time and alterations in context.

The difference in time and context which we are dealing with

is anywhere from at least 200 to 400 years, depending on

when one dates the origins of the Aggadah. But for our topic,
the terms 12X and NP3, as for most rabbinic term-concepts,
we find considerable conceptual similarity between the Bible
and the Aggadah, which merits examination.

There is, furthermore, a formal, "literary" consideration.
Although aggadah is not always midrash, i.e., exegetical
homiletics on verses from the Bible, we find that in our
area of concern, midrash figures prominently. It is therefore
important to understand how the Bible understood our terms,
that is, to acquire some sense of the conceptual !ndnlﬁqﬁnilttc
heritage the Rabbis inherited. It is clear, thoug
this heritage did not rule the Rabbis; they '

terms in their own way and read the verlelﬂttuuugﬂz_;f'?}

understanding of the terms and their con

ideas they represented.

A

B
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A useful analogy may be made to American Constitutional
law. In analyzing a Supreme Court decision of, say, the
1920's, it is most important to know the political, social,
economic thought of the 1920's, in order to understand how the
Court is reading the Constitution. But it is also important

to know how the Founding Fathers meant the words they wrote;

we may then understand some of the bases the Court is operating

with and we may see where the Court maintains the earlier

meanings and where it extends or alters them.

There is general agreement among scholars that the Biblical

writers, like the Sages, never try to prove God's e:r.i.st:lmce:,1

which is considered axiomatic, an experienced, all-pervading
reality, visible in every aspect of life and the universe.

12X in the Bible does not seem to explicitly connote cogni-
tive beliefs about God or His nature: "Biblical 'emunah does
not yet mean correct theological opinion, metaphysical con-
viction, or assent to statements about the nature and attri-
butes of G:::d.“2

12X  connotes a more basic, more comprehensive attitude

and relationship. The root meaning is variously, W im*
larly, rendered "confirm, support, "3 "firmness, s bi.
or "strong, firm. »5  Artur Weiser believes that it ﬁiu
uses of 12X in binyan ﬂ.s as "child's mother, nurse,
attendant” (II Samuel 4:4; Ruth 4:6; Numbers 11:12) and as
"guardian, foster-father" (II Kings 10:1,5; Esther 2:7;

possible to discern an original layer of !

A v

b Liaet

= e
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Isaiah 60:4). The Brown-Driver-Briggs Lexicon cites these
concrete usages, plus the usage of miipw as "pillars, sup-
porters of the door" in II Kings 18:16.
Several scholars further notec root associations between

jor  and nun.7 As Weiser notes, the paucity of usages
in these root senses makes it difficult to meke firm conclu-
sions about the "original" meanings of izx, or their relation
to "religious” uses.B The root meanings adduced are nevertheless
suggestive. To a limited extent, these roots with their
connotations of steadfastness, perseverance, support, and

9 may be seen in the more characteristic Biblical usages

truth,
of In»x . .

There are two basic meanings of jot in the Bible:
(1) trust in, confidence in, reliance on someone or something;
(2) trustworthiness, reliability, faithfulness, steadfastness.
Most often the trust is (or should be) placed in God, and it
is God who is most prominently praised as trustworthy. But
God is not the exclusive subject of j2x . Let us first
examine usages in the sense of "placing trust."

j2k in this sense is frequently seen to function in

the relationship between two people (Exodus.iQ{Q;‘E!fﬂ :‘%_m_ 8
20:20; Micah 7:5; Proverbs 26:25; Job 15:15;'3'fffffifi;i1:'-
I Samuel 27:12; Proverbs 14:15). The predominant T w,,q
is to place one's trust, one's confidence in someone. ’ihamc
is also an implicit sense of belief/trust in a t!t.ﬁn’ifiﬁﬁﬂi_ |
quite explicitly in the last two verses cited: *And Achish

P




believed .( jox»1) David,” i.e., believed his report/trusted
his word concerning his raids. "And the simpleton believes
( y°ox») every word," believes/trusts whatever anyone tells
him. 10

The element of belief that something is true or truthfully

repor* -~ nredc-inates in other passages: the belief that
some.... , hap;. ed (Exodus 4:5) or will happe- amentations
4:12); belief in the truth of a report or thc hfulness

of the reporters (Genesis 45:26; Jeremiah 40:: . The element

of trust is more prominent in verses describing confidence
placed in the character of a prophet or leader (Isaiah 43:10)
nr th- 7ack of such trust (Job 4:18).1}; A prime example ;
ciu-t is Exodus 14:31 ( 3713y .agmaa- ‘a2 172x°1), which
is a key verse fof rabbinic discussions of 12X . After the
miraculous salvation of the crossing of the Sea at Moses's
direction, the people have confidence in Moses's leadership,
about which they were previously uncertain. (They also now
trust God as He who has redeemed them from bondage,)lz_ A
related usage of 7312X at the human level is "integrity,

honesty," and/or "truth" (Jeremiah 5:1; Proverbs 12:17, 22;

Isaiah 59:4; II Chronicles 34:12).12a & LR --*té‘ﬁ-ﬁ;ﬁ;»r
The premier usage of 12X in the Bible is trus mréi— ')’-: ._-"

confidence placed in God -- in His promises, His m; _' |

this faith is the covenant relationship, in which MW |

himself to be the God of Israel, to.guide and protect them,

faithfulness, His beneficent protection. The conts
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if they would worship Him and keep His commandments. Sometimes
Israel's faith focuses on specific covenantal promises God
makes, which they trust Him to carry out (Genesis 15:6; Psalm
106:12,24).13 Often, their faith is a responsc to examples
of God's might, His saving power, and His love for Israel,
which they witness or experience (Exodus 4:1,8,31; 14:31;
Numbers 14:11; Psalm 78:32).1% Sometimes, the trust (or
lack of it) is simply mentioned, without specific reference
point (Deuteronomy 1:32; II Kings 17:14; Isaiah 7:9; Psalm
78:22; II Chronicles 20:20).°

Whether explicitly related to promises and signs ( PINIX)
or not, this trust in God is fundamentally rooted in confidence
in God's faithfulness to His covenanted people. As Louis
Jacobs writes, "Man is justified in placing his confidence
in God because He can be relied upon."16 1°281 | the major
form of 12X applied to human beings, thus usually means to
regard God as faithful, steadfast, trustworthy.17

This is made explicit in the Bible by frequent applica-
tion to God of 3% (and sometimes j2x3 ), meaning faithful-
ness/reliability/trustworthiness. God's faithfulness is a
coumon subject of praise and adoration (Psalms 33:4; 35,6313
40:11; 92:3; 98:3; 100:5; 119:90).'% Deuteronomy 7:9 explicitly
praises God as the faithful God ( jz2x3a a), hcm !l’! E g
His covenant and shows steadfast love ( Ion ) to ﬁhﬁﬁg ﬂho
love Him and keep His commandments.” This verse is centzll
to rabbinic discussions of God's jox . The covemantal




relationship is itself the embodiment of God's faithfulness
(nawox ), His justice ( vown ), His love (" <on), and His com-
passion (gwon) (Hosea 2:22).'7° God's faithfulness to His
people in fulfillment of the covenant will be manifest when
He brings Israel final salvation (Isaiah 49:7-8; FPsalm 89:25,
34-35) .20

Another fundamental verse for the Rabbis is Deuteronomy
32:4, in which God's jox 1is more broadly conceived: God is
trustworthy because He is just, honest, fair, and righteous.
This broad conception of God's reliability and uprightness
is expressed by jox in other verses as well. God isazux WX
because all His deeds in governing the world (Psalm 33:4-5)
and in ruling His followers (Psalm 119:75) are right, just,
and fair. He is trve to the pledges He makes to those who
obey His laws (Psalm 89:34) and faithfully shows His steadfast
love ( 7on ) to His people (Psalm 89:50).21

Faithfulness ( azwox ) aléofcharéctériZEs Israel's response
to the covenant (Jeremiah 7:28), primarily as obedience to
His word and His laws (II Chronicles 19:19).%2 The verses
which apply the term jzx directly to the peeple are few.

More common are verses which depict Israel as lack :
( 13%0%71 XY ) in God, which is 'manifested in their fiﬂﬂmﬁi
to obey His commandments (Numbers 14:11; Deuteronomy 1:32;
9:23: Psalms 78:8, 32; 106:26)27 or is explicitly expressed
as faithlessness to the covenant (Psalm 78:37).
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While we will see that in rabbinic literature there is
substantial discussion of the faith of both individuals and
the people Israel, in the Bible it is the corporate faith
exhibited by the nation which overwhelmingly predminates.za
The context of 128 in the Bible is generally the covenant
between God and Israel and its working out in events of
history. God's convenantal promises and the manifestations
of His faithfulness are, therefore, almost always described
in relation to the people. Furthermore, as can be seen in
the verses cited so far, most of the uses of j'"»xivare attrib-
uted to the nation (where they concern God, that is).

There are, however, several examples of individual zx ,
and of God's 12X directed at individuals, particularly in
the Books of Job (9:16, 15:22) and Psalms (116:10; 119:30,

75, 138; 142:1). These verses reveal an intense personal
trust in God.25 Although trust in God is usually rooted

in experiences of God's saving power, individual 12X , as
trust and/or faithfulness, is sometimes maintained despite
suffering, trials, or times of political danger (Isaiah 7:9;
Habakkuk 2:4; Psalm 116:10).2% 1In these verses, 1 ds
generally described; in others, it is clearly fai ss
as obedience to God's commandments (Psalm llﬂm' ““"""{“ﬁ

Isaac Heinemann believes, however, that “m
have exaggerated the importance of obedience as an er
M3DX, These scholars claim that, in the time of the m
faith and hope were more important than obedience to commandments,




but that by the time of the Sccond Temple j31p¢ was inter-
preted primarily as such obedience, Heinemann disagrees:
“According to Biblical thought, there is no fundamental dif-
ference between faith and good deeds ."27 There is no proof, for
example, that Abraham's faith in God's promised blessings,
without accompanying deed (Genesis 15:6), is considered su-
perior (or inferior) to that of the citizens of Nineveh,

who make repentance because they believed Jonah's message
(Jonah 3:5), or to Abraham's own obedience, for which God
blesses him (Genesis 12:2+, 22:16+).2% Heinemann believes
that jox in the Bible has a broader, more subjective, inner
sense than "faithful," perhaps with a view towards the root
meanings we discussed earliers’n® n3ioxa p*ix (Habakkuk 2:4)
does not mean that the righteous man assents to the word of
God, but that his soul is calm, settled; j'»x» 1in Isaiah 7:9
and 28:16 expresses that the person feels tranquil inside,
with a sense of secm‘fl.t:y.z9 R. J. Zwi Werblowsky similarly
describes n3I12k as a state of "hopeful reliance.">?

Another scholar's unusual approach to this root should
be mentioned. Artur Weiser asserts that the usual translation
of (¢ (in the form jox3 ) as "firm, certain, relial
is not quite correct. iz has a formal, general ,.
he believes, and does not express a specific quality w-
cable to a person or thing. The specific quality is filled
in by an accompanying term. jox "declares that in any given
instance the qualities to be attributed to the subject in

e W RIS v,
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t.“31 That is to say, 12X3

question are actually presen
means that certain qualities held to be characteristic of a
subject and embodied in other terms are perceived to be
present. Using a formulation which Weiser does not, we might
say that 12%) means that a subject is "true to its conceived/
observed nature."” When the Bible speaks of God's naawx,

then, this is a general statement that God is living up to

His "essential" nature. The precise meaning depends on the

specific case, on that aspect of God which is being related to.

Thus in the phrase a32%1 7on , 7on provides the precise
content for the formal element M1128 -- "faithfulness and
constancy in the disposition and expression of His love."32

I think Weiser overstates his case. We have seen that
in the Bible, 12X can almost always be understood as some
variation on the idea of firmmess, trust, and reliability,
even when there is no other term directly associated with it.
God's MR always relates to covenantal promises and/or
actions. Weiser's formulation, however, does give some addi-
tional flexibility and subtlety to the term, which we will
find useful in analyzing the rabbinic material. We will see,
for example, several aggadot in which God is depicted as a
righteous Judge, true to His standard of justice, which is
related to, but not coterminous with, His covenant.

Weiser's understanding is particularly helpful in one
area of 12X we have not yet considered, the application
of jox to things and people involved in certain tasks.
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Concerning things, B.D.B., drawing on root meanings, convinc-
ingly suggests that jox1 means "made firm, sure, lasting,
confirmed, established.“33 Weiser's conception of the root
broadens the idea somewhat: a place is seen as suitable for
its purpose (Isaiah 22:23); a dynasty won't die out (I Samuel
2:35; 25:38; II Samuel 7:16; I Kings 11:38); diseases are
lasting and grievous (Deuteronomy 28:59). Concerning people,
B.D.B. renders 1283 as "reliable, faithful, trustworthy."
Weiser's understanding suggests a broader meaning, that the
people are considered to fulfil the described roles well,
properly, fully: servants (Numbers 12:7; I Samuel 22:14),
witnesses (Isaiah 8:2; Jeremiah 42:5), messengers (Proverbs
25:13), a priest (I Samuel 2:35), and officers (Nehemiah
13:13).3A By and large, however, the broader conception of
Weiser is not necessary to understand the term.

Let us now examine the Biblical usages of the term npoa.
The root meaning of MP3 ig "to be in a state of security
( "2 )." It is used both to describe an objective state
of security, sometimes in a military sense (Judges 18:7, 27;
Proverbs 11:15; Job 40:23) and also a subjective feeling of
security and calm, usually contrasted with fear (Isaiah 32:
9-11; Jeremiah 12:5; Psalm 27:3; Proverbs 14:16; 28:1; Job 6:20;
11:18). Unlike,,.3 1°287, ,..% ,...2 noa does not denote a
reciprocal relationship, but rather a condition of "feeling

secure by reason of . . or "basing one's securityon . . . ."

The sense of relationship is missing even when it is a person
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or God who is the object of the reliance or the cause of the
sense of security.35
The epitome of 17M02 in a religious sense may be seen in
Jeremiah 17:5-8. The two chief aspects of 1InDl are present
here: rejection of the help of human beings (and human crea-
tions) and sole reliance on God and His assistance.>® We
should trust in the help of God alone (Psalm 119:42), for He
blesses the works of our hands, both economic and political.
We should rely on God rather than on: men, armies, weapons,
nations, human rulers (Judges 20:36; II Kings 18:19-25;
Jeremiah 7:4, 8; 46:25; Psalms 44:6, 146:3; Hosea 10:13;
Zechariah 4:6; Isaiah 31:1); walls, cities (Deuteronomy 28:52;
Jeremiah 5:17; Amos 6:1); our own resources, wealth, right-
eousness (Jeremiah 48:7; 49:4; Ezekiel 33:13; Habakkuk 2:18;
Psalms 49:6; 52:7; Proverbs 11:28; 28:26); oppression and
wickedness (Isaish 30:12; 48:10; Psalm 62:10).37 Such reliance
is urged because it is both meritorious and practical.
nol is rarely used in the sense of 'cause to trust,
make secure" (II Kings 18:30; Jeremiah 28:15; Isaiah 36:15).
It is applied to God only once (Psalm 22:10) and is never
used in the sense of "promise," which is a common usage in
the rabbinic literature.38
Gerhard von Rad has an interesting theory about the
origins of the idea of concrete reliance on God as a religious
virtue. He believes it stems from the time of the Judges,

when Cod was felt to battle on behalf of His people in the
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holy wars of conquest fought by the Israelite Amphictyony.
This image of God as warrior is appealed to, for example,
by Isaiah in 31:1-8.37 Whether von Rad is correct or not,
it is clear that NP2 has very concrete connotations, as a
sense of physical security, in the Bible.

The Rabbis in the Aggadah utilize many of these Biblical
aspects of 12X and nol, But, as we shall see, they place
different emphases on the various elements involved, while

also developing some usages of their own.
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CHAPTER 3: joxk  AS A CHARACTERISTIC OF HUMAN INTERACTION

The usages and connotations of 12X at the level of
human interaction may be seen to arrange themselves into a
spectrum. Though it is useful for analytic purposes to describe
this spectrum as linear and progressive, it should be kept in
mind that this is a construct imposed on, not inherent to,
the rabbinic material. With that caveat, we can see usages
of 128 move from belief in a cognitive sense, to trust com-
bined with cognitive belief, to trust in a general, abstract
sense, and finally trust in the sense of behavioral expecta-
tions. We will see, in somewhat different forms, similar
spectra in the connotations of jzx as applied to God and to

the divine-human relationship.

A common usage of jox at the human level is "belief
that," cognitive belief in the trust of a statement. This
sense is particularly frequent in halachic passages, often
in regards to testimony in court or other kinds of statements
which create legally binding situations. For example, in
Gittin 28b we learn that if one hears the report of a man's
death from gentile jailers, their testimony is not accepted
and the man's wife is still not allowed to remarry. We don't
believe the gentile despite the normal legal rulﬂ'thit.“fh!
word of a heathen speaking without ulterior motive is 'to be

accept:ed."1 A man who claims to hold a 7IDK W, a bill of

f
.
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indebtedness signed in expectation of a later loan, is not
believed, because the prohibition against such bills is so
clear and so strict that no one can be expected to have vio-
lated 1t.2. In Ketubot 24a the Sages teach that if a man
asserts that he and his friend are kohanim, they are believed
to the extent that they are allowed to partake of terumah,
but when it comes to questions of marriage, they need wit-
nesses. R. Judah holds that for either matter witnesses are
required. There are many other such halachic passages where
12X , especially in the forms 12X3 and 1°2Xil1, is used in
the sense of the acceptance of the truth of a statement.3
There are aggadic uses of 12X in this sense as well.
There is,for example, R. Yitzkah's aphoristic advice in
Megillah 6b:
If a man says to you, "1've worked hard, but haven't
gotten anywhere," don't believe him. If he says, "1
haven't worked, but I've acquired (wealth)," don't believe
him. But if he says, "I've worked hard and acquired
(wealth)," then believe him.
Similarly (Megillah 6a) you should only believe someone who
tells you with that Caesarea (Rome) is destroyed and Jerusalem
secure or that Rome is secure and Jerusalem destroyed, but
don't believe him if he says that both are secure or both
are destroyed.4
In these passages, the connotations of 12 begin to
shift from the realm of cognitive belief into the “belief in"
realm of trust; the truth of a statement is evaluated in

conjunction with a sense of the reliability of the statement's
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author. In the two aggadic passages, the truth of a statement
in the light of other accepted truths affecés one's sense of
the reliability of the speaker.

In other passages, the converse occurs: one's sense of
the reliability of a speaker, as determined by certain traits
or relationships, affects one's ju zment of the truth of
his statement. The people of Israel, for example, believe
the reports of the spies sent into Canaan because they are
kin.S On the other hand, they refuse to believe Moses when
he says that God has taken Aaron to the world to come. "We

know that you are a cruel man," they say to him. "Perhaps
he said something improper to you and you punished him with
death." To show that Moses spoke the truth, God has to show
the people Aaron's death-bed suspended in the upper heavens,
with He Himself standing in mourning over him.6 Their failure
to believe Moses's statement is related to their lack of
trust in him, in their low estimate of the kind of person
he is.
In addition to "believing a person's statement," then,

12X also has connotations of trusting someone, because
of who the person is, what kind of person, or our relationship
to him. This connotation of personal trust becomes more
prominent and more explicit in certain aégadot descrihiﬁg
the relationship between a teacher and his atudenﬁ; J 72K
in these aggadot certainly connotes.accepting the truth of

a teaching. But it also implies trust in the teacher, in his

i
"
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authority, learning, judgment, and guidance.

In Baba Batra 75a, R. Johanan interprets Isaiah 54:12
to mean that when Jerusalem is restored, God will carve her
gates out of giant gems and pearls. His student Raca doesn't
believe him until, while sailing on the sea, he secs angels
engaged in cutting such stones. But because he doubted his
master's teaching and required such proof, Raca is punished
with the Medusa-like gaze of R. Johanan, which turns him
into a pile of bones.7 The trust in the teacher here is still
primarily directed towards the truth of his teaching. The
severity of the punishment on Raca, however, indicates that
something more comprehensive is involved. The student is
being urged to trust in the master himself and rely on his
authority as much as to believe his teaching because of the
merits of his scholarship.

This element of 2 as trust in a person, accompanying
cognitive belief, is quite prominent in the famous Baraita
about the potential convert who comes to Shammai and Hillel:

A certain gentile once came to Shammai. He said to

him, "How many Torahs do you have?" Shammai replied,

“Two: the Written Torah and the Oral Torah." e gentile

said, "I believe you concerning the Written Torah, but

concerning the Oral Torah I do not believe you. Convert
me on the condition that you will teach me (only) the

Written Torah." Shammai rebuked him and angrily threw

him out. He came before Hillel (and =aid), "Convert

me (on the same condition)." One day Hillel taught

him the alphabet, a, b, c, d; the next day he switched

(the order) on him. The gentile said, “"Yesterday you

taught me the opposite.” = (Hillel replied,) "You relied

on me concerning that (the Written Torah); conce:gin%a 8
the Oral Torah you must also rely on me." (Shabbat 3la)



1?2820  clearly has the sense of a "belief that"; the
gentile accepts the doctrine of and2w a7n, but does not
accept 7D Yyaw amn. But it is clear from the subsequent
encounter with Hillei, with its linguistic parallel of 7o
to 1°2xX0 in the Shammai encounter, that 17282 also implies
trust in the teacher and his judgment, and reliance on his
guidance. The student even believes a statement the teacher
makes which is patently untrue, so complete is his trust in
his rav. The master is counted on to be guiding the student
in the best manner possible, whether this is apparent to the
student or not. Borrowing Artur Weiser's notion of the function
of the root 12X , the master acts in a manner 'trues! ' to
his proper role as teacher in the given situation. 1’287 in
this sense, then, means to affirm that the teacher is so func-
tioning and to declare one's trust in the master.9

In a passage from Numbers Rabbah, the aspect of 1ZX as

cognitive belief begins to diminish and the element of personal
trust begins to grow more prominent. The people of Israel
want to send the spies into Canaan because they don't believe

God's glowing descriptions of the land. This is likened to

a king and his son: .

The king had arranged a match for his son with an attrac-
tive and wealthy young woman. The son said to his father:
"I am going to go take a look at her," because he did not
trust his father. This seemed to the father like a harsh
and wicked thing to do. He said to himself, "What should
I do? If I say to him, 'I won't show her to you,' he'll
think that I don't want him to see her because she is

ly!" So he said to the son, "Go, look at her and know
if I deceived you. However, because you did not trust
me, I swear that you will never see her in your own
house, for I will give her to your son instead.l0
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There is a small element here of the son's disbelief in the
accuracy of his father's report. The king, however, interprets
his son's actions as total lack of trust in him, in his judg-
ment, his promisc, his word, his concern for the son's well-
being. The king is right; the son does not trust his father,
does not believe that he is acting in .he son's best interests.
The sense of 11X as trust grows even larger in a Mckilta
passage on Exodus 12:36. The Egyptians believe the Israclites

when they say that they merely wish to "borrow'" the clothing

"T

and objects of silver and gold. hey trusted them because
of the three days of darkness. They said to themcelves,
'We didn't suspect them (of treachery) during the darkuecss,
wvhy should we be suspicious of them now.' " They trusted
the Israelites with their possessions, believing they would

not keep or destroy them.ll

In the passages we have examined so far, the sense of

12X as "believing" or "placing trust" may be described as
"subjective." The attitude described by the root is largely
internal; it moves from the person out towards the object
believed or trusted. In passages we will now examine, the
Rabbis use 128 in what may be termed an "objective" sense.
The root in this sense describes how a person (or object)
and/or his actions are observed or conceived to be. jyzx
in this sense means "reliability, trustedness, trustworthiness."

In the passages we will now discuss, which largely feature
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the objective usage, the explicit element of cognitive belief
almost disappears, as the connotation of personal trust grows.
Furthermore, "trust" now moves from the somevhat general,
abstract sense we have seen so far to 2 sense of expectations
placed in regards to actions, i.e., trust that somecne will
do certain things, fulfil certain obligaticns.

128 is used in this sense of reliability in many ho'achic
passages concerned with religious/ritual/lczal obligations.

1283 in this context refers to someone who may be counted
on to fulfil such an obligation fully and covrectly. Othors
who may be dependent on his proper functicning may be ce-fident
that we will perform as is necessary and cupected. (Veiser's
linguistic analysis again seems apt.) R. Nauman b. Yitzhak,
for example, teaches (Pesahim 4a) that all Jews may be trusted
in regards to yzn mya , even women, servants, and minors.
In Demai 2:2, there is a discussion of the man who obligates
himself to be 1ZX1 in regards to W¥Z; Herbert Danby translates
this as "trustworthy, i.e., scrupulous in giving Tithes."!?
There follows a dispute between R. Judah and the Sages whether
he is still trustworthy if he allows himself to be a guest
of an am ha-aretz.

Religious matters of personal status are similarly
treated. For example, two sages are sent to accompany a
husband bringing a suspected adultress to the High Priest,
because he is not trusted to refrain from having sexual rela-

tions with her during the journey.13 This usage of I2X1 as
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reliable to properly carry out obligations is c-mmon in

halachic discussions. %
Trust and trustworthiness become the dominant sense of

128 in the large body of material deoling with the conduct

of economic affairs. In commercial transactions and the

earning of a livelihood, the noun 022X is frequently used,

reflecting an "objective'" usage implying honesty (reflecting

the linguistic association of X to NiX), integrity,

trustworthiness, and reliability. The "subjective" sense

in these passages describes a person having faith/trust in

someone else, which leads to relying and/or depending on him.
The halachic passages emphasize the subjective usage,

i.e., trust between parties to a business transaction. One

party to the deal expects certain actions by the other party.

These e¢xpectations are usually either implicit or made explicit

only verbally. Thus the term 32X 07 mentioned earlier,

refers to a bill of indebtedness signed on trust, in the

expectation that the loan, which is stated on the bill as

having already been advanced, will, in fact, be advanced at

a later date; the debtor trusts the creditor. 12 Another example

comes fromBaba Metziah 49a: Rab tells R. Kahana that, though

he was prepaid for some flax at a time when the price was

lover, the amount of flax R. Kahana delivers should be the

amount which ti:at money would buy at the current price, because

verbal transactions do not involve a "breach of faith" ( sqpimn

3K )-16
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Conducting one's business (and ot} -r tasks as well)
"a3io%2" is praised in general terms in several passages.
Thus Rava teaches (Shabbat 31la) that when a mah comes to final
judgment, he will be asked, among other questions, whethcr he
did business ma1zRa . Samuel advises the man who wants to
get rich that he should engage extensively in commerce and
do business a3iwoxa (Hiddah 70b). The Mekilta says that doing
17

business ja31z%2 counts as much as fulfilling the entire Torah

and Midrash Tanhuma teaches similarly that if one hasn't

learned as much Torah as he ought, he should zt least conduct
himself in business and in general mzxa 18 g, 4 yet more

general vein, Leviticus Rabbah 9:2 interprets "he who orders

his way" (Psalm 50:23), to whc God will show salvation, as

the scribes and teachers who instruct little children IR
It is difficult to fix the precise meaning of the term.

It seems most likely to me that j3izxa is being used in an

objective sense, referring to the observed manner in which

the man conducts his business or carries out his responsibili-

ties. 1If the term is an abstract adverb without precise content

(following Weiser's reading), it would mean doing something

as it ought to be done, regularly, and/or properly. A person

conducts his affairs as we would expect him to do, and therefore

we are willing to place our trust in him. This sense would

suit the non-business related passages well, including passages,

to be discussed in Chapter 6, which describe mitzvot being

accepted or performed "372¥3_  Passages we will now examine,

o
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however, suggest that the most likely rcading of TI1DX1 is
conducting one's business fairly, honestly, with integrity,
in a trustworthy fashion.

There are quite a number of aggadot which seek to describe
God's M372X by reference to parables describing human a3I2X.
As the first such aggadah I will cite says: 0OTY W2 70 IRIIZND

M7 WP YW INIIOR Y1 ank . By examining these parsbles
NI
closely, we can discern some of the qualities of n31zx between

people. Let us look in detail at two such examples:

R. Shimon ben Shetach once bought a donkey from a certain
Ishmaelite. His students went and found a precious
stone hanging from its neck. They said to him, 'Master,
'The bl_ssing of the Lord makes one rich.' (Proverbs
10:22)." R. Shimon ben Shetach replied, "I purchased

a donkey, I did not purchsse a precious stone.'" He
went and returned the jewel to the Ishmaelite, vho re-
sponded by saying, '"Blessed be the Lord, the Geld of
Shimon ben Shetach." Thus from the trustworthiness

( 13awX) of man you learn about the trustwortiiiness

of God, who faithfully ( jZX3) rewards lIsrael for the
commandments they perform. (Deuteronomy Rabbah 3:3).19

This is like a man who was trusted ( 712%3) in his city.
All the residents of the city used to leave deposits
with him without witnesses. It was the practice of

one certain man to leave his deposit in the presence

of witnesses. One time he forgot and left his deposit
without witnesses. The banker/trustee's wife said to
him, "Come, let us deny (that he left a deposit)." He
replied, "Because this fool acted impro egly. we should
lose our integrity?!"™ (Avodah Zarah 55&?. 0

The meaning of 1312 here is clear. It involves scrupu-
lous honesty and strict integrity; one lives up to the precise
letter of an obligation or a deal and does not seek to dis-

honestly acquire gain. R. Shimon ben Shetach is a particularly

powerful model of personal integrity. By the strict letter



of the law he could have kept the precious stone. His trust-
worthiness observes a transcendant standard, beyond the letter
of the specific agreement. 32X is used here in the objective
sense, referring to a man who is perceived 2s honest and can
be depended on to deal fairly, who is trusted and trust-worthy,
who is reclied on and reliable. He is relisble because he
fulfils his obligations and keeps his word, often his implied
word.

A common image is the banker/trustce, with whom people
entrust objects of value or money for safekecping or, possibly,
investment. People have faith in his honcsty and integrity;
they feel sure that their deposit will be safe with hin.

The reliability of the banker/trustee involves doing his job
well, scrupulously, in such a manner that pecople trust valuable
things to his care. In one aggadsh, R. Pinhas ben Yair is
praised as a particularly scrupulous trustec. Certain men
entrust R. Pinhas with some barley, forget about it, and leave
town. Each year, R. Pinhas plants and harvests the barley

and when the men return seven years later, he gives them all

21 In another agpgadah from the same

that has accumulated.
passage, CGod is likened to a king whose friend leaves a deposit
with him. When the friend dies, his son comes to claim

the deposit, and the king objects, "Have you found a trustece
better than me? Have I not guarded the deposit well and
doubled (its value)?"22

In both these cases, there is an important element of
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time. MR  implies that a person keeps his word, his pledge,
over a period of time; in this sense, 71112% involves the scrupu-
lous and persistent fulfilment of obligations. Time is a
test for 112X, for over a period of time thcere are many
ways to avoid one's obligations. The obligations may be set
by the formal business agrecment, but R. Pinhas's f3izr
does not consist merely in his commitment to them but in his
maintaining his commitment over a pericd of time, beyond
conventional expectations. #3128 as the durability of one's
integrity and one's commitments also underlies the common
usage of the banker/trustee, whose trustworthiness often
operates over an indefinite period of time.
A second aspect of time and =X may be secen in the
agradah of the king and his friend's son. A man of #IVX
is trusted hccause he has demonstrated his trustworthiness
and reliability in repecated acts over time.
Two other aspects of 112X are worth mentioning here.
A complex passage in Hagigah l4a relates & dispute between
Rava and R. Katina about whether "men of faith" ( 732X ?9%y3)
ceased to dwell in Jerusalem when the Babylonians destroyed it.
This passage seems tco indicate that one element of 12X is
honesty, speaking the truth even in the face of threatening
circumstances.23
The strong integrity and trustworthiness implies by IZX
may be seen in a Baraita found in Baba Batra 9a: "The collectors

for charity are not required to give an account of the moneys
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entrusted to them for charity, nor the treasurers of the
Sanctuary of the moneys given for holy purposes.” (Soncino
translation.) A hint (M7) for this interprectation, says

6.2% Here all the

the Baraita, is found in II Kings 12:1
elements of 12X come together; we get a clear picture of

what is meant by integrity and reliability. The treasurers

are completely trusted, to the extent that no supervision

or accounting are considered necessary. They secm to be con-
sidered men of honesty (their accounts are believed and trusted),
of integrity (there seems no hint of suspicion they might

steal the money), of reliability and trustworthiness (they

can be countcd on to honestly, faithfully, and competently
fulfil their obligations).25

ZXY is used in a similar sense of reliablc, dependable,

26 27

trustworthy, in reference to a servant, to Moses ( jzx3 avin ),

30 the servant

and indirectly to Joshua as leader of the people:
faithfully obeys instructions, Moses faithfully obeys God
and shepherds the people, Joshua is a leader the people can
count on. Artur Weiser's somewhat broader understanding of
12X may be applicable here. In each case, the role is
filled according to proper expectations == the servant is

faithful and obedient, Moses a skilled, patient shepherd,

Joshua a reliable, just leader.

In this chapter, we have seen two ways to categorize
and describe rabbinic usages of the root jzX , which will

be vs2ful in later analysis. The connotations of 12X may
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be seen to arrange themselves in a spectrum. The usage

of 12X may be understood by determining where along the
spectrum of shifting connotations the usage may be placed.
Viewed progressively, 128 has the sense of cognitive belief,
of belief related to personal trust, of trust in a general,
abstract sense, and of trust (and trustedness) in regards

to the fulfilment of specific obligations.

The usage of 12X in a given aggadsh may also be under-
stood by determining whether the sense intended ig "object?ve"
or "subjective" in nature. A given aggadah usually contains
a form of iZX in only one of these senses, although the
corresponding attitude may be present without the formal
verbal expression. 12X used in the "objective' sense refers
to the observed quality of being reliable, trustworthy, faith-
ful, often to specific obligations. The forms most commonly
associated with this sense are the noun 131ZR  and the niphza'al

o8 jzx  in the "subjective" sense refers to the act
of "believing" or "placing trust" in someone or something.

These two analytic spectra, of course, intersect in any
given usage. Both will be helpful in analyzing usages of
in the other two realms we will now consider. The first spec-
trum, more in its general outlines than in specific details,
helps us to perceive the shifting nuances of jzx , particu-
larly in the human-divine rclationship. The second helps us
to understand the reciprocal, relational nature of o8 ,

which gives us some insight into the relationship between



God's perceived faithfulness and reliability and human trust
in (and faithfulness to) Him.
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FOOTNOTES TO CHAPTER 3

Translation is from Soncine.’3271Z 231273 1mIn °c% neon VIt

Ketubot 19b.

See, inter alia, Baba Batra 70b, Hullin 10b, Kiddushin 66a,
Yebamot &47a, Sifrei Ki Tetzeh 217 (Finkelstein ed., p. 350),
Baba Batra 64a, Baba Metziah 128b.

A somevhat fanciful aggadic usage in this sense may be
found in Yoma 72b: The Torah may be relied upon to testify
as to those who study her (presumably by their deeds).

A similar, but more general, usage is the ancient Pales-
tinian folksaying, 'Slaves are not to be belicved,”
(Soncino translation) found in an agradah concerning
Abraham and Eliezar in Baba Metziah $6b.

Sifrei Devarim 25 (Finkelstein ed., pp. 34-35). (III-16)%
Sifrei Nitzavim 305 (Finkelstein ed., p. 326). (ITI-18)*

Raca's skepticism has religious overtones beyond his

doubt of an authoritative drash; he secias to place himself

among those "of little faith" who doubt or place limits

on God's power. This may be part of the explunation of
the severity of Raca's punishment, hyperbole though it

?ay bej This aspect will be examined in a later chapter.
II1-9)*

A similar criticism of the search for empirical evidence
for a religious teaching is found in a somewhat fanciful
passage in Hullin 57b. R. Simeon b. Halafta, a notorious
experiunenter ( 0%73373 1p0¥ ), is eriticized for trying
to test out the teaching in Proverbs 6:6-8 that ants

are industrious without a king or overseer. R. Simeon
should have trusted Solomon's reliable teaching.

See Appendix I (III-4)*

A similar usage is found in the Meckilta interpretation

of Exodus 19:9. God tells Moses the people j337p%2in him
and in the prophets, i.e., they will believe their teachings
and depend on them as reliable leaders and prophets,

who will act consistent with their roles. Mekilta Yitro 2
(Horowitz ed., p. 210).

Numbers Rabbah 16:7.(II1-35bc)*

e
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Mekilta Bo 13 (Horowitz cd., p. 47). (III-22)*

Herbert Danby, translator, Tte Mishnah, p. 21.

Sifrei Naso 8 (Horowitz ed., p. 13). See also Sotah 1:3.

See, inter alia, Pesahim 55b, Kiddushin 63b, Baba Batra
52b, Gittin 23b.

Ketubot 19a. The definition comes from notes in Soncino
translation,

See also Bab Metziah 51b and Bab Batra 10:8. 2% ds
used in a more general and objective fashion in a complex
discussion on sacriflices, priests, ard zentiles in

Hullin 133a-133b©732332 73152 O29ZX 178-- hich either means
the gentile is not trusted to guard the butcher's till
(Soncino) or he is assumed not to have business integrity
and therefore could not be presumed to be the butcelur's
partner.

Mckilta Va-yissa 1 (Horowitz ed., p. 158). (V-24)*
Midrash Tanhuma Va-yelech 2. (V-25)%*

(V-10d)*

(Iv-27)%

Deutcronomy Rabbah 3:3. (V-10a)*

Ibid. (IV-7a)*

A rather poor mashal likening God to a2 11772 Vw2 is found
in the following passage from Sifrei V'zot ha-br'achah 357
(Finkelstein ed., p. 428). It is a poor analogy because
in order to depict God as righteously punishing the
wicked, the trustee is made to act in a rather careless
and untrustworthy manner quite inconsistent with other
pictures of such a trustee. (IV-10)%*

An almost identical passage occurs in Shabbat 119b-120a.

II Kings 12:16: "They reckoned not with the men into
whose hand they delivered the money, to §ive to thexn that
did the work, for they dealt faithfully. (Soncino
translation).

A similar, if hyperbolic, usage may be seen in Berachot
29a. There even a righteous man is warned not to trust
himself until the day he dies, i.e., he may turn into a
sinner at any moment.

- — - - T — T ~ u e ——



i, TSN W Berachot 16b.

27. !;eld.ltéia7 Beshalach 6 (Horowitz ed., p. 114). See Chapter
, p. 67.

28. Sifrei Nitzavim 304 (Finkelstein ed., p. 323).

*Passages indicated with an asterisk appear in Appendix I.
They are listed according to the number in parentheses.




CHAPTER 4: 128 AS A CHARACTERISTIC OF GOD

There is almost no discussion in the secondary litera-

1 It does seem

ture about 1ok as a characteristic of God.
from the material I have found that the Rabbis were far more
concerned with jzx as a human attitude towards God and as
a quality of human interaction. Nevertheless, the Rabbis
do explore God's faithfulness and trustworthincss to a consid-
erable extent, particularly by attention to two verses from
Deuteronomy, 7:9 and 32:4. Furthermore, the Rabbis see thec
trust which individuals and the people of Isracl place in
God as substantially a response to the faithfulness God shows
towards them. This aspect of the rabbinic usc of the root
128 is therefore important to examine.
God's faithfulness is perceived as one of His primary

attributes. Midrash Megillat Esther, for exaumple, says that

like God's other positive attributes, his lovinghkindness

(7on ), his compassion (0?2m1), his righteousness ( 7778 1
etc., God's faithfulness ( 1312X) is abundant.2 That He is
trustworthy ( 12X1) is what inspires Moses to sing His praises

in the Song of the Sea.3 and His faithfulness ( 1312 ) is seen
as one of the foundations of heaven and earth.4 There is

very little discussion of 3N as such a general character-
istic of God, so it scems that in rabbinic thought,  M3X

did not have the same settled, defined character as an attribute

( ") of God that 7on, 02N, 31?7, ete., had,

h-.............-..-.---=-=:-n-::==-=s-----------------------i



49

God manifests his faithfulness towards human beings,
both in regards to their individual fates, and in regards
to the corporate destiny of the people of Israecl. Interest-
ingly, there is a somewhat greater concentration on the 312X
God shows towards individuals, in contrast to the Bibliecal
emphasis on the nation. His faithfulncss operates primarily
in the area of reward and punishment in one's 1life and in the
world to come. The main theme the Rabbis address is the
problem of the operztion of God's justice in the world.
They seek to demonstrate that He in fact may be counted on
to fulfil His promises of reward for the rightcous ar ' punish-
ment for the wicked. From assertions of Geod's faithfulness
in rewarding righteousness, the passages move to the broader
problem of theodicy. The reliability of God's justice, the
Rabbis teach, is still to be trusted despite an apparently

contradictory reality.

Several passages directly associate God's 12X with the
reward for the performance of good deeds and/or mitzvot.

The most general statement of this idea is in Pirkei Avot:

"Your master may be counted on ( 12X1 ) to reward you for
your labor," referring to the study of Torah (2:21) or to a
life of good deeds (6:4). 1In several passages, the promise
of reward is connected explicitly to performance of mitzvot.
The phrase ‘n *3X , which ends many commandments in the Torah,

is interpreted to mean 70U 0Y0? o83 IR, i.e., I may be
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relied on to grant reward. In a midrash halachah in the

Sifra, for example, after some of the details of nidah are
derived from Leviticus 18:19, God says, "I faithfully rewa~d
5

(presumably the performance of this mitzvah)."” Another
Sifra passage states this idea more generally:

"You shall keep My laws and My s'atutes, which, if a

man should do, he shall live by them. I am the Lord."

(Leviticus 18:5). (This verse comes) to attach observing

and doing to the laws and to the statutes. 'He shall

live by them" -- in the world to come. For you might
say, "In this world? But isn't it a man's end that

he dies?" Therefore I establish (the principle) "he

shall live by them'"-- in the world to come. "1 am theG

Loxrd" -- (who) faithfully rewards. ( o83 "¢ 1aN").

(o2 ghu?)

A new element is found here, relevant to the later theodicy
discussions. God's faithfulness and justice extend into the
world to come; He may be counted on to reward in 2 realm none
of us can see. Although it is suggested el:scwherc in Biblical
and rabbinic literature that the righteous receive their
reward in this life (see, e.g., Psalm 37:25), here it is clear
that the reward for righteous behavior is life in the world
to come. In these passages, God's ioX is associated with
fulfilling promises of reward for righteous behavior; punish-
ment is not mentioned.

In other passages, His jmx relates to His rewarding,
and by inference to His compassion. Punishment is discussed,
but in relation to 17T N1°2 | Thig is not to imply that

God's reward is seen as a gift of compassion regardless of

merit; 12X is the term used, and the sense still seems to
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be faithfully granting rewards as promised. An example from
Sifra:

"God spoke to Moses saying, 'Speak to the children of
Israel and say to them (that) I am the Lord your God."
(Leviticus 18:1). I am the Lord, who spoke and the
world came into being. : am the Jud;e, I am full of com-
passion ( o@»nax%n). I am the Judge vho punishes

and He who faithfully reuvards.

"

In this and other similar passages punishment is not associated
with God's jox, which here secms limited to promises of a
positive nature (as was true for gm3izx in human business
deals). This is like when we say to somcone, "Be fair to
us," when, in fact, we don't want him to be strictly equitable,
but rather good to us, generous, kind, etc. Similarly, what
is emphasized here is God's promised carc asnd goodness, rather
than His strict standards of justice.

In other passages, however, the concepl broadens to
indeed embrace God's faithfulness to his absolute standard of
justice, both reward and punishment. God's 7jzx here consists
in fulfilling His word concerning both thc righteous and
the wicked; in Weiser's terms, God acts according to our con-
ception of the absolutely righteous Judge. In the passage
from the Sifrei cited in Footnote 22, Chapter 3, God is likened
to a reliable trustee ( 77y2 a*7w jox1 k). When He comes
to take the soul of a righteous man, He does it Himself,
carefully, gently. When it is an evil man's turn to die,

God delivers his soul over to cruel angels, who He knows

will treat the soul carelessly and let it fall. This fulfils
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Proverbs 17:11 "A rebellious man secks only evil; therefore
a cruel messenger ( W2 also = angel) shall be sent against
hin."® A similar passage also comes from Sifrei:

“"A faithful God" (Decuternnomy 32:4), a depositor, "never
unjust," who collects hi: due in the end. For the stand-
ards of human beings are not like the standards of the
Holy One, Blessed be iHe. The standcords of human beings
(are as follows) -- A man entrusts his friend with a
purse of 200 (zuz); he alrcady has in his posscssion

a maneh (100 zuz) of his friend's. When he conzs to

take his purse back, his friend says to him, "Deduct
the n:neh of mine, which you already have, and take
the remainder." Similarly, a worker does a jch for a

householder, and already has a dinar of the hou.cholder's
(from a previous job, perhaps). ¥inen he comes to collect
his wages, the householder says to him, "Deduct my dinar,
which you already have (from your wages), and the rest
is yours." But He who spoke and the world came into
being does not act like this. "A faithful Go=d" ( Yo
=x:n ), a depositor "(who is) never unjust," who collects
His due in the end.?
This passage is difficult, and its meaning is hard to
fix precisely. As a 1VPen Y¥a , God is being likened
to a depositor; I interpret the deposit to be the soul God
gives human beings. A person who holds a deposit or owes
a wage tries to hedge on repayment, arguing that he already
has credit with the depositor or laborcr. Similarly a person
(probably an evil person) tries to hedge on paying God what
he owes, his scul, which God is going to punish. He argues
that he has credit with God, i.e., he has already been pun-
ished in this life. But God doesn't recognize such credit;
He extracts what is rightly due, He delivers the punishment

which He has sworn to give. God faithfully keeps His pledge

as righteous judge to collect what is His, i.e., the soul
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of the wicked person to be punished.

These two passages just cited continue the theme of the
Deuteronomy verse (32:4) by relating God's faithfulness to
His justice and His righteousness. This conception is con-
tinued in several other aggadot, in which the problem of
theodicy is sharply drawn. The problem is how can God be
considered just, i.e., faithful to His promiscs of reward
and punishment, when the righteous suffer and the wicked secm
to prosper. Among other rabbinic attempts to answer this

10 the bold assertion is made that,

ancient, complex problem,
despite contrary appearances, God's justice opecrates fairly:
Another interpretation: "The Rock! -- His deeds are
perfect." (Deuteronomy 32:4) -- When Moses descended
from Mount Sinai, the people of Israel gathered about him.
They said to hiin, "Moses, our master, tell us what the
mcasure of justice on high is." He replicd, "I cannot
tell you, cven to the extent of declaring the innocent
absolved and the guilty condemmned. But even if this
standard were reversed (i.e., the innocent condemned
and the guilty absolved), nevertheless, "God is reliable
( m3mx %X ), never unjust.™1l
A similar notation is found in the custom of reciting
1?71 P17x when a loved one has died. This affirmation of
God's justice in the face of tragic loss is explicitly asso-
ciated with his i2X in the moving story of the martyrdom
of R. Hanina ben Tardion. When his wife learns of his death
by fire and of her own pending execution, her response is to
affirm God's faithfulness and the fairness of His justice
by reciting the verse, "God is faithful, never unjust."12
The Sages then try to show how God is faithfully just

despite appearances. They do so by teaching that His justice
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obtains not only in this world, but in the world to come
as well:
"A faithful God" -- Just as God rewards a completely
righteous man in the world to come for a mitzvah which
he performs in this world, so He rewards a ccmpletely
wicked man in this worid for a minor mitzv-h which he
performs in this world. And just as He pu.ishes 2 com-
pletely wicked man in the world to come for a tranc-
gression which he commits in this world, so He punishes
a completely righteous man in this world for even a
minor transgression which he commits in this world,13
Thus we are to be assured that, despite appearances, God's
justice is reliable and we must conduct curselves accordingly,
i.e., in confident expectation that we will be rewarded if
we are righteous and punished if we are wicked.
God's standard of justice and His faithfulness to it

-
Ior

are stricter than we might have expected. The reward
even a small good deed by an evil man is rewarded in this
temporary world, presumably so that the extremely high value
of doing a mitzvah may be clear to all. But he is punished
in the eternal world to come, so that we know God is true

to His threats of punishment. A righteous man is punished

in this world, to encourage strict adherence to God's laws;
his punishment, however, is only temporal, while his reward
is eternal, so, again, we know that God fulfils His promises.
As we saw in the parable concerning R. Pinhas b. Yair and

the barley (Chapter 3, Footnote 22), the element of the dura-
tion of God's faithfulness figures prominently. Though it

may not be apparent to us in our time frame, God keeps his

promises for a long period of time, in this case for eternity.
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The crucial importance of this is that CGod may be consid-
ered absolutely just, faithful to His promises of reward and
punishment, despite contrary evidence we see all around us.

As we shall see in Chapter 6, this certainty is a significant
form of the 12X of the individual.

We should also note that there is an intimate relationship
here between God's carrying out His threatened punishments
and His fulfilling His promised rewards. Belief in this
relationship forms one of the foundations of Israel's trust

in God and in His faithfulness.

It is the objective usage of T2 (faithfulness, relia-

bility in His standard of justice) as an attribute of God
towards individuals which the Rabbis overwhelmingly stress.
Two examples of subjective usage deserve mentioning. In a
passage from the Sifrei, God as 731K YR is described as
"having faith in ( 1°2X71 ) the world and (therefore) creating
it." The subsequent interpretation of? 17X indicates that
God's trust lay in His confidence that the men who would be
created on that world would be righteous, not evil, men.la
In another passage, the subjective usage is similar, but
in this case God's trust in the righteous is more tenuous.
Quoting Psalm 16:2, God tells David, "My good is not in thee."
( 1w 722 nnny,

In whom, then, is My goodness firmly fixed? Only "in

the holy that are in the earth." (Psalm 16:3). The

Holy One, Blessed be He, does not call the righteous
man holy until he is laid away in the earth. Why not?

— ape—————
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Because the Inclination-to-evil keeps pressing him.

And so God does not put His trust (7°2&%1) in him in

this world till the day of his death.l5

God's trust secems to be directed at the righteous man's
reliability, i.e., how much he can be trusted to fulf:il his
obligations in the covenant, the ritzvot. A broader conception
may also be involved. God's lask of trust is indicated by
His not calling the rightcous man holy until he dies, because
the ¥71 73 might be able to sway him., God's trust here
focuses on a man's character in general, specifically on his
ability to resist temptation. We saw similar instanccc at
the human level, e.g. the Icraclites and the spies, the people
and Moses, in which the trust was broader than faith in some-
one's fulfilment of specific obligations.

A highly significant aspect of 12X should be noted here.

1zx  describes a relationship which is quite per: »nal and

deeply reciprocal in nature. In the Midrash Psalms passage,
God's subjective trust in people is clearly a function of His
evaluation of their objective reliability, here related
to righteous behavior. The reciprocal nature of joX becomes
even more explicit when we examine, in Chapters 5 and 6, the
trust human beings place in God.

The image of God as One who places trust in human beings
is rare in rabbinic literature. Perhaps this is because the
rabbis recognized that people are not as objectively worthy

of trust as they feel God is.
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God's faithfulness towards human beings is expressed
towards the corporate body of the people of Israel as well
as towards individuals. Here, too, God's iz is primarily
His fulfilment of His promises of reward (and punishment).
In an aggnrdah from Deuteroncuy Rablah 3:3, cited in Chapter 3,
this is clear and explicit:

"Know, therefore, that only the Loxrd your God is God,

the steadfast God." (Deuternnomy 7:2). R. Hiva bar

Abba taught: To what ray this be likened, to thz beloved
friend of a king who le”: a deposit with the king for
safckeeping and then dicd. His son came and zsted for
the return of the depocit, saving to the king, "Give

me the deposit which my father entrusted to ycu." The
kirng replied, "Have you found a trustee better than

me? Have I not guarded the deposit well and doubled

(its value)?" Similarly, when Israel sinned in the

days of Jeremiazh, the Holy One, Blessed bte lic, said

to Jeremiah, "Go, say to the people of Isrzel, 'What!

Did vour fathers find any wreng in Me?!' (Jercnizh

2:5)16 Did I not fulfil all that I swore to your
father:? 1 swore to them that I would bless their
descendants, as it is written, 'I will bestow My blessing
upon you (and make your descendants as numercus as the
stars of heaven . . ."'"). (Genesis 22:17). Di: I not
(s0) bless you through lioses, as it is writtcn, 'The
Lord your God has multiplied you (until you are today
as numerous as the stars in the sky).' (Deutecronomy
1:10)! 1 said to (Moses) that I would take you out

(of Egypt) with great wealth, as it is written, ‘'And

in the end they shall go free with great wealth.'
(Genesis 15:14). Did I not do so -- 'He led them out
with silver and gold; none among their tribes faltered.
(Psalm 105:37). Therefore Moses said, "(The Lord) kept
the oath (He made to your fathers.") (Deuteronomy 7:8).
From (the fact that) "(He) rescued you from the house

of bondage," (Ibid.) you know that He is "the steadfast
God." ( izxAaT T ) 17

The parable here is somewhat imprecise. It is unclear,

for example, just what the deposit the people are thought

to have left with God. Perhaps the Torah is intended, perhaps
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the people themselves. But God's (”t is clearly His faith-
fulness to the promises He has made to the people of Israel
through their ancestors. He fulfils what He has promised
by concrete actions in history evident to all.

R. Hiya develops and extends the Biblical theme. Deuter-
onomy 7:8 says that "it was because the Lord loved you and
kept the ocath He made to your fathers that the Lord freed you

with a mighty hand . and then verse 9 states that God is

"the steadfast God who keeps lis gracious covenant ., "
R. Hiya associates God's oath not just with the Exodus, but
with the growth of the nation as well. He makes explicit
what is only implied in the Deuteronomy passag~. God's faith-
fulness to the covenant ( j=zNIn Yxn ) cousists in liis
kceping His word to the people (. . .ay1aua niz 1720z I

It is to this faithfulness that Moses appeals when the
Israelites face the hostile Amaleckites:

"Thus his hands remained steady (7312X 177> »a%7) "

(Exodus 17:12). -- With one hand, (Moses) had not re-

ceived anything from Israel. Concerning his other hand,

Moses said to the Holy One, Blessed be He, "By my hand

you brought Israel out cf Egypt, by my hand you split

the sea for them, by my hand you did miraculous acts

of salvation. Thus by my hand, may you work miraculous

acts of salvation in this hour.l
Moses here appeals to God to continue to demonstrate his
faithfulness and reliability by continuing the protecting
care for Israel He swore to provide. Moses implicitly invokes
God's promise to take the pcople out of Egypt and bring them

safely into the Land of Canaan, as stated, for example, in
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Exodus 3:17. This promise is so integral to the heritage
of Israel that in the agzadah it does not have to be explicitly
stated.
In another passage, the rather bold assertion is made
that God's eternal existence is due to this faithfulness
to His people:
R. Yitzhak bar Merion taught: "The righteous man lives
by his faith ( a1 IN2IX3 p1IX) " (Habakkuk 2:4). Even
the Righteous One who lives forever lives by his faith-
fulness (1M12x2). The Holy One, Blessed be le, said,

"Earlier I slew the first-born of Egypt, as it is written,
'In the middle of the night, the Lord struck doun all

the first-born in the land of Egypt . . .' (Ezodus 12:29),
now you must sanctify to me all the first-born who are
born to you, as it is written, 'Consecrate to ('~ every

first-born.' (Ibid. 13:2). Consecrate to Me the first-
born because of My faithfulness ( _*n3izxa)." Thus,
"the righteous lives by his faith."19
The reciprocal nature of the relationship of 23 is explie-
itly delineated here. The people are urged to demonstrate
their faithfulness to God's law by fulfilling the mitzvsh
of the first-born, in recponse to God's faithfulness to His
people, manifested by His slaying the Egyptian first-born
and saving the Israelite first-born. God again fulfils a

promise which is clear from the Biblical context,zo

but only
implicit in the passage itself.

Indeed, T found few passages which explieitly describe
the nature of God's 1ZR at all. What frequently occurs,
as I discuss in Chapter 5, is that Israel is urged to continue

to trust in God becausc He has repeatedly used His power to

work miracles and mighty acts of salvation (M™22% D?02) for
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Israel. By reference to the aggadot cited here, we can asso-
ciate this exercise of God's might on Israel's behalf with
His I1Z® |, but the passages themselves do not make this asso-
ciation explicitly.

Despite the small number of passages I have found, it
seems fair to conclude that God's X consists primarily
of His faithfully guiding and protecting His people, i.e., ful-
filling His promises of reward and providential care made by
virtue of His covenant with them. The small number of sgcadot
I found may indicate that the covenant was considered axiomatic,
like Cod's existence, and it was understood that references
to God's mighty acts for Israel were describing His faith-

fulness as well as His power and His love.

Since God is personified in most of these aggadot, it is
useful to compare God's iR towards human beings, as indi-
viduals and as the corporate body of Israel, to the human
level of jzXx . We saw at the human level a spectrum of
usages from the subjective sense of believe and/or trust
to the objective sense of reliability and integrity, with
the emphasis at the objective end of the scale. There is
virtually no spectrum in the descriptions of God's 12X ;
overvhelmingly, the term applied to God means trustworthiness,
faithfulness, and reliability.

This is not really surprising. Although jox describes
a reciproéal relationship, and passages treat with varying

% _emphasis the two poles of God and people, the imbalance of
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emphasis in usages of 1% scems entirely appropriate.

For human beings are the dependent party, and the term Jox
expresses human perceptions. So, as we will see in Chapter 5,
the reciprocity of the relationship consists primarily of
people placing trust in a God, whom we have now seen described
as reliable, worthy of trust, who acts in faithfulness to

His covenantal obligations.

Several parables liken God's  jzx to that found among
men in various business deals, so we would expect certain simi-
larities. At both levels, 1jox means primarily fulfilling
obligations to which one commits oneself. In the human sphere,
the obligations arise from business transactions, at the
divine level, from God's promises to human bcings, individually
or as a nation. For both men and Cod, jzx is exprcssed over
time, either in terms of duration, as in the aggadot concerning
Cod's justice, or in terms of demonstration by repeated acts,
as in God's complaint to Jeremiah. There is also a similarity
in the overall models in each case. The covenant between Cod
and Israel, with its mutuality of obligations and promises,
is similar to the kinds of business transactions described
in the aggadot, deposits and purchases. In both cases, the
obligations which are being fulfilled arise out of a concrete
situation, which is perceived as creating these obligations.

Ther are, however, significant differences. The covenant

is rather more one-sided than a business deal; it is God

who initiates the covenant and establishes its obligatioms,
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including the promises He binds Himself to. And while "faithful"
seems an accurate translation for the quality being described
in God, certain words which fit the human situation do not
seem apt when applied to God.

"Integrity," for example. When God fulfils his promises
of reward to the righteous or of the Exodus to the pecople of
Israel, there is little of the sense of his "reputation"
being on the line, as is the case with the trustee and his wife
or R. Pinhas ben Yair. "Fairness" can be applied, but not in

]

the same sense as '"not cheating or taking advantage,'" as in
the cases of Shimon ben Shetach and the Temple treasurcrs.
Indecd, God's "fairness" can be deceptive; in this life,

the wicked seem to prosper and the rightcous seem to bc pun-
ished. We have to project into the world to come to perceive
God's fairness.

Similarly, though God is described in the Bible as a

God of truth, "honesty" is not pointed to as a part of His

128 , as it is in the cases of Shimon ben Shetach, the Temple
treasurers, and thea2X *?72 of Jerusalem. Moses, for example,
cannot reveal God's standard of justice, because though it
may be true, it may not appear so to the pcople.

Finally, o8 is applied at the human level almost
exclusively to obligations that are positive, helpful in
nature. No one is described as being a faithful robber or
a reliable murderer. But God's 128 applies to His threats

of punishment as well as to His promises of reward. Furthermore,
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we are urged to trust in God's faithfulness even when evident
reality argues against this.

God's jzx , then, seems broader and far less easy to
limit or define precisely than (=X between people. One
almost gets the sense that God's (28 is being asserted as
a belief, like others of His ni1?» , and then the effc :s

are being made to demonstrate how it operates.
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FOOTNOTES TO CHAPTER &4 .

See Jacobs, Faith, ggé cit., p. 9. Interestingly, Jacobs's
sole reference to TITX"ag a quality of God i: to the rare

subjective usage noted in Footnote 14 below.
Midrash Megillat Esther 10:15 (K'tav ed., p. 28). (V-31)*
Mekilta Shirah 1 (Horowitz-Rabin ed., p. 120),.

Midrash Tehillim 119:37 (Buber ed.,¥%_498). (V-34)=*

The focus of God's faithfulness ( M372X ) in the parables
from Deuteronomy Rabbah 3:3, cited in Chapter 3, is also
general.

Sifra Acharei Mot, Perek 13:2 (Weiss ed., p. 85d). (IV-17)*

Ibid., Parasha 9:10 (Weiss ed., p. 85d). (IV-18)*

See also Sifra Emor, Perek 9:3 (Weiss ed., p. 99d), Sifra
Behar, Perek 9:6 (Weiss ed., p. 110d), and Sifra Kedoshim,
Perek 9:11 (Weiss ed., p. 91b).

Sifra Acharei Mot, Parashah 9:1 (Weiss ed., p. 85c). (IV-19)%*
See also Sifra Acharai Mot, Perek 13:5, 14, 15 (Weiss ed.,

p. 86) and Sifra Kedoshim, Perek 9:2 (Weiss ed., p. 91d).

See also Mekilta Yitro 4 (Horowitz-Rabin ed., p. 213),.

Sifrei Ve-zot Ha-b'rachah 357 (Finkelstcin cod., p. 428).
As 1 pointed out in the earlier note, the analogy to

the human level is rather forced to make the point about
God's a3i1zxX ., (IV-10)*

Sifrei Ha-azinu 307 (Finkelstecin ed., pp. 344-345). 1
base my interpretation partly on the similer meanings of
ya03 , Which means collect, but also punish, and #3132 |
See, for example, the Sifrei passage marked by Footnote 14
below. (V-13)%*

See, e.g., Max Kadushin, The Theology of Seder Eliahu,
New York, Block Publishing Co., 1937, pp. 194-209, on
"Chastisement" and "The Problem of Evil."

Sifrei Ha-azinu 307 (Finkelstein ed., p. 346). (V-17)*
The translation of the second half of the verse is my own.

Ibid. (V-16)*

Ibid. (V-15)* See also Ta'anit 1lla. (V-1)*
Ibid. (Finkelstein ed., p. 344). (V-14)*




15.

16.
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18.
19.

20.

65

Midrash Tehillim 16:2 (Buber ed., p. 120). Translation
is by William Braude, Midrash Psalms, Vol. 1, pp. 197-198.
The idea that the righteous man cannot be completely
counted on to remain righteous is also found in Berachot
39a. (See Footnote 25 to Chapter 3.) (III-44)*

The verse literally reads (New JPS tran-lation): "What
wrong did your fathers find in Me tha: they abandoncd Me."
I have rendered the verse in a way that clarifies the
midrashic interpretation.

Deuteronomy Rabbah 3:3. (IV-7)%
Mekilta Amalek 1 (Horowitz-Rabin ed., p. 181). (V-22)*

Ecclesiastes Rabbah 3:9. (V-11)%

Rabbi Michael Chernick f H.U.C.-J.I.R. has suggested

to me that this is a verv concrete refercnce to God's
being literally sustainei by the food of the sacrifices

of the first-born animals. This inter;retation certainly
would eliminate the hyperbolic element that must otherwise
be seen here. The view that Israelite sacrificz was
considered literally the food of God, hotwever, is dis-
puted by Roland de Vaux in Ancient Isracl and by Ychernkal
Kaufman in The Religion of Tsrael. ~—

See Exodus 11:1-8.

*Passages indicated with an asterisk appear in Appendix I.
They are listed according to the number in parentheses.
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CHAPTER 5: 128 AS A CHARACTERISTIC OF THE HUMAN-DIVINE
RELATIONSHIP -- THE PECPLE OF ISRAEL

In Chapter 3, we saw that rabbinic usages of 12X at
the level of human interaction can be arranged along a spectrum,
for purposes of analysis. This spectrum, we found, can be
useful in delineating the shifting connotations of the term.
A similar spectrum we will now find useful in examining the
usages of 12X as applied to the people of Israel in their
relationship with God.

At the inter-human level, the connotations of Ei=h
moved from cognitive belief, to belief and personal trust com-
bined, to trust in a general sense, to trust and trustedness
in regards to certain actions and obligations. The spectrum
of connotations of 12X applied to the pcople of Isrzel is
similar. It is true that we find no usages of 12X as strictly
“"belief that," as we did in the aggadot concerning human inter-
action. George Foot Moore is basically cerrect when he asserts,
"The words for faith (in the Rabbinic literature) are not used
in the concrete sense of crced, beliefs entertained -- or to
be entertained -- about God."1

On other points along there are greater similarities.
The faith of the people of Israel is at one level an elemental,
general, abstract trust; sometimes, with the help of the inter-

human spectrum we can see a small element of belief combined

with this unfocused trust. Max Kadushin describes this sense
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of jzx : "“Emunah has the connotation of general faith

or trust in God . . . ." This level is not a common theme

of agpadot, for more often than this unspecific "trust in"

God, we find expressed a fairly concrete "trust that" God

will perform certain actions. As Kadushin writes, "Often

such trust in God is related to faith in His promise or word."2
Often a more extensive kind of trust is involved, trust that
God will demonstrate what Ephraim Urbach terms 0?7771 Y2 1nnaum
His providential and beneficent care.> 1In the final stage,
this trust is often expressed as trust in, or rather faith-

fulness to, God's commandments.

Several passages describe the general, elemental trust
in God of the first level. In a midrashic exposition of
the verse "You are children of the Lord your God," (Deuter-
onomy 14:1), R. Meir teaches that even when the Isrzeclites
are foolish (©0*%30), evil (gsp°nwn)., or lack faith (712 R2?
1 m3ao71), God still calls them His children.” A Mekilta
passage interprets Exodus 14:31 as follows:

"The people feared the Lord: they had faith in the Lord

and in His servant Moses." If they had faith in Moses,

how much more fitting is it that they should trust ( 1°2%9)

God: (Actually), this verse comes to teach you that

one who trusts a faithful shepherd ( 1283 avi7) (i.e.,

Moses), it is as if he were placing his trust (3°zxa)
in He who spoke and the world came into being.

As Max Kadushin points out in The Rabbinic Hind,s 122K

here clearly does not mean an assertion of faith in God's

existence. 1081 is applied to Moses, whose existence the

w—» ————— s L . e > —




people clearly did not doubt; rather a general "trust" is
intended.

An element of belief combin:od with personal tr:st may
be seen in 12K as used in several passaces in which Moses
is depicted as doubting their faith, and God becomes their
defender:

Resh Lakish taught: One who is suspicious of the blamnless
( 0?7352 ) are stricken (with illness) in their own bodies.
This is illustrated by the following: " (But Moses spoke
up and said,) 'Vhat if they do not believe me (and) do
not listen to me, but say, "The Lord did not appear to
you." ' " (Exodus 4:1). It was (already) known to the
Holy One, Blessed be He, that Israel would believe

( *32°721 ). So He said to (Moses), "They are
believers ( ©G?372x2 ), the children of believers, but
(it is) you (who) will end up not believing (in ie)

( 172%% 1910 1°X )." They are believers -- as it is
written, "And the people were convinced ( j=x”1)."
(Exodus 4:31), The children of believers (as it is
written concerning Abraham), "And he put his trust in
the Lord." (Genesis 15:6). But you in the end will

not have faith, as it is written, "Because vyou did not
trust Me enough ( *3 ON3ZXT X2 1¥? ) (to affiirm My
sanctity in the sight of the Israelite people . . .)."
(Numbers 20:12). How do we know that he was stricken,
from the verse '"The Lord said to him further, 'Put your
hand into your bosom'; (and when he took it out, his
hand was encrusted with snowy scales)." (Exodus 4:6).7

Of particular note in this passage is that j?z871 here
has components both of belief in a statement and trust in a
person, in a shifting equilibrium. (This is one reason the
passage is so difficult to translate precisely.) When Moses
says that the people won't beliecve him, he means that they

will not have faith in him because they will doubt his report
of the theophany of the burning bush. When God accuses Moses

of lacking trust in Him, He is referring both to lack of faith
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in His power as well as the failure to believe His word that
water will flow from the rock. When the people "believe"

the signs, they express both their belief in Moses's claim
that God appeared to him and their trust in him and in God.
All these verses are applied to illuminate the phrase

D?372RD *33 0?1282 | which thus may be rendered "believers,"
only if the significant element of trust is kept in mind.

In fact, the balance shifts so rapidly that the distinction
between belief and trust, though useful for analytic purposes,

must be considered somewhat arbitrary.

What emerges from these passages is that iz 1is at one

level trust in God in a personal, general sensc. At this

' elemental, a primal relationship.

point, the trust is "raw,'
The nature of this trust, how it emerges, how it is expresscd,
and its value are the themes of other aggadot. With the

=R g seen as trust that

Exodus as the paradigm, Israel's
God will take certain action on their behalf. It consists

primarily in the confidence that God will guide and protect

the people on their way to the land promised to their ancestors.

God's actions fulfil His promises to Moses, to the people,
and to the Patriarchs. This is only implied in the aggadot.
but is clear from the Biblical context.

A primary rabbinic conception of the 172X of the people

of Israel, then, is trust in Cod's providential care. This

is X in the subjective, active sense; the prime verbal =
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form is the hiphi'l, 1°281 ., An excellent example is a Mekilta
passage commenting on Exodus 17:11 and the battle with the
Amalekites:

"Then, whenever Moses help up his hand, Israel prevailed."
Did Moses's hands cause T:iracl to prevail or did his hands
destroy Amalek?! (What the verse means is that) all the
time that Moses had his hands raisced upwards, Is:acl
looked at him and had faith in (js37=:» ) He who had
instructed Moses to do so and the Holy One, Blessed be

He, worked for them miraculous acts of salvation. Simi-
larly, "Then the Lord said to Moscs, 'Make a serrph

figure (and mount it on a standard. And if anyone who

is bitten locks at it, he shall recover).' " (flunkers
21:8). Can a (copper) serpent really kill and give

life?! (The verse means that) all the time that Moses

did this (i.e., erected the copper serpent), the Israelites
would look at him and have faith in ( 1 *%) e vho

had instructed Moses to do this, and the Holy Cnic, EBlessed
be He, sent them healing.

The nature of the trust is not explicitly spelled out, but

is clear. The people trust God, who had commanded Mcscs to
raise his hands and to erect the serpent. By doing so, they
arc expressing their confidence that he will perform certain
acts for their benefit, i.e., battle the Amalekites and bring
healing. Their trust is rewarded by God's acts of protective
care.

In other passages, 12X as trust in God's word, His
promises, and thus His providential protection, is expressed
somewhat more explicitly. For example:

"I (Moses) said to you, 'Have no dread or fear of them

(the Amorites).' " (Deuteronomy 1:29). Why? Because

"none other than the Lord your God, who goes before you,

(will fight for you . . .)." (Ibid. 1:30). (Moses)

said to them, "He who did miracles for you in Egypt

and all these miracles (in the wilderness), He will
perform miracles for you as you enter the Land, . . . =
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just as he did for you in Egypt before your very eyes."
(ibid.). If you do not have faith in regard to the
future ( X277 D?31°2%2 OAX §°X ©X), trust in that which

occured in the past ( mayz? 13K ). 9

A most remarkable and bold passage to our eyes. The
implication is clear that the Israelites do not trust God or

His promises; they do not have faith in His assurances,
given through Moses, that they should not be afraid. Since
the usual object of  1°2X71 as trust, introduced by the
preposition e.¢2, is missing here, God as the object seems
to be understood.10 A more accurate, if less literzl, trans-
lation of the last line would be, "If you cannot believe God
concerning the future, trust in Him (on the basis of) past
actions."

This aggadah, and the previous one, seem to be utilizing
the concept of God's own 12X without the term itself being
used, as I mentioned in Chapter 4. The aggadah clearly
expresses, then, the reciprocal nature of the relationship
of 12X . God has demonstrated that He is reliable, worthy
of trust, faithful to His promises and to His peopie. In
fact, Israel trusted in God in the past and that trust was
vindicated by His actions. Now Israel is being urged to main-
tain that trust in the present, based on their past experi-
ence. God's past deeds of redemption are viewed as assurances
for the fulfilment of His promises for the future; His trust- .

worthiness should inspire trust.
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Israel's trust in this aggadah is quite practical, con-
crete, and specific. It is concrete in the sense that they
are expected to have trust in God on the basis of actions and
deeds which they personally experienced. It is practicil,
for on the basis of that trust Israel is not supposed to
fear the Amorites. And it is specific, in that it arises
out of and applies to a specific situation. 12X is concrete
also in the sense that it is rooted in and focused on events
in history which affect the nation. This reinforces our
understanding of one aspect of God's 128, that it is revealed
in history by repeated acts of Israel's behalf ovcr time.

A similar passage is found in Yalkut Shimoni, commenting
on Leviticus 26:12 --

"I will be your God, and you shall be my people." If

you do not trust Me ( 77 D07172X2) concerning these

words, (then recall that) "I the Lord am your God, who

brought you out of the land of Egypt." (Leviticus 26:13).

I, who worked miracles for you in_ Egypt, will perform

these miracles for you (as well).

"These words" and "these miracles" seem to refer to God's
promises to the people listed at the beginning of Bechukotai
(Leviticus 26:3-12). izx in God, then, is clearly and
explicitly trust in Him to keep His word and bring His promised
blessings on the people. 12X , again, is concrete and spe-
cific. And, once again, Israel's trust in God is rooted in

experiences of acts of salvation, for they find trust in His

future promises more difficult.
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The nature of (28 seems more clearly delineated in
passages describing Israel's lack of faith than in those
which do attribute 12 to the people. There is, for example,
the aggadah from Numbers Rabbah concerning the sending of
spies into Canaan; we ‘have already discussed the parable of
the king, his son, and the promised bride, which is part
of this passage (Chapter 3, p. 34):

(The Lord spoke to Moses, saying,) "Send men (to scout
the land of Canaan.)" (Numbers 13:2). Even though the
Holy One, Blessed be He, said, "Send men," it was not
His wish for them to go. Why? Because the Holy One,
Blessed be He, had already extolled the virtues of the
land of Israel: '"For the Lord your God is bringing
you into a good land," about which He said, "For the
land (which you are about to invade . . .) (13) a land
of hills and valleys, (which) soaks up 1ts water from
the rains of heaven." (Ibid. 11:10-11). And while they
were yet in Egypt, He said, "1 have come down to rescue
them from the Egyptians and to bring them out of that
land to a good and spacious land " (Exodus 3:8). So
why does He say, "Send the men"? Because the Israelites
themselves requested this, for when they came to take
possession of the borders, the Holy One, Blessed be He,
said to them, "See, the Lord your God has placed the
land at your dlsposal Go up, take possession . .
(deuteronomy 1:21). But at that very hour, all Israel
approached loses, as it is written, "Then all of you
came to me and said, 'Let us send men ahead to recon-

noiter the land for us . . . ." (Ibid. 1:22). This is
whot Ezra was referring to: "They hearkened not to Thy
coumandments . . . neither were (they) mindful of Thy

wonders." (Nehemiah 9:16-17). It is similarly written,
"The Ark of the Covenant of the Lord travelled in front
of them . . . to seek out a resting place for them."
(Numbers 10:33). Yet they said, "Let us send men ahead
to reconnoiter the land," for they did not trust (God)
( 13°280 &Y ). And thus David said, "They believed
not His word." (Psalm 106:24) and "They refused to walk
in His law." (Psalu 78:10). (Parable of king, son, and

- bride.) Similarly, the Holy One, Blessed be He, said

! to Israel, "The land is good," and they did not believe

Him, but (instead) replied, "Let us send men ahead to

reconnoiter the land for us. The Holy One, Blessed be

He, said (to Himself), "If I prevent them, they will say

to themselves, 'He won't show us the land, because it
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is not a good land,' so I will show them the land, but

with an oath, that not one of them will enter into it,

as it is written, '"(As I live . . . nonre of the men

. . who have tried me these many timcs) shall see

the land that I promised on oat’ to their fathers; none

of those who spurned Me shall sce it,' (Numbers_14:22-23),

but (rather) I will give it to their children."12

Trust in God is closely associated here with belief
in His word. The parable is a well-made and apt analogy.
Israel is like the son who doesn't believe his father's word
about the prospective bride, and who doesn't trust his father's
judgment or his evaluation of what constitutes a benefit for
the son. Israel doesn't believe God's word that the land
is a good land; this the verse from Psalm 106 makes quite
explicit. And Israel doesn't trust God to have fulfilled
His promise to bring them to a prosperous land. The doggcd
repetition of promise and disbelief emphasizes the force of
God's promises, the strength of His commitment to them, and
the stubbornness of Israel's lack of faith. The idea that
this lack of trust constitutes disobedience is only implicit
in the parable of the son; the verses from Psalm 78 and
Nehemiah make it explicit in regards to Israel. The
reciprocal relationship of jzx is concretized in deeds,

both God's and Israel's.

One other theme is stated here, which we will discuss

in greater detail below. Israel's lack of faith is demonstrated

by their requiring empirical proof for God's word. We can »

already see that there is something of a dialectic of views
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on whether jo% needs concrete, empirical evidence to support
it. 1In the earlier passages, concrete actions witnessed
personally were appealed to in support of trust; here the
request for empirical evidence is severely criticized, indeed
punished. We will illustrate each point of view below.

First, let us look at more passages which delineate
the nature of jzx as trust by reference to its absence.

There is considerable discussion, both in regards to the
people of Israel and individuals, of people who are called
"people of little faith" -- either a3zx ?703n: or 72z *3IUpD.
Though expressed by individuals, the lack of faith of many

of these concerns promises of divine providecntial care towards
the nation.

In one passage, the entire nation is called 3zR 30pa
because, as they were ascending out of the dry Deod Sea, they
feared that the Egyptians would similarly ascend out of the
sea. This is an interpretation offered by R. Huna of Psalm
106:7 -- "(Our fathers) were rebellious . . . at the Red Sea."13

Another passage labels certain individuals MIZX 730pD,
because they apparently lacked trust in God's protection
of Israel during the Exodus. When the threec days Israel
was supposed to go into the desert were up and the horn sounded
for them to return, these  oX 7012 began to tear their
hair and rend their clothes. Moses told them that by God's

word they were free (1°Mn 732) to return. This is offered as '

a rather imaginative interpretation of Exodus 14:2 -- ("Tell
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the Israelites) to turn back and encamp before Pi-hahiroth

( mAma )."14 These people are to be contrasted with the
people in general who, as we shall see shortly, are depicted
as following Moses into the wildcrmess without question.

The 1IN ?70nD  lack trust that God will protect them

in the wilderness. They also seem to be more concerned with

Pharoah's commands than with God's.

Another model of the IzZX 7012 were those who collected

5

a double portion of manna each day1 or wvho collected on the

Sabbath,l6 in violation of express commands from God. They
did not believe God's promise and they did not trust Him to
provide for them in the wilderness. The image, though brief,
is powerful. We have a graphic picture of greedy, frightened,
insecure people who do not trust the specific promise of

the God of the Universe Himself to provide food. Here we see
lack of trust related to specific promises, while the earlier
two agpadot were directed more generally at God's protection
and His care. We also see here a relationship between lack
of faith and disobedience to Cod's word. The image of the
faithless manna-eaters becomes significant when we later

discuss the relationship between 32X and human effort to

provide food for himself.

A natural question to raise is how this 12X , this
trust in CGod, is expressed and how is it demonstrated? God

describes Israel as 0737282 %32 D0?3°2%2. How does He,
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or Moses, or the Rabbis know that they are 012X ? A primary
way is by their "faithfulness." So far the aggadot discussed
have dealt solely with the subjective usage of 12X, i.e.,
Israel's placing trust in Ged and relying on His word and
His help. The emphasis of the usages of 12X applied to
the nation in the rabbinic literature clearly lies with the
subjective sense. But there is a considcrable number of examples
of the objective usage, for one way that Israel demonstrates
her "faith" in God is by her "faithfulnecss" to her part of
the covenant. This faithfulness is revecaled partly by obedience
to God's instructions and commandments, and partly in somewhat
broader ways.l7
Thus it is, says Song of Songs Rabbah, that Israel placed
faithfulness ( 7312X) to God before the hearing of llis word,
just as they placed performance of mitzvot before the hearing
of the Torah.18 Obedience to God's word as a manifestation
of faith and faithfulness is also the theme of a passage
from Ruth Rabbah: R. Judah bar Shimon comments on Deuteronomy
32:20 -- "I will hide My countenance from them . . . ." He
likens Israel to a king's son who haughtily believes he is
honored and feared in the marketplace because of his own merit,
while in fact it is because of his father. Similarly, Israel
becomes cocky and believes that the nations fear them because
of their own strength, while in fact the nations are honoring
and fearing God. To chastise Israel, God allows the Amalekites

and Canaanites to attack them. And he explains why to Israel: |
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Your trust ( 03I2X) has no substance, for you do not
even acknowledge ( D?37ix2) your own words. You are
a rebellious lot, as it is written, "Feor they are a

treacherous breed, children with no loyalty ( 112X)

in them. (Deuteronomy 32:20).

Soncino quotes a somewhat different translation for ©7172%2 DMK 17X

by Radal: '"You do not prove your own words true, viz. when

w19

you promised to fulfil CGod's commands. 1°2%7 here means

to say "IOX" to something, to acknowledge, assert, and commit
oneself to something.20 Israel's lack of faith here is clearly
disobedience to God's commands, as well as the failure to
place sufficient trust in Him in facing their enemiecs. That
is, their (subjective) trust is shown to be weak by their
failure to demonstrate (objective) faithfulness.

The association of 12X and obedience is similarly
explicit in a passage from the Sifrei, which also is commenting
on Deuteronomy 32:20:

"(For they are a treacherous breed,) children with no
loyalty in them." -- You are children who have no faith-
fulness ( M3¥2X) in you. You stood at Mount Sinai

and said, "All that the Lord has spoken, we will faith-
fully do (new JPS -- literally -- we will do and obey)."
(Exodus 24:7). (Therefore) I said, "Ye are godlike
beings (and all of you are sons of the Most High.)"
(Psalm 82:6). But when you said to the (golden) calf,
"This is your god, O Israel," (Exodus 32:4), (in resgonse)
I said to you, "Nevertheless (or, therefore) ye shal

die like men." (Psalm 82:7). I caused you to enter

the land of your ancestors and you built the Temple

for yourselves. I said to you then that you would never
be exiled from the land. But when you said, "We have

no portion in David," (I1 Samuel 20:1), I therefore
said, "And Israel shall surely be led away captive out
of the land."” (Amos 7:17).21
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The mutuality of faithfulness to the covenant is power-
fully graphic here. Israel pledges to obey God's commandments,
and He rewards this by virtually promising them immortality.
When they violate their pledge by disobeying the commandment
against idol worship, God punishes them with mortality. God
fulfils His promise to bring the people into the Land, and
in gratitude they build the Temple. In response, God promises
Israel that they will never be exiled from the land; but
when they reject David, His anointed one, He punishes them by
decreeing their exile. The close linkage, the reciprocal
interdependence, of Cod's and Israel's respective faithfulness
is striking.

Faithfulness as the reliable carrying-out of obligations
is similar to that which obtains between people in business
transactions. Similar, too, is the importance of time, of
duration; someone who is faithful can be counted on over a
long period of time. We get a stronger sense here, though,
of the obligations being actively created by the partners
involved. With business deals, the standards seem to be
somevhat objective and external. In the relationship between
God and Isracl, we seem to be looking at standards of jzx
at a more primal and concrete stage.

On Israel's part, obedience is one element of her faith-
fulness, as we see in the first exchange at Mount Sinai.

When Israel's 111X is associated with building the Temple

and rejecting David, however, a broader sense is involved.
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Here faithfulness to God has a very comprehensive sense,
transcending obedience to specific commands. Total commitment
to the covenant is involved, including loyalty to God and
trust in His beneficence. With the latter, we have come

full circle, for it is clear that one way Israel demonstrates
her "faithfulness" is by "faith," i.e., placing trust in

God's care. Their rejection of David is similar to their
skepticism about the goodness of the land, and all that we

noted about trust in that instance applies here as well.

The progressive spectrum described at the beginning of
the chapter should now be apparent. The connotations of 12X
applied to the people of Israel move from trust in a personal,
general sense to trust that Cod will take certain actions to
trust in and faithfulness to God's commands. We will now
examine several aggadot in which the linkage betwecen faith

and faithfulness is particularly direct and comprehensive

and leads to a firm, deep reliance on God's power. The aggadot

concern the wanderings in the wilderness:

"Nor had they prepared any provision for themselves."
(Exodus 12:29). (This verse comes) to reveal the glory
of Israel, for they did not say to Moses, "How can we

o out into the wilderness, for we have no provisions
or the journey." But they trusted ( 13?2871 ) (in God)
and followed Moses. Hence tradition ascribes to them
the verse, "Thus said the Lord, 'I accounted to your
favor the devotion of your youth, your love as a bride --
how you followed Me in the wilderness, in a land not
sown.)" (Jeremiah 2:2). What reward did they receive?
Because of what they did, "Israel was holy to the Lord,
the first fruits of his harvest." (Jeremiah 2:3).22

~
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Israel's. faith is of a similar nature in a different context

of the Exodus in the following aggadah:
Rabbi taught: The Holy One, Blessed be He, said, "So
meritorious is the faith which Israel placed in me
( %2 1272Xaw 73zNT) that I will divide the Sea for
them. For they did not say to Moses,23 "How can we turn
back without frightening the women and children who
are with us?" But rather they trusted in Me ( 2 13°2Xi1)
and followed Moses.24
In yet another passage, a similar notion of faith is related
to Moses's command to the people in Exodus 15:32, after
710 D? ny*P : "Then Moses caused Israel to set out from
the Sea of Reeds. They went on into the wilderness of Shur."25
Israel's faith is thus related to successive stages of
the Exodus -- its inception, the wanderings beforec crossing
the Red Sea, and setting out into the wilderness alterwards.
One element of their faith is certainly obedience to God's
word at various points of the Exodus. What emerges even more
strongly, though, is the extraordinarily deep trust in God's
protective care. 128  here is total trust, confidence,
and reliance on God's help. The Israelites literally place
their lives in God's hands by going out in the desert without
provisions. They do so unquestioningly, and their faith
is seen in this unquestioning acceptance of God's word and
dependence on His power. The commitment to God is total,
what we might term today "existential."
jor  as this total, existential trust may also be le;n
in the crossing of the Red Sea. Although the root jox is
not used, the attitude and the action fit R as we have

L
"

just seen it described:
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"And the Israelites went into the sea on dry ground."
(Exodus 14:21). If (they went) into the sea, how can
it say "on dry ground"? Or if (they went) on dry ground,
how can it say "into the sea"? (The answer is that)
from this verse you learn that the sea did not split for
them until they went into it up to their noses, and only
then did it become dry ground for thcm.”
It may be this, or a simi'ar, aggadch which 0. F. Moore has
in mind when he writes, "Faith, in Judaism, is confidence in
God. It was in this confidence that the forefathers .
at His command marched straight toward the sea which barred
their way, and their faith was justified by the cleaving of

its waters before them."27

Where does this trust come from? What stimulates and
supports it? In many of the passages, including those con-
cerning faith in the wilderness just discussed, the matter
of source does not come up. The question may simply not be
part of the aggadah's concern. After all, the Bible gives
ample testimony to God's reliability and faithfulness to the
covenant. Or it may be that 12X is considered most meri-
torious when it is expressed as a spontaneous response to
God's command, without reference to past actions. But we also
saw examples in which the question is raised whether faith
needs to be reinforced by reference to experienced miracles
and salvational acts. In passages discussed earlier, Moses
seeks to stimulate the people's faith by reference to miraculous
acts of God which they had witnessed. Another passage makes

clear that faith“is often rooted in an event or act:
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Another interpretation: "Then Moses and the children

of Israel sang . . . ." (Exodus 15:1). It is written,
"Then they believed ( 137°z871) His promise, and sang His
praises." (Psalm 106:12). R. Abahu taught: Even though
it is written that they already had faith while they
were yet in Egypt, as it is written, "And the people

were convinced," (Exodus 4:31) they changed 'nd ceased

to trust (  1I2RA XYY 17I7), as it is written, "Our
forefathers in Egypt did not perceive Your wonders."
(Psalm 106:7). But when they came to the Sea and saw

the mighty acts of the Holy Cne, Elessed be He, how

He exercised justice against the wicked, as it is written,
"And My hand lays hold on judgment'"(Deuteroncmy 32:41),
and drowned the Egyptians in the sea, they immediately
"beligvsg in the Lord and in Moses His servant." (Exodus
14:31).

In Exodus Rabbah 22:3, it is the splitting of the Sea
which inspires their faith.zg In other passages, R. Chelbo

in the name of R. Johanan30

and R. Yitzhak31 acknowledges

that witnessing miraculous acts inspires faith, but they

seem to criticize this fact. They argue, "When the Israelites
saw all the miracles which were performed for them, should
they not have faith ( fp*zxa% oa% a%a x‘))?!“n R. Chelbo
considers more meritorious the faith of Israel in Egypt, and
R. Yitzhak prefers Abraham's faith, presumably because the
aggadah does not relate these to witnessing miracles. A similar
attitude may explain R. Johanan's severe punishment of his
student Raca, for Raca was requiring proof not only for R.
Johanan's drash, but actually for God's stone-cutting powers
as well. (See Chapter 3, p. 33.) We must conclude that there
are at least two attitudes towards the source of faith. ¥
According to one, human (X is inspired by God's actions

and His faithfulness, as in the Sifrei and Yalkut passages
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d in Footnotes 9 and 1ll. Faith in this sense, supported
eference to experienced acts of providence, predominates
escribing the faith of Israel. According te the minority

15X is a spontaneous human response to God in a given

ation.

Whatever the source and however expressed, 1J(omX 1is con-
ﬂered by the Rabbis to be a highly meritorious virtue,

easured by God. This is clear from the extensive discussion
voted to the rewards He gives for 128 . Just as Israel's

ith is expressed in concrete historical situations, so God's
wards also come in the form of historical events. Some of

e rewards revolve around the Exodus, others refer to the

ys of the Messiah. One strong underlying theme is the redemp-
on of the people; another theme is God's providential care.
God so values 12®% that it is because of the faith

32

rael shows that He brings them out of Egypt and divides

e Sea for them.33

A major reward God gives for Israel's
»X 1is that He causes His spirit ( wipn I .or 1372w)
rest upon them, so that they sing the Song of the Sea,
ich thus is considered a form of prophecy.34
The final redemption in the days of the Messiah is also
en as coming as a reward for Israel's faith. As Yalkut
imoni puts it, "In reward for the fear (of God) and the
ith ( #3128 ) which they placed ( 1’281 ) in Him from

e beginning (i.e., from Jacob), the Holy One, Blessed be He,
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will come and rescue them from among the nations of the world."35
Israel will be privileged to sing Psalms in the end of days

36 and the exiles will be ingathered

(again, a form of prophecy),
only as a reward for Israel's faith.3/ Finally,in several
passages we discussed earlier, describing Israel's ja2x in the
wilderness, God's providential care is viewe! as a reward.38
in general as well as in specific acts of providence, e.g.
victory over the Amalekites and the healing from the snakes.39
Despite the very extensive discussion of the rewards of
iox  there is little in these passages which directly indi-
cates why God so prizes imzx . As we have seen, Israel's IzX is
intimately bound up with their obligations to the covenant and
with obedience to God's word. The indirect exhortation is

clear. God places a high value on Israel's trust in Him and

their faithfulness to their covenantal obligations.

In summary, 172X applied to Israel refers to their trust
in God and His word with a small attendant element of belief,
and to trust in His power and His providential care. It is
expressed as their response to specific situations. That
response is usually faithfulness to His commands and often
involves a comprehensive, existential reliance on His beneficent
aid. This trust is usually rooted in experienced examples of
God's power and aid. And God so values Israel's trust and

faithfulness that He rewards it abundantly.
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FOOTNOTES TO CHAPTER 5

George Foot Moore, Judaism in the First Centuries of the
Christian Fra, Cambridge, narvard University Press, 1927,
Vol. Z, p. <38. Moore, and others who hold similar
views, overstates the case. We will later see some
examples of 12X being used in a creedal or dogmatic
sense.

Max Kadushin, Worship and Ethics, Evanston, I11l., North-
western University Fress, 1964, p. 75. The first sentence
is a quote from his The Rabbinic Mind.

T G2 Y GYIBD DRIV L,MIYTY MI3IER P70 :YUIA L7207 WX DYTIX
«14 ‘2y ,X"%0n ,0°%7177 ,N?73yA 1007273IKA ,0IIKD

The translation is my own. In the English version, the
term is translated "Divine Providence," a translation
I find too formal and too narrow.

Kiddushin 36a.

Mekilta Beshallach 6 (Horowitz-Rabin ed., p. 114).
(I11-19)*

Max Kadushin, The Rabbiniec Mind, New York, Jewish Theologi~-
cal Seminary, 1952, p. 42.

Shabbat 97a. (III-3)* Similar aggadot may be found in
Numbers Rabbah 7:5 (Mirkin ed., Vol. 9, p. 132) and in
Exodus Rabbah 3:12 (Mirkin ed., Vol. 5, p. 78).

Mekilta Amalek 1 (Horowitz-Rabin ed., pp. 179-180).
(II1-25)*

Sifrei Devarim 25 (Finkelstein ed., p. 35). (III-17)*

For a discussion of a similar instance, which supports
my conclusion here, sece Footnote 22 below.

Yalkut Shimoni, Bechukotai, #672. (I1I-28)*% An identical
parallel passage occurs in Sifra, Bechukotai 3:4 (Weiss
ed., p. 111b).

Numbers Rabbah 16:7 (Halevi ed., pp. 707-708). (III-35)%*
Although the analogy of the parable to God and Israel
are fairly strong, the father's holding the prospective
bride in abeyance for marriage to his frandlon‘night be
considered stretching the point a little.

Pesachim 118b. (VI-3)*
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15.
16.

17.

18.
19.

20.

2X.

22.
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Mekilta Beshallach 1 (Horowitz-Rabin ed., pp. 83-84).
(Via-3)* nia'n is being read as navvn , "freedom."

Mekilta Vayissa 4 (Horowitz-Rabin ed., p. 167). (VIa-4)¥%

Ibid. (Ibid., p. 169). (VIa-5)*
See also Exodus Rabbah 25:10 (Mirkin ed., Vol. 5, p. 285).

I am distinguishing here between "instructions" and
"commandments' for a reason. By the latter, I mean
mitzvot., I distinguish these from "instructions'" because
often Cod commands Israel to do things, e.g. to go through
the Sea, enter the Land, etc., which are not in the realm
of mitzvocr, but which, when obeyed, signify TR

Song of Songs Rabbah 2:3.

Midrash Ruth Rabbah, Proem 3 (K'tav ed., p. 2). See
Soncino tramslation, p. 8, n. 1. (V-32ab)*

The continuation of the aggadah supports this interpre-
tation. There j°>x01 is described as saying "I1ZX" to the
blessings of the prophets. The people lack sufficient
faith to so assent to and commit themselves to the words
of the prophets; only Jeremiah has this faith. See also
Sifrei Ha'azinu 320 (Finkelstein ed., p. 367).

Sifrei Ha'azinu 320 (Finkelstein ed., p. 366-367). (V-18)*
The context of the opening verse is the section Deuteronomy
32:19-20 -- "And the Lord saw (the Israclites worshipping
other gods) and was vexed and spurned His sons and His
daughters. He said: I will hide My countenance from them
and see how they fare in the end. For they are a treach-
erous breed, children with no loyalty in them.”

Mckilta Beshallach 14 (Horowitz-Rabin ed., p. 50). (I11-23)%*
J. Lauterbach in his text (Vol. 1, p. 110) has the words
%2 12X , which he translates "believed in Moses.”

The wordya is absent in the Horowitz-Rabin and Weiss
editions. It is also absent in the other similar Mekilta
passages cited below. Max Kadushin, basing himself
partly on a ncie in Weiss's edition (p. 19b, n. 4),
states that with or without the pronoun, the object of
Israel's trust is God, not Moses. (See Max Kadushin,
A Conceptual Approach to the Mekilta, New York, Jewish
Theological Seminary, 1969, p. .) As my translation
shows, I agree with Kadushin. This interpretation is
supported by the presense of the pronoun »a in the
passage cited in Footnote 24. A similar passage is found
%n ga?ilta Beshallach 3 (Horowitz-Rabin ed., pp. 99-100).
V-21
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24,

25.
26.
27.
28.
29.
30.
31.
32.

33,

34.

35.

The Soncino translation says that this refers to Exodus
14:2, in which God tells lMoses, "Tell the Israelites

to turn back and encamp before Pi-hahiroth." Moses

Mirkin, on the other hand, relates the aggadah to Exodus
13:18, "So God led t.e people rcund about, by way of the
wilderness of the Sea of Reeds." Their faith, Mirkin

says, consisted in the fact that they didn't worry that
the long route taken would dispirit the women and children.

Exodus Rabbah 21:8 (Mirkin ed., Vol. 5, p. 253). (I/II-11)*
A similar passage occurs in Mekilta d'Rabbi Shimon bar
Yohai 14:15 (Epstein ed., p. 58). (I/II-9)*

Mekilta Vayissa 1 (Horowitz-Rabin ed., p. 152).
Exodus Rabbah 21:6 (Mirkin ed., pp. 271-272). (V-30)*
Moore, op. cit., p. 237.

Exodus Rabbah 32:2. (III-12)*

(ITI-1la)*

Song of Songs Rabbah 4:8. (I/II-8)*

Exodus Rabbah 23:5 (I1I-13)%

Mekilta Beshallach 6. For this and subsequent passages
on the rewards of W3I12X | see Appendix II.

Ibid. See also Exodus Rabbah 21:8 (Mirkin ed., Vol. 5,
P- 25?), and Mekilta d'R. Shimon bar Yohai (Epstein ed.,
p. 58).

Mekilta Beshallach 6 (Horowitz-Rabin ed., p. 114); Exodus
Rabbah 22:3, 23:2, 23:5; Song of Songs Rabbah 4:8; Midrash
Tanhuma; Beshallach 11 (Buber ed., p. 59). There is some
dispute in these passages over whose 22X gives Israel
the merit to sing the Song of the Sea. In the Tanhuma
passage, R. Nehemiah argues that it was the faith Israel
had in Egypt. The Sages say that it was the faith they
had wvhen they beheld the wonders at the Sea. 1In the
passages in Tanhuma, Mekilta, Song of Songs Rabbah, and
Exodus Rabbah 23:5, the argument is put forth that Israel
sang the Song not by the merit of their own faith, but

by the merit of the faith their father Abraham demonstrated.

Yalkut Shimoni, Lech L'cah #76. A similar idea is found
in Yalkut Shimoni, Song of Songs, #988.
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36.
37.
38.
39.

Exodus Rabbah 33:5.
Mekilta Beshallach 6 (Horowitz-Rabin ed., p. 115).
See Footnote 22.

See Footnote 8.

*Passages indicated with an asterisk appear in Appendix I.
They are listed according to the numbers in parentheses.
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CHAPTER 6: joX AS A CHARACTERISTIC OF THE HUMAN-DIVINE
RELATIONSHIP -- INDIVIDUALS PERSONS

There is considerable discussion in the Aggadah and
in the secondary literature about the 12X of individuals
in the sphere of their daily lives and in their personal
fates. A spectrum of the connotations of (2% similar to
those we have alrcady discussed may be seen here as well,
from trust in God's word, to trust in God's actions to faith-
fulness. There are, however, significant differences. Unlike
the faith of the people of Israel, which is substantially
rooted in experienced events, the faith of the individual,
viz. his trust that God is just, is frequently maintained
in the face of discouraging reality. We will also see examples
of 1o as total reliance on God, a meaning only touched
upon in reference to the people. And finally, 12X is some-
times used in the sense of dogmatic belief, a usage not found
in reference to Israel, but with clear roots in the inter-

numan realm of discourse.

Trust in God, confidence that He fulfils His word and
grants providential care, is the fundamental aspect of 12X
and individuals, as is true of Israel. This is expressed in
a rather colorful, almost folkloristic aggadah from Taanit 8a:-

R. Ami taught: Rain does not fall except for the sake

of the men of faith ( 7aox *%ya), as it is written,

"Truth springs up from the earth, justice looks down

from heaven." (Psalm 85:12). R. Ami said, Come and
see how great are the men of faith. From what? From
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(the story of) the weasel and the well. For if someone
(who) trusts ( 1°zx=1 ) in the weasel and the well
(finds his trust vindicated), how much more so someone
who trusts ( j2zxza ) in the Holy One, Blessed be He.

An earthy homily with a clear message -- we can place our trust
in God because He reliably, faithfully keeps His word. In
this instance, according to Rashi's interpretation, we can
swear an oath with God as the witness, or rather the guarantor,
of our oath, and we can be sure that God will faithfully fulfil
His role. Or, from a slightly different perspective, when
we swear an oath using God's name, we are making an agreement
with Him, and we can be confident He will live up to His obli-
gations, whether or not we do. This is strikingly similar
to the business model at the human level.

In rabbinic aggadot concerning personal 1z in God,
Riblical figures are frequently offered as models. Sarah,
for example, appeals to God to save her from Pharoah because
of the faith she has invested in Him:

“"Pharoah's courtiers saw her and praised her to Pharoah,
(and the woman was taken to Pharoah's palace.') (Genesis 12:
15). When Abraham saw what had happened, he_began to weep
and pray to the Holy One, Blessed be He, saying, "Master
of the Universe, I depended on You totally (°>nnoaw *3wnDa

72 ), now act according to Your compassion and Your
love, and do not rob me of my hope." Similarly, Sarah
cried out and said, "Master of the Universe, 1 did not
know anything (about why we left Haran), but when (Abraham)
said to me that You had told him, "Go forth," I believed
in ( nioxnt ) Your words. Now I am left alone, bereft
of my father, my mother, and my husband. This wicked man
is going to come and mistreat me. Act for the sake of
Your great name and for the sake of the trust ( »3mnpa )
I placed in Your words. The Holy One, Blessed be He,
replied, "By your life, no harm will befall you or your
husband, according to what is written, 'There shall no
mischief befall the righteous, But the wicked are filled
with evil.' " (Proverbs 12:21).
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A similar passage in Genesis Rabbah renders Sarah's plea

slightly differently:
"Master of all Worlds, Abraham left (Haran) because of
(Your) promise ( nbana -- or, because of trust) and
I left because of faith (in Your words) ( A3 ),
Abraham left (to remain) outside this prison, 1 to go
into prison!" The Holy One, Blessed be He, said to her,
“All that I do, 1 do for your sake, and everyone (therefore)
says, '(It is) on account of Sarai, the wife of Abram.' "
(Genesis 13:10).3
Sarah tells God that she believed His promises to Abraham
(Genesis 12:2ff.) and trusted Him to carry them out. Though
inextricably bound to each other, belief and trust may both
be seen here, just as we saw in some of the passages concerning
Israel's faith, e.g. the passage marked by Footnote 4, Chapter
5. It was on the basis of this trust in God's word that
Sarah left Haran with Abraham and journeyed to Canaan and
Egypt. She appeals to God to reward her ("subjective") faith
with His own ("objective") faithfulness, by protecting her in
time of distress. She is also making a tacit appeal based
on her own faithfulness to God's command, which she demonstrated
by leaving her homeland as instructed.
The similarity to the faith of the people, e.g. in going
out into the wilderness, is striking. Note, for example,
the similarity between Sarah's statement 0173 ¥11? *N*%1 X7 and
the attitude of the people in not questioning how they would
survive in the wilderness. Faith in both cases is the attitude
struck in the face of uncertainty, or lack of knowledge.

The faith expressed by Sarah, as by the people, is deep,
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comprehensive, and leads to a thorough éeliance on His power.
We also see here the implicit intimate relationship between
trust in God and faithfulness to His word. Furthermore, this
passage exhibits the reciprocal relationship that links divine
faithfulness and protective care with human trust and obedience.
This reciprocity also exists in the relationship of jzx

between Cod and Israel. (I will discuss the association

made here between (ox and noa in Chapter 7.)

With other Biblical figures, it is their lack of this
trust (and of the corresponding faithfulness) which is empha-
sized. Take, for example, Jacob and his famous dream. R.
Berechiah and R. Chelbo and R. Shimon ben Yochai in the name
of R. Meir interpret the image of the ladder as follows:

This teaches us that the Holy One, Blessed be He, showed
Jacob the Prince of Babylon ascending and descendi:g,

of Persia ascending and descending, of Greece ascending
and descending, and of Edom ascending and descending.

The Holy One, Blessed be He, said to Jacob, "Now you

must ascend." At that moment, Jacob, our father, became
afraid and said, "Perhaps just as these had their down-
falls, so will 1." The Holy One, Blessed be He, reassured
him, '"Do not fear, if you ascend, you will never have a
downfall." But Jacob did not believe ( jzxa ) God and

he didn't ascend. R. Berechiah and R. Chelbo taught in
the name of R. Shimon ben Yochai: R. Meir used to expound
thus on the verse, '"Nevertheless they went on sinnin

and had no faith in His wonders ( 1°MmRY533 137%2x7 &7 )."
(Psalm 78:32) -- This (refers to) Jacob, our father,

who didn't have faith ( 1°2o871 X% ) and didn't ascend

(the ladder). The Holy One, Blessed be He, said to him,
"If you had trusted (Me) and had ascended, you would

not yet have descended. But now, since you didn't trust
(Me) ( nazxa xyw ) and didn't ascend, your descendants
will be subjugated in this world to the four kingdoms
with tfzbute levies, produce taxes, fines, and head
taxes."
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Again we see the inextricable mixt&re of belief in God's
word and trust in His protection. The association of trust
and its expression as faithfulness, i.e., obedience to God's
word, is also very graphic here. Another element of 2N
depicted here is its broad, existential character, less compre-
aensive than, but similar to, the Israelites in the desert.

128 is contrasted with fear; Jacob does not trust God to
protect him from harm.

This passage is an example of a melding of personal and
national (12X . Jacob's faith, or rather his lack of it,
is more focused on the fate of the nation than on his personal
fate. Thus, while God responds to Sarah's faith by promising
to protect her, he responds to Jacob's lack of faith by
decreeing exile and subjugation for the people of Israel.
Jacob is probably to be considered a metaphor for Israel.

The lack of faith being ascribed to him is in fact being
directed at the people in the days of R. Berechiah et. al.

Another example of lack of trust in God expressed as
lack of faithfulness to His word is provided by Moses. The
focus and consequences of his lack of faith are clearly personal.
In Shabbat 55b, the question arises why should righteous men
like Moses and Aaron die, if death comes only as a consequence
of sin, as R. Ami teaches. R. Shimon b. Eleazar answers that
they, too, died because of their sins. He gives as an example
Numbers 20:12 -- "Because you did not trust Me ~znough to

affirm My sanctity in the sight of the Israelite people . . .,"
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to which God adds, "Had you trusted in Me ( %] ONIBXA ), »
your time to depart the earth would not yet have come.“5
In another version, Moses requests God to utter this verse,
so that the people will know why he is being punished.6 In
a third treatment of this incident, Moses's lack of faith at
Meribah is judged worse than an earlier example (Numbers
11:32), because the latter was strictly between Moses and
God, while the former occurred before the entire pe0p1e.7
The sense of 128 here is quite close to the Biblical
passage. Moses's lack of faith consists in entertaining some
doubt in God's word that water would flow from the rock and
in his failure to trust in and depend on God's power to work
the miracle. What is striking is the association, especially
strong in the Shabbat passage, between lack of jzx and =xoOn.
Since we have no examples of (28 being commanded as a mitzvah,
what is probably being condemned as a chet here is not Moses's
lack of trust per se, but rather his failure to obey God's
instruction, which is a consequence of the weakness of his
faith.
As we saw when discussing the faith of Israel, the Rabbis
tell us a lot about how they view the faith of individuals
by describing those who fail to trust God. In addition to
the examples just cited, we find the image of the f3zx =0IN2
a common one. When God created the earth, He had to swear an

oath (presumably, not to destroy it) because of these men of

licttle faith.8 Noah is called a 132K WIND because he didn't



enter the ark until the water had reached his ankles.9 Clearly,
he didn't believe God when He said He was bringing a flood
("C'mon, Lord, it's only a little shower, right?") and/or -
he doubted that God had the power to bring such a flood.

Hagar is another Biblical figure termed fizx mowna. When

she goes and fills up the water-skin (Genesis 21:19), she is
implicitly doubting that God's promised beneficence will con-
ti.nue.10 The reciprocity of trust in God and His perceived
faithfulness to His word emerges clearly in these brief
passages. The broad range of concerns covéred by faith in

God's providence may also be seen in these negative examples.

One manifestation of faithfulness to God is the acceptance
of mitzvot ( miso Viy n?3p). It cannot be considered a major
form, because, despite extensive research, I found only two
passages which associate 12X and mitzvot. One is found in
Mekilta Beshallach 6 (See Appendix II):

R. Nehemiah taught: Anyone who accepts (even) one
mitzvah in faith ( a3zxa ), he is considered worthy
to have the divine spirit ( wIPn mn) rest on him.
Similarly we find in regards to our ancestors, that,

as a reward for the faith ( 7I2X ) they placed ( 13°2Rd)
in the Lord, our ancestors merited to zave the divine
spirit rest on them, so that they proclaimed a song,

as it is written, "They had faith in the Lord and in
His servant Moses," which is followed by, "Then Moses
and the Israelites sang (this song to tge Lord) ."
(Exodus 14:31-15:1).

The second passage occurs in the Jerusalmi, Peah 1:1:

R. Aha in the name of R. Abba bar Kahana (taught): It

is written, "Lest she should walk the even path of life,

her ways wander, but she knoweth it not." (Proverbs 5:6).

The Holy One, Blessed be He, transferred (to the world

to come) the granting of their rewards to those who per- 1
form mitzvot, so that they would do them in faith (9332x2).
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73108 seems to be used here in the sense of an abstract
noun, rather than an adverb (regularly, properly, etc.). In
the first passage, there is the linguistic association with
the jipx the Israelites placed in God at the Red Sea. In
the second passage, we find an interesting variation on the
theodicy theme. God defers the reward for mitzvot into the
next world, so that one does the mitzvot not for the reward,
but because of J3IER .

There are at least three possible interpretations. 12X
could be subjective here. One accepts or performs a mitzvah
because of one's trust in God. In the Jerusalmi passage, we
perform mitzvot trusting that we will be rewarded, even if we
do not see such rewards being granted in this life. In the
Mekilta passage, accepting the obligation of a mitzvah is like
the trust the Israelites showed at the Red Sea. In this case,
the trust seems more general, i.e., trust in God's goodness
and providential care.

12k could also be objective here. We accept and perform
mitzvot because of our faithfulness to God and His commandments.
We do them because they are the embodiment of our obligations
in the covenant relationship. We saw a similar usage of j3iz2%
in Ecclesiastes Rabbah. (See Chapter 4, p. 59.) GCod commands
the Israelites to sanctify their first-born "NIIZK2 ,
"because of my faithfulness."

A third interpretation is that the accepting/performing

of a mitzvah is a form of expression of one's 128 . We have




already discussed several passages, concerning both the people
and individuals, in which 2% is manifested as obedience
to God's word. This is how Ephraim Urbach interprets the
Mekilta passage. He points out that 132X is used in Nehemiah
10:1 in the sense of a covenant to keep the commandments.
Whoever accepts a precept is fulfilling his TI2R as one
who trusts the Lord who commands and gives the Torah.12
Since the contexts of these passages are not helpful,
in the absence of more aggadot we cannot determine how substan-
tial a relationship exists between 128 and mitzvot. But
whichever interpretation is accurate, it is clear that there
is some kind of symbiosis of faith and faithfulness being
described. Accepting and doing mitzvot is the human fulfilment
of covenantal obligations in the more abstract sense of the
reciprocal relationship of 12X , as well as in terms of the
more specific covenant sealed at Mount Sinai.
Faithfulness to God's word, therefore, is a major way
an individual's trust in Him is manifested, just as is true
for the people of Israel.l3 In fact, this faithfulness may
be considered the fulfilling at the personal level of the
obligations entailed in the covenant relationship of God and
Israel. It should be clear at this point, however, that
Rudolf Bultmann considerably overstates the case when he
asserts that faith in the rabbinic literature is predominantly

14

obedience to the law. Although obedience to God's word

is certainly an element of Israel's faithfulness ( a312x )'15
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we have seen that this involves more than the mitzvot, which
1 assume is what Bultmann has in mind. Furthermore, XX
as subjective trust in God is often delineated in the broad,
general, almost existential sense of a comprehensive trust in
Cod's goodness, beneficence.’and power. This trust may stimu-
late obedience, but the former is clearly the more inclusive
of the two ideas.

This becomes clear as we look at passages which delineate
the nature and manifestations of jzx in terms other than
faithfulness. Two such passages concern Abraham as a model

of jox . In Aggadat Bereshit, Abraham's 1ok is manifested
16

by his working through the trials with which God tests him.
A similar conception of jox is found in Baba Batra 15b:

"Now it fell upon a day, that the sons of God came to
present themselves before the Lord, and Satan came also
among them. And the Lord said unto Satan, 'Whence
comest thou?' Then Satan answered the Lord and said,
'From going to and fro in the earth, and from walking
up and down in it.' " (Job 1:6-7). (Satan) said to

Him, "Master of the Universe, I have wandered all over
the earth and I have not found a man as faithful ( jzx3)
as Your servant, Abraham. For You said to him, 'Up,
walk about the land, through its length and breadth,

for I give it to you.' (Genesis 13:17). Even so, in
that hour, when he could not find a place to bury Sarah
until he bought (a place) for four hundred shekels of
silver, he did not question Your nature ( T )"
And the Lord said unto Satan, "Hast thou considered my
servantuigb, that there is none like him in the earth

The emphasis is somewhat reversed here from what we have
seen; Abraham's faith/trust is an expression of his faithfulness,

rather than vice versa. His 1o8 consists in his maintaining
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his trust in God despite severe trials. He refrains from
doubting God's goodness or His faithfulness to the promises
He has made, here, specifically, His promise to give the

land to Abraham,
/

Abraham's faith consists of trusting God in the face of events
that might have tended to make him doubt God's beneficent
care and goodness. This theme becomes highly significant
when the Rabbis discuss 128 as faith in God's standard of
justice. We now move into the realm of human faith that is
complementary to an important facet of God's faithfulness/
reliability discussed in Chapter 4. We saw that God is con-
sidered true to His absolute standard of justice for both
the righteous and the wicked, despite appearances to the con-
trary. As we might have expected, the reciprocity of the
covenant relationship, the interdependence of divine action
and human attitude, is manifest in this area of faith as in
others. God's reliability in fairly dispensing justice implies
that human beings should trust in His justice. A clear and
powerful statement of this idea is found in Genesis Rabbah:
R. Yitzhak began (his exposition thus): "Truth is the
essence of Your word." (Psalm 129:160). R. Yitzhak
taught: From the beginning of the creation of the world,
"truth is the essence ( wx1) of Your word," (i.e.,)
"In the beginning ( n'm73 ) God created . . ." (Genesis
1:1). There is no God but (the God of truth), as it is
written, "But the Lord God is truth." (Jeremiah 10:10).
"Your just rules are eternal." (Psalm 129:160). Each and
every decree which You make for Your creatures, they

proclaim the rightness of the judgment and accept it in
faith ( alwzxa ) .18
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M2k here clearly is not meant adverbally nor in the
sense of "integrity" or "honesty," meanings which we discussed
in Chapter 3. 3128 here is an abstract noun and means
"faith" or "trust," The parallel phrase "they proclaim the
rightness of the judgment" makes the meaning of a3k explicit.
wWe accept the judgments of God with faith in His justice,
trusting that His decrees are right and fair, even though
they might not appear to be so.

\

We discussed in Chapter 4 the wife of R. Hanina ben Tardion, )
vwho affirms the fairness of God's justice in the face of her
husband's martyrdom and her own impending execution. We can
now see that this is an example of 128 |, even though the
root itself is not directly applied to her. We can see this
form of 12X more clearly in a Baraita concerning the near-
martyrdom of another Tanna:

Our Rabbis taught: When R. Eliezar was arrested on

suspicion of heresy ( np13’n ), they brought him up to

the tribune for judgment. The governor said to him,

"A sage like yourself, how can you occupy yourself with

these vain things?" He replied, "I acknowledge the

Judge as right." ( 1°°71 %2y 1283 ). Since the

governor thought R. Eliezar was talking about him,

while in fact he was referring to none other than his

Father in heaven, he said to him, "Because you have

acknowledged me as right ( NG ), I grant you

pardon and you are acquitted."19 3

1283 is used to describe God as reliably just. R.
Eliezar says this when he appears condemned by the Roman
court, so it is a form of 1’7 P13 . The lhman governor

is wrong, of course; it is God whom R. Eliezar 19087
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acknowledges to be fair and just. His 12X consists in
his trust in God's faithfulness to His standard of justice,
though he, a righteous man, seems about to die a martyr's
death.

A significant expression of the faith of the individual,
then, is trust that God's decrees and actions are just, even
when they appear cruel and unfair to our eyes. Even when
God secms to act unjustly, e.g. by punishing the righteous
with suffering and sorrow, we continue to believe and assert
that He is reliably just. As we have discussed (Chapter 4,
op. 49 - 53), the Rabbis considered God's reliable justice
as the major form of His JoR  towards persons. With this
in mind, we may consider trust in Cod's justice despite con-
tradictory evidence a major form of individual jzx . This
conclusion is supported by the fact that trust in God despite
appearances is not found ascribed to the people of Israel,
whose faith is usually rooted in experiences of God's benevo-
lence and protection. Conversely, I found no aggadot which
explicitly offer us empirical evidence of God's reward

of the righteous and punishment of the guilty.

There is another form of individual 12X which is signi-
ficant, but, like 12X and the acceptance of mitzvot, not
extensively discussed. In several aggadot, JboK expresses
the acceptance of certain cognitive beliefs in a fashion that

must be termed dogmatic. Max Kadushin defines a rabbinic
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dogma as "a belief which the Rabbis have singled out as one
to which all must subscribe. A dogma is a matter of belief,
not a matter of personal experience."zo He identifies these
dogma by examining the uses of the terms p1yp (acknowledge)

and =912 (deny). In The Rabbinic Mind, Kadushin delineates

three such rabbinic dogmas: ;qin jno, the giving of the Torah,

embracing both Oral and Written Torah; 0?7730 nk3* , the
Exodus from Egypt; and o'non n°nn, the resurrection of
the dead.z1

An example of 0°noi N°NN as rabbinic dogma may be

seen in Sanhedrin 8la: A skeptic expresses doubts that those
who turn to dust can live again. R. Ami cites a parable
in support of the doctrine. "If you do not believe ( px

1°ox2 ok 1°x )." R. Ami tells him, "go out in the valley"
and observe natural examples of resurrection, the field mouse
and the snail. 1'2x2 may refer to the parable, but it is also
likely that it refers to belief in the doctrine itself.

In a similar fashion, the dogma of an 2 is involved
when the convert tells Shammai that he believes ( 12282 )
him concerning the legitimacy of the Written Torah, but not
the Oral Torah (see Chapter 3, p. 33). We can see the dogmatic
element in the belief in the future redemption in the Midrash
Psalms passage, to be discussed shortly; Kadushin finds related
dogmas in the concepts of the hereafter and the Messianic

days found in several b'rachot of the Amidah.22
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The major aggadah associating 12X with creedal, dogmatic
beliefs is found in Midrash Psalms:

Another interpretation -- "The Lord preserveth the faith-
ful." (Psalm 31:24): These are the sinners of Israel,

who responded amen in faith ( 7312%2) against their
will, saying, "Blessed (be He who) revives the dead."
Another interpretation -- "The Lord preserveth the faith-
ful." -- These are Israel, who say "Blessed (be He who)
revives the dead," and who respond amen in faith ( a3wzxa),
for they have faith ( o320 ) with all their strength

in the Holy One, Blessed be He, (believing) that He

revives the dead, even though the resurrection of the

dead has not yet occurred. They say, "Redeemer of Israel,"
even though they have never been redeemed but for a

brief period of time, after which they were subjugated
again. (Nevertheless), they have faith in Me ( *3 8%37°ZX2),
(trusting) that I will redcem them, therefore, "The Lord
preserveth the faithful."23

First of all, 12X is clearly used here with a strong
element of "belief that" mixed in with trust. We saw similar
usages at the level of human interaction. Shevuot 36a has a
passage of rabbinic etymology supporting this analysis:

"R. Josi b. Hanina said, 'Amen implies oath, acceptance of
words ( D°727 N?73? ), and confirmation of words ( nazxa

v n2b

0?717) What is of note here is the phrase

D*727 nazxn , which seems quite close to the idea of
creed, i.e., affirmation of certain beliefs. Max Kadushin
also points to this sense of 10K :

When the Rabbis speak of belief in God, . . . they refer
to faith or trust in God, and thus to normal experience
of God. The word "belief™ also applies, however, to some-
thing that a person accepts as true, but that has not
occurred in his own experience, and this use of the word
"belief," too, is found in rabbinic literature.
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Furthermore, the element of dogmatic belief in the root
12k  should be clear. In the Midrash Psalms passage, Jews

believe in the resurrection of the dead, even though they
have never seen it, and in the final redemption, even though
the only redemptions they have ever experienced have been
temporary. Kadushin is quite correct when he defines a dogma
as a belief in something which is not experienced. In this
sense, belief in God's justice is not dogmatic, because it
is felt to be largely an observed and experienced reality,
though this is not explicit in aggadot we have examined.

Kadushin, however, resists applying the term "dogma"
to 28 . "The verb ma'amin may at times be used in the
sense of 'belief,' but the noun 'Emunah always means 'trust.'

n2b in

'Emunah in the sense of 'a belief' is not rabbinic.
the latter sense, Kadushin is quite correct. We do not find
n11ox used in the modern or medieval sense of a belief, as
in R. Saadia Gaon's niy11 Mok or Ephraim Urbach's :%"n

My NIIIBK 7P

But Kadushin overstates the case. When sinners answer

amen to a prayer which praises God as p*hoa a2 "against
their will," but A3ZX3 | yhen Jews "believe in the
Holy One, Blessed be He, that He revives the dead," both
trust and belief are being described. One sustains the other,
in powerful equilibrium. The belief is so strong, that they
can trust in God "with all their strength" to fulfil promises

of resurrection and redemption, even though they have never
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seen such things, even though what they have experienced
themselves is contradictory to their hope.27
We have seen a similar intermingling of belief and trust
at every stage of development of the root 12X as a human
attitude. The Israelites believed the spies, because they
trusted them as kin. The people did not believe Cod's descrip-
tion of the land, thereby failing to trust His providence.
Humans trust God's justice, believing it to obtain in realms
beyond their experience. We have seen the balance shift
between the two aspects. In the Midrash Psalms passage, and
in the others just cited, 12X has a substantial sense of
cognitive, dogmatic belief, strongly in the form 1°2Xd, but
only slightly less so in the form 32X, -
This findingz contradicts conclusions of several scholars
of rabbinic thought. Max Kadushin, at least, acknowledges

that 128 can mean "believe" as well as "trust," even if he
fails to see any dogmatic sense in a3wzx. G. F. Moore, on
the other hand, categorically asserts that rabbinic words

for faith never refer to a creed or beliefs about God.28

Similarly, Martin Buber sharply splits off faith as belief
that something is true from faith as trust in someone, which
he says is epitomized by Eggggﬁ,zg And Israel Abrahams, in

his article on "Belief" in the Encyclopedia Judaica, writes,

like Moore, that rabbinic Judaism has no articles of faith

or dogma.
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It is true that (28 never seems to refer to statements
of belief concerning God's existence, which is considered an
axiomatic matter of concrete experience. This accords with

30 h,31

the views of Louis Jacobs, Ephraim Urbac and the various

32 But it is clear that, though very

Encyclopedia articles.
much a minority usage, 1zx 1is sometimes used to assert
about God and His actions cognitive, dogmatic beliefs, beyond

experience.

To this point, 128 as an individual attitude has been
very similar to that of the people of Israel. It is primarily
trust in God's word, His protection, His care, and is manifest
in general terms as well as in the form of faithfulness.

But in the two areas just discussed, there are significant
differences. The acceptance by an individual of a mitzvah

is clearly related to Israel's covenant with God. Furthermore,
we saw that 12X as faithfulness refers to Israel's ful-
filling her covenantal obligations. But there was little

that explicitly related jzx to accepting the Torah. Obedience
and righteousness as forms of 1jox receive slightly greater
emphasis at the personal level than at the national.

Furthermore, though we saw that trust in God's promises
often involves a small element of "belief that," it is not
nearly as prominent or explicit as in the dogmatic usages
we have just examined. The paradigm for national jox is

the Exodus, an experienced historical event. The concrete
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historical supports for national faith are important for a
major focus of that faith, the Messianic redemption, which
is also to be an experienced historical event. In the areas
covered by dogma, there is little opportunity for a person
to find such empirical support.

A similar difference is emphasis may be seen in another
form of (o8 . I described the faith with which the people
of Israel followed Moses into the wilderness as "existential,"
in the sense that it embraced the whole of a person's life
in very great depth. We find a similar comprehensive, exis-
tential form of jox in an individual's life, but with some-
what greater emphasis.

The 1zx of an individual is often described in quietistic
terms, as a passive dependence on God's aid and sustenance
in one's daily life. This use of 1zx appears totally in
negative terms; the relevant aggadot describe only those
who lack such faith. For example, in Berachot 24b, we learn
that one who unduly raises his voice in prayer is called

30X %302 . The context does little to illuminate

the meaning. The Soncino translation suggests that he raises
his voice because he fears God will not otherwise hear him.
R. J. Zwi Werblowsky suggests that such a person fails to
trust in and rely on God to aid him in the general fortunes
of his life.>> I tend towards Werblowsky's interpretation.
More frequently, a 7308 0wno is one who fails to

trust God to provide his sustenance and his livelihood. The
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foremost exponent of this point of view is R. Eleazar of
Mod'im. A. Marmorstein quotes a typical teaching of R. Eleazar:
"There is no need to provide for tomorrow, to gather wealth;
have faith -- and God won't forsake you."34 In Sotah 48b,

R. Yitzhak, to give an example of the men of faith ( n3ax *wix)

who disappeared with the destruction of the Temple, approvingly

-

quotes R. Eleazar:

These (men of faith) were people who trusted ( 173782 )
in the Holy One, Blescsed be He, according to the teaching
of R. Eleazar the Great, who said: Anyone who has a
piece of bread in his sack and asks, "What am I going

to eat tomorrow," he is nogging but a man of little

faith ( AR Cavpn )

The model of such people are the greedy manna-eaters
described earlier:

"And the people shall go out and gather each day that
day's portion." (Exodus 6:4) -- R. Joshua taught: This
means that a man may gather on one day a portion for

the next, similarly from one erev shabbat to the next.
R. Eleazar of Mod'im taught: This means that one may
not gather on one day a portion for the next, nor from
one erev shabbat to the next, as it is written, "each
day that day's portion." He who created the day also
has created its sustenance. Hence R. Eleazar used to
say, "Anyone who has something to eat today and asks
what he is going to eat tomorrow -- behold, he is a

man of little faith ( 7azx w2 ), as it is written,
"that I may prove them, whether they will walk in My

law or not." (Ibid.). R. Joshua taught: If a man studies
two halachot in the morning and two halachot in the
evening, and busies himself the whole day with his occu-
pation, it is accounted to him as if he had fulfilled
the entire Torah. Hence R. Shimon ben Yohai taught:

The Torah was given to be studied only to the eaters

of manna. For how can a man sit and study if he does
not know how he will eat and drink, or how he will dress
and cover himself? Hence the Torah was given to be
studied only to the eaters of manna.
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R. Eleazar is not the only one who taught such a con-
ception. Hillel, in Bezah l6a, seems to be following a similar
teaching in regards to the Sabbath; unlike Shami:ai, he never
sets anything aside for the Sabbath, trusting in God to provide
for each day.37 This kind of faith is also urged in regards
to providing for a festival (Bezah 15b):

What is the meﬁning of_tfog.g?e j°§3°f the Lord is

your strength." (Nehemizh 8:2-10). R. Johanan in

the name of R. Eleazar b. R. Shimon taught: The Holy

One, Blessed be He, sai ' to them (the people of Israel),

"liy children, borrow on my account and celebrate the

holiness of the day. Trust in Me ( °2 13%2x71 ), and

I will repay (your debt).39

This 3jzx is trust in a total, comprchensive way.

God is to be relied on completely to provide us with livelihood
! sustenance. If God has provided us with food so far,

and we doubt that He will continue to do so, we are lacking

in trust in His power and his beneficence. The implication

is that undue effort indicates we do not sufficiently trust

God to provide our food. In Chapter 3, I quoted a passage

from Megillah 6b, in which we are only to believe someone

who says, "I have worked hard and acquired." But this is

true only for matters of Torah. For business matters, the

passage says, X0U o ’ny?°0 , all depends on divine

assistance.&o

But this passive, totally dependent trust on God's assis-
tance and providence is hardly the final rabbinic word on the

matter. In the Mekilta passage cited earlier, the quietist
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school is related to another rabbinic trend of thought.
According to this school, labor is an unworthy occupation
which lures one away from the only truly valuable way to
spend one's time, study of Torah. R. Joshua argues against
both schools. One may indeed give effort to the acquiring
of sustenance; this is the true meaning of God's command

to gather a portion each day. Furthermore, if one doesn't
earn a living, he will be unable to study Torah; as the well-
known rabbinic dictum says, aMA 1R mop W X,

A classic statement of this dispute is found in Berachot
35b. R. Ishmael teaches that a man may combine the study of
‘'orah with a worldly occupaticn. R. Simeon b. Yohai says
that if one works, he will have no time to study Torah.
Rather, let him study Torah; God will see that he is pro-
vided for. Then comes Abaye's wry comment: 'Many have
followed the advice of Ishmael, and it has worked well;
others have followed R. Simeon b. Yohai, and it has not been

1.4l R. Simeon b. Yohai (and R. Eleazar), that is

successfu
to say, are articulating an ideal, a high standard of "pure"
faith. Trying to make this ideal a general ruling principle
in one's life is unrealistic and impractical for the average
person.
The more balanced view taken is that we must labor for

our sustenance, but our labors will not prosper unless we
acknowledge God's sustaining power by thanking and blessing

Him for what we acquire. As a passage from Midrash Psalms
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puts it: "A man embezzles from God whenever he makes use
of the world without a blessing, for only affirmations of
God's sovreignty can release the earth's fullness to man's
use. nh2
Our trust, then, is not necessarily that God will provide,

but that He will bless our efforts. This more "realistic"
standard of faith is associated with jzx in Numbers Rabbah:

"The testimony of the Lord is sure ( a3pxy ), making

wise the simple." (Psalm 19:8) -- This (refers to) the

Seder Zeraim (of the Mishnah), for a man trusts in
U i°zxp ) the life of the world and plants.43

An interpretation in Tosaphot (Shabbat 31la) makes this more

explicitly a reference to trust in God's providence: We

should not read oY1y %Yo 1°°na, but rather (0W) .p°271ya °na
1YIT NB3YY 1°oxn. A man trusts, not the "life of the world,"

but "He who lives forever. A man has faith that He will

cause his seed to grow." Even at the level of p'shat, jox

is here held compatible with active human effort. Nevertheless,

IoX does have a strong passive sense of total dependence
on God, even though this is at odds with other, related rabbinic

views.

Having seen the various forms and manifestations of jox ,
w2 now learn that God rewards individual faith and faithfulness,
just as He does Israel's. We saw that God's 12X towards
individuals is largely His faithfulness to His promises to
reward the righteous in the world to come, and that individual

12X involved trust in God's reliable reward. It is not
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surprising to learn, therefore, that life in the world to
come is seen as a major reward for (o8, as in Mekilta
Beshallach 6 (See Appendix II):

"This is the gate of the Lord; the righteous shall enter
into it." (Psalm 118:20). What is written about men

of faith ( 732X ?792 ): "Open ye the gates, that the
righteous nation that keepeth faithfulness (0?3128 W1V )
may enter." (Isaiah 26:2). All men of faith ( nzx *%ya)
enter this gate, as it is written, "It is good to praise
the Lord, to sing hymns to Your name, O most High, to
proclaim Your steadfast love ( 770N ) at day-break,

Your faithfulness ( NIZX ) each night, with the ten-
stringed harp, with voice and lyre together. You have
gladdened me by Your deeds, O Lord; I shout for joy

at Your handiwork." (Psalm 92:2-6). Who causes us to
come to this joy? It is a reward for the faith ( nazx )
which your ancestors placed (in Me) in this world, which
is all night, therefore we merited the world to come,
which is all morning, hence "to proclaim Your steadfast
love at daybreak (literally, in the morning), Your
faithfulness each night."

There is a parallelism here between G?P?1X and Mz %y,
which reinforces our earlier observation that trust in God
is related to faithfulness, expressed as observing God's laws.aa
We further see that faith has such great value that even the
descendants of the faithful merit the world to come because
of their faith. 1In the Sotah 48a passage cited earlier,

R. Eleazar teaches that lack of faith in God ( 13%zxa &%
avapma ) diminishes the reward that the righteous enjoy
in the world to come.45

Abraham's old age is considered a reward for his righteous-
ness, the proof for which was his faith.46 Reward is not
entirely other-worldly. A passage in Exodus Rabbah points out

that God brings many blessings to the man who is faithful

( %1 ), or through his hands to others.47
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Clearly there is far less attention paid to the rewards
of an individual's 1zx than to rewards for Israel's faith.
I believe that this is a part of a pattern which spells a
fundamental difference between an individual's faith in relation
to his personal fate and Israecl's regarding the national
destiny. The nation's 128 is far more substantially rooted
in experienced miracles and acts of salvation than an individual's.
In fact, we have seen that an important element in personal

128 is that it is often maintained despite evidence that

might tend to cast it into doubt. Furthermore, though belief
was often mixed with trust in Israel's zx , it is more promi-
nent in individual (oXx . Thus individuals may maintain
certain dogmatic beliefs, e.g., resurrection of the dead,
vhich are not ascribed to the nation. Now we see relatively
little discussion of the rewards of personal o8 .  This
may be associated with the idea expressed in the Jerusalmi,
quoted earlier (p. 96): God "transferred (to the world to
come) the granting of their rewards to those who perform
mitzvot so that they would do them in faith."

There is thus a sense that the faith of the individual
is somehow "purer" and more spontaneous than the nation's.
It also seems somewhat more comprehensive and more unquestioned.
It is still largely a situational response, which can be
seen in the many aggadot concerning the faith of Biblical
figures. But there is more of a sense here than for the

people of an attitude, a value which is maintained internally
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and not necessarily empirically. This value is then applied
to ordering one's life and facing its challenges. We see
this sense even stronger in uses of the root noa .

It seems fitting to close this chapter with a superb
example of total, absolute trust, exemplified by R. Akiba.
Here an individual's trust in God is directed at the fate of
the nation rather than his personal fate. R. Akiba's faith
is so deecp that he sees in the empirical, experienced fulfil-
ment of prophecies of God's chastizing punishment the hope
and certainty for the fulfilment of His promises of reward:

One time (Rabban Gamliel and R. Eliezar b. Azariah and
R. Joshua and R. Akiba) were travelling up to Jerusalem.
When they arrived at Mount Scopus, they tore their
clothes. When they arrived at the Temple Mount, and
they saw a fox leaving the Holy of Holies, they began
to weep, but R. Akiba laughed. They said to him,

"Why are you laughing?" He replied, "Why are you
crying?" They said to him, "When it is written about
this place that 'The stranger who approaches shall die,'
(Numbers 1:51), yet now foxes roam about the place,
should we not cry?!" He answered, '"That is precisely
why I laugh, for it is written, 'I will take unto me
faithful witnesses to record, Uriah the priest, and
Zechariah the son of Jeberechiah.' (Isaiah 8:2)."

What is the relationship between Uriah and Zechariah?
Uriah (prophesied) concerning the First Temple, and
Zechariah concerning the Second, but Scripture tied

the prophecy of Zechariah to that of Uriah. From Uriah
(the following prophecy came): "Therefore shall Zion
for your sake be plowed as a field, and Jerusalem shall
become as heaps . . . ." (Micah 3:12). From Zechariah,
(the following prophecy came):"0ld men and old women
shall yet sit in the broad places of Jerusalem . . . .“
(Zechariah 8:12). Until the prophecy of Uriah had been
fulfilled, I was afraid that the prophecy of Zechariah
would not be established. Now that the prophecy of
Uriah is fulfilled, it is certain that the prophecy

of Zechariah will come to pass." "With these words,”
they said to him, "you havz comforted us, Akiba, you
have comforted us, Akiba."48
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FOOTNOTES TO CHAPTER 6

(II-2)* Rashi explains the fable of the weascl and the
well thus: "A certain young man gave his pledge ( In3wox)
to a certain maiden that he would marry her. She said

to him, 'Who will attest (to your promise)?' A certain
well and a certain weasel happened to be where they were.
The youth said, 'The weasel and the well will be my wit-
nesses to the matter.' After a time, he violated his
oath ( M2X) and married another. She gave birth

to two sons. One fell into the well and died; the weasel
bit the other son and he died. The wife said to her
husband, 'What kind of thing is this to happen, both

our sons dying such strange deaths?' So he explained

to her how this came to happen.// 'One who trusts in

the Holy One, Blessed be He,' . . . who makes Him a witness
between himself and his friend, how much more so (i.e.,
how much more reliable a witness will He be)."

My interpretation of the last phrase differs slightly
from Rashi's. 1 believe that the trust is more direct.
The young man, as it were, is making an agreement directly
with the weasel and the well; thus, in the nimshal, a
person making an oath by God's name is making a direct
agreement with Him. This is how Ephraim Urbach seems to

interpret the passage. See Urbach, The Sages, op. cit.,
p. 36.

Midrash Tanhuma, Lech L'cah 5. (XXIII-10a)%*

Genesis Rabbah 41:2 (Mirkin ed., Vol. 2, p. 110).
(XXII11-31)%*

Leviticus Rabbah 29:2 (Mirkin ed., Vol. 8, p. 109).
(111-31)%*

(I1I-2)* A striking contrast may be seen in Yoma 87a
(I1II-41)*, where Moses's death is seen as a reward. In
an example of rabbinic theodicy, the wicked are favored
in this life, while the righteous are not, so it is to
Moses's benefit that his time has come. Though under-
standable from the point of theodicy, this passage goes
against the grain of other Moses passages cited here,
in which his lack of faith is punished. It also seems
to imply that had Moses been faithful, he would not have
died and not gone to his reward, a view of faith completely
at odds with other rabbinic discussions of oK .

In a passage cited earlier (See Chapter 5, Footnote 4),
the punishment for Moses's lack of faith is a leprous
hand, not death. )
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Numbers Rabbah 19:12 (Ha Levi ed., Vol. 7, pp. 800-801).
(III-37)* The punishment here follows the Biblical
verse. It consists of Moses's not being allowed to
lead the people into the Land.

Numbers Rabbah 19:10 (Ibid., pp. 799-800). (III-36)*
Sifrei Ha-azinu 330 (Finkelstein ed., p. 380). (VIa-2)*

Genesis Rabbah 32:6 (Mirkin ed., Vol. 1, p. 31). (VIa-1)%*
This passage also seems to represent that school of thought
which disparaged the need for empirical supports for faith.
See discussion on this matter in Chapter 5. A parallel
passage is found in Yalkut Shimoni 56.

Ibid. 53:15 (Ibid., Vol. 2, p. 248). (VIia-6)*
(V-27)*
Urbach, op. cit., p. 35.

Two passages (Makot 24a and Tamid 28a) use f31ox in a

very general, undefined sense. They are so elliptic,
however, that they provide no information on the meaning

of the term. They are most likely to be considered general,
homiletic exhortations to people to maintain their faith-
fulness to God. (V-4, 6)%*

Rudolf Bultmann and Arthur Weiser, Faith, London, Adam &
Charles Black, 1961, Chapter 3.

See, for example, Ecclesiastes Rabbah 3:11, cited in
Chapter 4, Footnote 19. Here, clearly, a mitzvah is
involved, several in fact -- bikurim, pidyon ha-ben, etc.
But the passage is ambiguous. Performance by the people

of Israel of these mitzvot is seen explicitly as a response
to God's faithfulness, but is not directly associated

with their own faithfulness.

Agpadat Bereshit, Chapter 80:1. (III-29)*
(IV-25)*
Genesis Rabbah 1:7 (Mirkin ed., Vol. 1, p. 9). The Jeremiah

verse is literally translated, "But the Lord God is the
true God." (V-28)%*

Avodah Zarah 16b. (I111-38)* mi*ns , the Soncino trans-
lation explains, refers to suspected Christians. During
the Roman persecution of Christians in Palestine in 109 C.E.
under Trajan, R. Eliezar b. Hyrcanus was arrested on sus-
picion of being a member of that sect.
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Max Kadushin, The Rabbinic Mind, op. cit., p. 347.

Ibid., pp. 340-367. Kadushin is distinguishing between
dogma and a "value-concept,"” which is why matt:n torah
and the Exodus are included, thcugh we usually tend to
think of them as events which draw their religious power
from the fact that they were experienced by the people.
But "the usual value-concept is concrctized, made deter-
minate, in actual every day experience; Mattan Torah
(and the Exodus) points only to occasions of tie distant
past . . . (which) has nonetheless . . . a great effect
on everyday life. It functions . . . as a belief that
gives significance to Halakah and Haggadah." (p. 348).
As we shall see, I consider the distinction between
"value-concept" and "dogma" somewhat artificial.

Max Kadushin, Worship and Ethics, op. cit., p. 113.

(II1-30)* A parallel passage occurs in Yalkut Shimoni,
Psalms 717.

Soncino translation. (III-43)*

Max Kadushin, The Rabbinic Mind, op. cit., p. 347.

Ibid., p. 372.

Max Kadushin states (Worship and Ethics, op. eit., p. 113)
that 739zK is not used in the dogmatic sense because

it is a value-concept. '"Concepts of the herecafter" in

the Amidah, he argues, "are not pure value concepts,

for instead of being only suggestive and connotative,

they point to specific events, events that, it is believed,
will take place in the future; in fine, a hereafter concept
represents a rabbinic dogma.'" We lack the space for a
detailed critique of Kadushin's approach to rabbinic thought.
Suffice it to say that this seems to be a case of too
rigidly imposing the constructs of his system on the
rabbinic material. We have seen clearly that jzx has a
substantial element of dogma in it, in reference specifi-
cally to belief in resurrection and redemption. at a
verb form makes this association rather than the noun :
is important for Kadushin, who believes rabbinic thought
proceeds by "value-concepts," which must have noun form.
The methodology of this study argues that it is the root
that is significant, not the form used.

G. F. Moore, op. cit., p. 238, quoted at the beginning of
Chapter 5.

Martin Buber, Two Types of Faith, New York, Harper and
Row, 1961, pp. 7-12.
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31.
32.

33.

34.

35.
36.

37,
38.

39.

40.

41.
42.

See Louis Jacobs, Faith,

Ephraim Urbach, op. cit.

See articles on "Faith"
in The Universal Jewish
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op. cit., p. 5.
o s IR

in The Jewish Encveclopedia and
Encyclopedia and on 'belief"

in the Encyclopedia Judaica.

R. J. Zwi Werblowsky, '"Faith, Hope, and Trust: A Study
in the Concept of Bittahon," in J. G. Weiss, ed., Papers
of the Institute of Jewish Studies London, Jerusalem,

The Magnes Press, Vol. I, 1964, pp. 95-139.

A. Marmorstein, The Doctrine of Merits in Old Rabbinical

Literature, New York, K'tav Publishing House, Inc., 1968,
P. 176. I do not know where Marmorstein found this

citation.

(I11-7)*

Mekilta Vayissa 2 (Horowitz-Rabin ed., p. 161). (VIa-8)%
Note the dissenting view. We will discuss this shortly.
A similar passage is found in Tanhuma, Beshallach 20.

(XXI1I-4)%

The passage in Nehemiah
"“"'This day is holy unto
weep not.' For all the
words of the Law. Then
way, eat the far, drink
him for whom nothing is
for the joy of the Lord

Urbach (op. cit, p. 34)

8:9-10 concerns Rosh HaShannah:
the Lord your God; mourn not,
people wept, when they heard the
(Ezra) said unto them: 'Go your
the sweet, and send portion unto
prepared; neither be ye grieved,
is your strength.' "

points out the similarity between

this passage and Mishnah Baba Batra 10:8 (V-37)%*, men-

tioned in Chapter 3. In the latter, a loan is made because

of trust ( mzx ) in a guarantor of the loan. God in
this aggadah promises to serve as such a guarantor, who
will ensure that the people acquire what they need to
repay the loan. (III-5)¥

A similar idea is found in Sotah 46b. The people of
Jericho are called 7IoX *1vpp, because, says Rashi,
they worried about their livelihood, since they could
no longer sell the water which Elisha had sweetened.

(XXIII-29)*

The translation is Braude's. (XXIII-26)* See also

(XXIII-27)*
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43, (11I-34)* 1In Yalkut Shimoni Psalms 674, we find a corrupt
version of this passage: the word adzm is missing. In
Shabbat 3la, a31z% is associated with Seder Zeraim,
without explication.

44, A similar idea is more obscurely stated in Shabbat 104a.
There the letters nun and nun sofit are likened to izx3
DIWD 12X31 13, Soncino and Rashi help us to inter-
pret this as follows: The faithful are bent, i.e., humbled,
in this world, but in the world to come can stand upright.

45. See Footnote 35.

46. Midrash Mishlei 16:31. (I1I-21)%*

47. Exodus Rabbah 51:1 (YMirkin ed., Vol. 6, p. 205). However
o83 here may not mean faithful to God, but rather

reliable/trustworthy in the sense of the Temple treasurers,
for example, discussed in Chapter 3. (IV-6)*%*

48. Makkot 24b.

*Passages indicated with an asterisk appear in Appendix I.
They are listed according to the numbers in parentheses.
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CHAPTER 7: USAGES OF noa

We have seen in the usages and connotations of jox a
series of useful spectra. We saw that there are three levels
of usage -- the inter-human, the divine, and the human-divine.
We also saw that inferences concerning meanings might be drawn
from one level to another. A progression of usage can also
be seen in the ways the Rabbis use the term no2 , but the
nature of the "levels" is quite different and the analogies
of meaning which may be drawn between levels of usage are less
clear and less direct.

noa deals almost exclusively with levels of attitude
in the divine-human relationship. npa is used in the sense
of "promise" or "make sure" ( n°van), usually applied to
God. People, by virtue of certain deeds, find themselves
"certain" ( noain ) about their fates. In the most extensive
and comprehensive usage, nba refers to an ultimate, concrete
trust/reliance in God, which leads to a pervasive, inner sense
of security (also described by the term noa ).

The analogies of meaning between these levels are more
conceptual than linguistic. This means that we cannot be
certain that the analogies were explicit in the minds of the
rabbis, as we can be concerning iox . For we saw that, for
example, 17287 in the sense of cognitive belief, or aJinX
as the reliable carrying-out of obligations, were used at all

the levels examined. However, n®van (“promise") is nowhere
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explicitly associated with noa ("'secure"). The association
of N0I ("certain'") and nva ("sure'") is conceptually
clearer, but not much more linguistically explicit.

The levels of usage of nva are more personal and internal
than those of o8 . The major difference between levels of
usage seems to be the degree to which a person's self is
engaged in the attitude. When God gives a “promise" (  popaq )
or a person is "certain" ( nova1d ), a perception or attitude
primarily of the mind, and perliaps of the psyche, is being
described. A person "knows" with reasonable certainty that
certain things will happen. "To depend on" or "to be secure"

( noa ) are describing an action and an attitude that are
existential and ultimate, engaging the whole self at funda-

mental levels of one's life.
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PART I: Promises and certainty

There is substantial usage in rabbinic literature of

the hiph'il form of noa in the sense of "promise," as in
modern Hebrew. Although primarily a "religious" usage, nva
as "promise" is only distantly associated with the major
"religious" usages to be discussed later. Although in strict
logic, "to promise" and "to make sure and/or secure" are related,
we do not find them so directly linked in rabbinic literature,
as discussed above. Passages which describe the jinpa of
people sometimes depict God "making them secure" by means
of promises, as we will discuss. However, neva1 in the sense
of "promise" is not directly associated with jinva as "confi-
dence" or "security."

One distinction should be noted at the outset. We will
see that 1702 is overwhelmingly an attitude expressed by
individual persons. n@wa1 applied to God, as it most fre-
quently 1s,1 usually refers to promises made to the nation.
We see at this level of usage far greater similarity to jox
than we will see at any other level. :

We saw, for example, that an important element in God's
faithfulness, and hence the people's faith, was His reliability
in fulfilling promises. It is therefore not surprising that
we find aggadot which depict God taking action in fulfilment
of promises similar to those He takes in exhibiting his jzx .

For example, in several aggadot, God divides the Sea as a
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reward for the faith the people have shown. (See Chapter 5,
p. 84.) That faith is rooted, as we saw, in trust that God
would lead them safely out of Igypt, in fulfiluent of His"
promises to the Patriarchs. Now this is made explicit:

"Then the Lord said to Moses, 'Why do you cry out to
Me?' " (Exodus 14:15). . . . Another interpretation --
It is for the sake of the promise which 1 made ( nnoan
'NNDaT? ) to your ancestors that I split the

sea for you, as it is written, "Your descendants shall
be as the dust of the earth; you shall spread out to
the west and to 5he east (literally, to the sea)
(Genesis 28:14).

"

Similarly we saw that an important aspect of God's

was that He keeps His promises over a long period of time.
(See Chapter 4, p. 54.) We now see an explicit statement of
this idea in Exodus Rabbah. God is depicted as fulfilling
His promises to Abraham, that his descendants would be numerous
and a preat nation (Genesis 12:1ff.), after 210 years. He
similarly fulfils promises He makes to Jacob and Moses,3 and
to the people.4 One such promise we did not see among the

128 passages: An aggadah in the Mekilta offers an imaginative
explanation for the forty years' wandering: When the Canaanites
heard that the Israelites were about to enter, they conducted
a scorched earth policy, which devastated the land. Because
God had promised ( onnvan ) the people a fruitful, not
a destroyed land, he made them wander in the desert for forty
years, to give the Canaanites time to repair the damage they

hnd done.
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As Cod's faithfulness inspired the Israelites' faith,
80 too do His promises give the people certainty:

("Then Miriam the prophetess, Aaron's sister) took a

timbrel in her hand (and all the women went out after

her in dance (m'cholot) with timbrels)." (Exodus 15:20).

So how come they nhad timbrels and m'cholot out there

in the wilderness? Because the righteous (among them)

knew for sure ( ©*Y717?1 0?NL2I2 1°7 ) that the Holy One,

Blessed be He, would work miraculous acts of salvation

for them. So at the time they were leaving Egzpt, they

prepared timbrels and m'cholot for themselves.

We will shortly discuss other actions which inspire in people
a sense of certainty. We will see one particular example
in which, as here, pnva1n» means virtually the same as pri'"2x2 .
Similarly in Exodus Rabbah, we find a play on the word x
which shows that the Song of the Sea was a response to the jinma
the people had when they saw the miracles God performed there.68
We saw an identical play on the word X in reference to X
in Chapter 5 (See Footnote 28). Although not spelled out,

nvd has the same sense as 28 , i.e., trust in God's
providential actions.

The reciprocal nature of promises, obedience, and trust
is even somewhat more explicit with this usage of npa than
it was with jzx . According to Sotah 39ab, after the High
Priest delivered his blessing, he would turn from the people,
face the ark, and say, "Master of the Universe, we have done
what you have decreed for us, now do for us what you have
promised us ( 1InnvaT ). Look down from Your holy abode,
from heaven, and bless Your people Israel . . . 1" (Deuteronomy

26:15).7 An explicit appeal -- God should respond to Israel's
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faithfulness with His own, i.e., by fulfilling the promises
of blessing and providence He has made to the people.
Other passages in which God makes promises could be cited.a
but the point should be clear. noa in this sense fills
out an important aspect of the concept of 18 and has some
striking agpadic parallels. It may also be seen to underlie
1IM02 as reliance to a certain extent. We will see later
clear examples of FN*031 as "to give assurance" and we will
discuss the clear conceptual similarity between 'to promise"
and "to make sure." Reliance on God (and certainty about
His actions) are undoubtedly rooted in a sense of His relia-
bility in fulfilling His promises to guard and protect Israel.
This conceptual association, however, is never made explic-
itly in the rabbinic literature, as far as I have seen. Further-
more we have seen that 0ND2 says more about the person placing
the reliance than about anticiﬁatéd actions of God. 1InD2
is so broad and comprchensive an attitude, so total a dependence,
that it seems quite unrelated to specific promises God makes.
It is more directly related to the Biblical image of God as

one who battles on behalf of His people.

nba is also used frequently in the sense of "to be
certain or sure." Again, though n*0an (“promise™) has a
conceptual relationship to nva1d ("to be certain"), for example
in regards to rewards for the righteous, this association is
not made linguistically explicit in rabbinic literature.

Furthermore, NV2 in this sense is not direct reliance on
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God in the sense we will shortly discuss, nppiin refers rather
to certainty concerning actions God takes, and thus is similar
in meaning to ys3zx» . In this sense, nodip is similar to
n*van in that it partakes of an everyday common connotation
of "to be sure, to have no doubts," rather than the more com-
prehensive, existential sense of dependence which npa connotes.

A major focus of nv3» is reward in the world to come;
this is similar to the 1ok of the individual. 1In a passage
from Berachot 4a, David declares that he is certain ( novaw2

2K ) that God rewards the righteous. 72 73X N0
here is almost identical with 73 1°0X2 I, perhaps with
overtones of a greater degree of certainty or a more substantial
reliance on God.

We may cull from rabbinic literature an extensive list of
deeds which, if performed, make a person certain that he will
find a place in the world to come.( 12 KT N02I2

X271 0% w1 ). God is not explicitly related to this certainty.
Since He rewards righteous behavior, however, and since these
are presumably examples of good deeds, there is an implicit
trust in God being described.

The following make a person sure to enter the world to

come: reciting Psalm 145 three times a day;~ respondingiow xa>

7730 7121 during Kaddish; sleeping with another man's wife

10 .nd diligently studying halachot.'® Being in

in a dream;
the Land of Israel is considered so great a virtue, that if

one walks only four cubits in the land, one is assured of
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life in the world to come, as is even a Canaanite maidservant

who lives in the Land.12 These statements are not intended

to be taken literally. They are hyperbolic claims intended

to focus attention on deeds considered to be of great significance,

which might otherwise be passed over lightly. Max Kadushin

aptly calls such passages "emphatic statements." 13

A touching aggadah on Moses's death epitomizes this theme,
that a righteous man may be certain of entering the life of
the world to come:

Vhen Moses died, Joshua was continuously weeping and
crying out and mourning for him stubbornly. He would
say, "My father, my father! My master, my master! My
father -- who raised me. My master -- who taught me
Torah." He was mourning him continuously for many days,
until the Holy One, Blessed be He, said to Joshua,
"Joshu~, How much longer are you going to continue
mourning? Was Moses's death your loss alone? Was it
not mine as well? Since he died, I have been enveloped
in complete mourning, as it is written, 'In that day
the Lord God called to weeping and to lamentation . .
(Isaiah 21:12), but Moses knew ( 1% npan ) that he
would enter the world to come, as it is written, "The
Lord said to Moses, 'You are soon to lie with your fathers
and will rise.' " (Deuteronomy 31:16).14

Clearly this idea, that the righteous are assured of a place

in the world to come, is the converse of the idea that they

have no security in this life, which we discuss on p. 147.
Other actions or events make us certain of other results

or rewards. The everyday, mundane sense of the term is clear

in these aggadot. For example, a man should sell anything

and everything to see that his daughter marries a scholar,

for then he'll be sure that his descendants will be scholars.)>

In a similar vein, two stories are told of two sages who, on
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hearing clever responses from two young boys, are sure that
they will grow up to be great sages themselves, which they do.16
In Baba Metziah 83b, R. Eleazar b. R. Simeon receives rather
earthy confirmation of his certainty about a decision he ren- ...
dered.]‘7 Israel may be certain that Elijah will not come
on Erev Shabbat and cause them all sorts of problems concerning
terumah.l8 If a person prays with kavannah, he may be sure
his prayer will be heard.19 And there are three rituals which,
if done promptly, are insured success:
If one lays his hands (on the animal) and slaughters
it (immediately), he may be sure his sacrifice is accepted.
If he washes his hands and says the blessing (over the
meal) immediately, he may be sure that Satan won't bother
him during the meal. If he recites the sh'ma and imme-
diately (thereafter) prays (the amidah), he may be sure
his prayer is accepted.zg Y
These passages are not intended to express an unwavering
confidence in the magical effectiveness of the actions described.
Rather these, too, are a form of "emphatic statement." They
are meant to suggest, I believe, confidence in the overall
orderliness and reasonable predicability of the universe.
These actions are considered significant and praiseworthy.
These passages suggest that if one performs one of these
actions, one can be reasonably certain that the desired result
will be obtained. That is to say, to take the last two examples,
we are being urged to pray with kavannah and to do certain
rituals in immediate succession. These are considered important

and valuable. We are assured that if we do so, our prayers
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will be accepted, our rituals successful. The possibility
is being left open, however, that another factor might intervene

and change the result.




131

PART II: noa as reliance on God

noa is used primarily to delineate an attitude held
by an individual (rarely by the nation) and the state of mind
which that attitude engenders. npnpy usually refers to trust
in and dependence on God and the resultant state of confident
security and certainty. As R. J. Zwi Werblowsky puts it,

13 is initially "a specific positive virtue exercised in
certain situations."21 In this sense, it is much like jzx ,
but more active and with the emphasis placed on the actions
of the human individual more than on the expectations directed
at God. This reliance stimulates "a mental state. Trust
makes for peace of mind and quietness of soul."?2 As Louis
Jacobs aptly writes, "The man of Bittahon is possessed of
the assurance that his life is in God's hands and that therefore
he has nothing to fear."> Jacobs distinguishes the two major
elements: The trust is more than a statement of expectations
about God's actions; it is actively placing the fortunes of
one's life in His hands. And this leads to a state of quiet

confidence and security.

1npa  in God underlies a person's life in general; it
provides the basis for hope and a sense of security:

("My norms alone shall you observe, and faithfully follow
My laws.) I am the Lord your God," (Leviticus 18:4) . . .
And lest you should say, "I have completely lost all hope,"
Scripture teaches, "I am the Lord" -- I am your confident
hope, for on lie you place your reliance ( 9Jjwnpa ).24
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Though the nature of 71INv2 is unspecified here, it clearly
has a broad, supportive character, capable of saving a person
from despair about his future.

Reliance on God is usually discussed in unfavorable
comparison to reliance on the other things people tend to
trust. The condemnation of relying on someone (or something)
other than God is made, on one level, in a general, abstract
sense. Midrash Psalms, for example, merely combines two Psalm
verses to emphasize that we should rely on God and not on
mortal rulers.25 This maintains the Biblical sense of ppa
as total dependence and trust, emphasized by the synonym

mony, "to take refuge." We learn that we should not place
our ultimate reliance on people in general:

("For You are not a God who desires wickedness;) evil

cannot abide with You." (Psalm 5:5) . . . Our Rabbis

taught thus: There are three things with which the

Holy One, Blessed be He, associated His name, even though

there were evil -~ the "enticer," i.e., the serpent

which enticed the woman, . . . one who transgresses the
teachings of the Sages, . . . and one who places his
reliance ( 139npa a7y ) in flesh and blood, as it

is written, "Thus said the Lord: Cursed is he who trusts

in man (and who makes mere flesh his strength . . .)"

(Jeremiah 17:5). When is he cursed? -- at that time

when "(he) turns his thoughts from the Lord,"26 and casts

his reliance ( 13002 ) on flesh and blood.26

In this passage, a clear value judgment is being made.

It is not just that reliance on men is not as practical or
effective as trust in God. It is considered improper and
wrong; it causes one to turn one's thoughts from God. God

demands not just worship and obedience, but dependence as well.
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In other passages, the concern is more practical, more
concrete. People are considered unreliable and ineffective
to depend on. Such is the earthy folk wisdom of the Amora,
Samuel:

Another man used to say: The man on whom I relied

( 7%y x37'3n771) raised his club and stood (against
me). Samuel said to R. Judah, This is referred to in
the verse, "My ally in whom I trusted ( *nnpa ), even
he who shares my bread, has been utterly false to me."27

People cannot be depended on because so many are deceivers:

"Happy is the man who makes the Lord his trust ( oo ),
who turns not to the arrogant or to the followers of
falsehood." (Psalm 40:5). R. Yudan taught: Many, many
thousands (are the people) who roam after geception;

woe unto him who relies ( nv1a ) on them.Z29

People cannot be depended on because they cannot be trusted.
They falsely promise to assist you, or they even turn against
you. The person who trusts in his fellow human beings is
bound to find his hopes and plans frustrated.

Similarly, reliance on idols is futile and, indeed,
detrimental:

"Put not your trust in the great.” (Psalm 146:3). R.
Simon in the name of R. Joshua b. Levi taught: Anyone
who puts his trust ( fv1a ) in the Holy One, Blessed

be He, merits to be like Him. From what (do we know
this)? From the verse, "Blessed be he who trusts the
Lord, whose trust is the Lord alone." (Jeremiah 17:7).
But anyone who puts his trust ( n’1a ) in idols is con-
demned to be like them. From what do we know this?

From the verse, '"Those who fashion them, all who trust
in them, shall become like them." (Psalm 115:8). Our
Rabbis taught: Anyone who leans on ( jyw3 ) flesh and 29
blood passes away, as do those who rely on him ( x*ooym).

Note here the parallel between nva and (5@, "lean

on." nva implies very concrete, practical reliance. It
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means depending on someone to take care of things for you
or, at the least, to offer substantial assistance. One "leans
on" men or idols, because one expects them to help out in
time of need. The benefits of npy in this passage may have
an other-worldly focus. Meriting to be like God probably
refers to life in the world to come, in contrast to the perish-
able nature of idols and mortal human beings.
One cannct even rely on one's own deeds. Midrash Psalms
has an aggadah on this theme concerning David:
"I call You, O Lord, hasten to me." (Psalm 141:1).
What is meant by "hasten to me" -- "As I have hastened
to do Your commands, so may you hasten to me." To what
may this be likened -- to one who had a law suit before
the ruler. He saw that everyone else had an advocate
to plead their cavse. He called to the ruler and
beseeched him, "Everyone has their advocate to plead
their cause. But I have no advocate, no one to speak
for me. You be my judge and my advocate." Similarly
David said, "Some rely on ( npia ) their proper and
upright deeds, and some rely on the deeds of their
ancestors. I rely on (sipia ) You, even though I have
no good deeds. However, because I call you, answer me."30
This is why it says, "I call You, O Lord, hasten to me."
There are at least two possible interpretations. According
to one, David is placing his reliance on God in terms of his
personal security and fortunes in this life. Reliance on
one's deeds is then comparable to relying on one's own strength
and power, which ic deprecated here as in other passages we
will discuss. Similarly, the "deeds of the ancestors" refers
to living off the family name, the family yichus.
The second, and more likely, interpretation is that David

is asking God to grant him a place in the world to come out of
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Ton , i.e., despite his being unworthy. The emphasis on the
moral nature of the deeds ("upright, proper, good") and the
reference to the max aoyn (& form of pyax niotr ) support
this interpretation. A similar idea is clearly stated in
Berachot 4a:

David said before the Holy One, Blessed be He, "Master
of the Universe, I am certain ( 93 ?2X nua1a) that you
will grant a good reward to the righteous in the world
to come. But I do not know whether or not I will have
a share among them."31

Interestingly enough, the opposite point of view concerning
the value of deeds is taken in a passage from Yalkut Shimoni.
Here ocur deeds do provide us with a basis on which to rely
~m God;

"Trust in the Lord and do good, abide in the land and
remain loyal." (Psalm 37:3). R. Haggai transposed this
verse "Trust in the Lord and do good" thus: Do good

and (therefore) trust in the Lord ( Ha s ).

A fittin: parable concerns an agronimos32 who went out

to check the measures. One (of the merchants) saw him
and hid from him. The official said to him, "What's
wrong with you, that you hide? Make your measures fairly

and do not be afraid."™ Therefore the verse says, "Trust
in the Lord and do good, abide in the land and remain
loyal."33

nba here could be, as in the first David passage, related
to the course of our lives. Our good deeds give us some
merit; on the basis of that merit, we can rely on God to take
care of or assist us in our daily affairs and we need not
fear disaster. On the other hand, npa could be directed
at God's reward for righteous deeds in the world to come. In

this sense, nva 1is conceptually similar to k. In the
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second David passage, in fact, 92 i3k np22 could be replaced
by 173 1'zx%2 *3x without much difference in meaning. One
trusts in God that He grants rewards, either out of love,

as in the first David passage, or because of righteous behavior,

as in the other two passages.

Before we discuss the major area of life to which j1nva
in God addresses itself, one other general theme should be
mentioned. In a small number of passages, the theme is developed
that even the wicked person who places his trust in God receives
merit for this. Thus R. Eliezar and R. Tanhum in the name of
R. Jeremiah interpret as follows Psalm 32:10, "Many are the
sorrows of the wicked, but he who trusts in the Lord, compassion
( 7on ) surrounds him." -- "Even a wicked man, if he trusts
( no1a ) in the Lord, 'compassion surrounds him.' n34
In Shabbat 129a, R. Josi b. Elisha teaches that the punish-
ment the wicked receive is mitigated if they trust in God.
He says that all the sufferings that come upon Israel are
brought because of wicked judges. He implies that the punish-
ments would be worse, were it not for the fact that the judges
trusted in God:
"They were wicked, but they fastened their trust .
( 037nb2 Y7n) on He who spoke and the world came
into being. Therefore the Holy One, Blessed be He, brings
three punishments on them in response to the three trans-
gressions they have done, as it is written, 'Therefore,
because of you, Zion will be plowed like a field, Jerusalem

will become heaps, and the Temple mount like the high
places of a forest.' " (Micah 3:12).35
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The implication seems to be that the punishment of precise
measure for measure is more lenient than if the judges of
Israel had not trusted in God. The reliance implied is at

a very fundamental, general, and internal level. Even though
one's deeds are faulty, God also attends to a person's internal
attitude, specifically where one places his ultimate reliance.
If the reliance is on God, this seems to indicate an acknowl-

edgement of God at a basic level, which is considered meritorious.

11npa most often involves reliance on God for personal
security and safety from harm in our daily affairs. As Max
Kadushin puts it, "When bittahon is used . . . the note is
one of reliance on God for security or safe-keeping, usually
for personal security."36 A general statement of this theme
occurs in Menachot 29b. R. Ami offers an interpretation of
Isaiah 26:4 --

"Trust ye in the Lord for ever, for the Lord is God,

an everlasting Rock.”" . . . Everyone who puts his trust

( 131n02 ) in the Holy One, Blessed be He, behold he

has a refgge ( nona in this world and in the world

to come.
Again we have jinpa parallel with onp, which means "refuge"
or "protection." This parallel gives 193 in this world
the strong connotation of physical security and safety. 1In
the world to come, ;onn probably refers to reward to be re-
ceived for thejinpa manifested in this life.

We may place our reliance on God for personal security

because we know that He rescues those who follow and depend

oAl
E el
wepl
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on Him. 3% This theme is graphically developed in Yalkut
Shimoni :

"In You, O Lord, have I taken refuge, let me never despair.’

(Psalm 31:2). You find that everyone who trusts in

( np12) the Holy One, Blessed be He, He rescues, as it
is written, "Let him trust in the name of the Lord and
lean upon his God." (Isaiah 50:10). So that you will
recognize this is His nature, (consider that) Hannaniah
and Azariah, (who) trust in Him ( 93 i1npa ), He rescued.
You likewise find that He rescued Daniel from the pit.

So David said, "Since this is His nature, that He rescues

all who trust in Him, 'In You, O Lord, have 1 taken
refuge.' 39

The Biblical examples support a total, confident trust in the
face of great danger. 17mnga is clearly reliance on God for

physical security. If we place our reliance on God, we need

not fear personal harm, because He will rescue us from danger.

We therefore may confidently and calmly enter situations that
would otherwise frighten us. We can conduct our daily lives
with a sense of calm and peace of mind, fearing no untoward
events. The inner attitude stimulated by reliance on God for

personal security we will discuss in greater detail later.

God can be confidently depended on to protect our personal

security, to guard us against dangers. This is one reason
for placing our trust in Him and not in our fellow human
beings. This is the message of a dramatic story related in
the Jerusalmi:
R. Pinhas told of an incident concerning Rav. He was
traveling up from Hamat Tiberias when some Romans met

him. They said to him, "Whose follower are you?" He
told them, "I am a follower of Vespasian," so they re-

leased him. In the evening, they came to him (apparently
'How much

without recognizing him). They said to him, "Ho

longer will you set yourself with these Jews?" He said
to them, "Why?" They replied, "We met a certain man,
who told us that he was a Jew. We said to him, 'Whose
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follower are you?‘ He told us that he was a follower
of Vespasian." (Rav) asked them, "What did you do to
him?" They said, "We released him and he went his way."
(Rav) said to them, "You acted properly.'" And if this

is what happens to a man who fixes his trust ( a%n3
‘:J1naa) ) on flesh and blood, how much more so for one
who firmly relies ( (131n02) ayna ) on the Holy One,
Blessed be He! This is what is meant by the verse,

"(It shall come to pass that) whosoever shall call on
the name of the Lord shall be delivered." (Joel 3:5).40

This passage helps us understand pacsages cited earlier,
which urge that we rely on God, not human beings. The impli-
cation of the meetings of Rav with the Romans is that while
some people can be safe by relying on other men (here, Vespasian),
it is better to trust in God. It is better in the sense that
it is more fitting and more praiseworthy. And as the 127 %3 X%
and the verse from Joel make c¢lear, trust in God is better

than in men because it is evident that God protects those who

-

rely on Him.

Reliance on God is, then, preferable to any other kind
because it is more effective and more demonstrative of a
meritorious attitude towards God. It is more effective, for
example, than reliance on the sword or the bow:

"Greatly frightened, the Israelites cried to the Lord."
(Exodus 14:10) -- (that is to say), they immediately
grasped hold of the craft of their ancestors, of Abraham,
Isaac, and Jacob, (i.e., prayer). As it is written,
"And now I (Jacob) give to you (Joseph) one portion more
than to your brothers, which I wrested from the Amorites
with my sword and bow." (Genesis 48:22). Did he really
acquire it with his sword ( 1272 ) and with his bow

( wopa )? 1Is it not taught "I do not trust in my bow,
it is not my sword that gives me victory." (Psalm 44:7).
Rather this means to teach you that "my sword" ( *awm)
is prayer ( a%on ) and "zy my bow" ( *nopa ) is
supplication ( awpa ). . . . Jeremiah said, "Cursed



140

is he who trusts in man,” but concerning prayer he said,
"Blessed is he who trusts in the Lord, whose trust is
in the Lord alone." (Jeremiah 17:5, 7). He is their
trust ( 10022 ) in the hour when they pray to Him, for
he is close to them, as it is written, "The Lord is near
to all who call Him." (Psalm 145:18). David voiced the
same idea to Goliath, '"You come to me with a sword and
with a spear and with a javelin; but I come to you in
the name of the Lord of hosts, the God of the armies of
Israel,” (I Samuel 17:45). And as it is written, "They
(call) on chariots, they (call) on horses, but we call
on the name of the Lord our God. They collapse and lie
fallen, but we rally and gather strength. O Lord, grant
victory! May the King answer us when we call." (Psalm
20:8-10). (Other similar examples are given.)

What is written about Moses, 'Moses sent messengers
to the king of Edom ., . . . We cried to the Lord and
He heard our plea."4l Edom replied, "You take pride
in what your father Isaac bequeathed to you, as it is
written, "The voice is the voice of Jacob" (Genesis 27:22)
and "The Lord heardour plea (literally, voice).'" (Deuteronomy
26:7). We take pride in what our father Isaac bequeathed
us, as it is written, "But the hands are the hands of
Esau" and "By your sword you shall live." (Genesis 27:40).
This explains the verse, "But Edom answered him, 'You
shall not pass through us, else we will go out against
you with the sword.''-- They relied on ( ©£’nD1a ) nothing
but the sword, while Israel grasped hold of the craft
of Abraham, Isaac, and Jacob, as it is said, '"The Israelites
cried out to the Lord."42

OQur 1102 lies properly with God, not military might;
this is the religious superiority of Israel over Edom. The
dependence on God urged is very deep and very comprehensive.
The only human action consistent with faith in God is prayer,
i.e., the request for God's assistance.

This passage is a classic example of the Rabbis®' extreme
denigration of physical prowess and reliance on military might
as unworthy of one who worships the Lord. Thus a clear and
explicit Biblical example of reliance on arms is metaphorized

out of existence; "sword" and "bow" are midrashically refashioned
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into "prayer" and "petition." This is part of the hortatory,
homiletic element of the passage, which urges trust in God

as more meritorious and religiously superior to reliance on
strength. The Jeremiah verses and the Edom-Israel exchange
at the end fit into this element. A practical, empirical
element undergirds the hortatory level. David, other figures,
and Israel (Psalm 20) are offered as proof that not only is
reliance on God morally superior, but it is practically more

effective as well.

Both the merit and the effectiveness of trust in God are

depicted in a Midrash Psalms passage about Abraham. Abraham
'

is viewed as superior to the four righteous men who preceded
him (Noah, Shem, Eber, and Asshur) because they all deserted
God in some way, but Abraham remained loyal ( n?3a 13

a"apn%). And his trust in God served him in good stead when
he was thrown into the furnace:

"It is better to take refuge in the Lord than to trust
in man." (Psalms 118:8). Abraham had no trust ( npia )
either in the words of his father or in the words of

his mother.2 For Terah, who was a star-gazer, saw in
the star of Haran that the whole world was to be peopled
out of Haran, and saw in the star of Abraham that Abraham
was to be cast into fire.P Men of all nations came into
the house of our father Abraham and asked him: "With
whom dost thou belong?" and he answered: "With the Holy
One, Blessed be He, that is in Heaven." At once they
seized him and cast him into the fiery furnace. And
therein went down with him neither watch-angel, nor
seraph, nor any angel, but the Holy One Himself, Blessed
be He, as is said "I am the Lord that brought zhee out
of the fire of the Chaldees."¢ (Genesis 15:7).43

When Abraham does not trust ( np12) his father's words,

belief in the sense of j'axn might be what is intended. A more
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likely interpretation is that he did not rely on them in deter-
mining what action to take. 1'3x "7 here is like avodah
zarah in the next passage we will discuss. Abraham doesn't
rely on the predictions of the stars because they have no
substance, no reality; placing one's life in the hands of

the stars would be useless,indeed harmful. Trusting ( 77251 )

in God's promises to him (Genesis 15:6), he places his life

in God's hands ( nvia ) and, in 15:7 (according to the midrash),
his trust is rewarded by God's personally rescuing him from

44 The trust, and its vindication, bear close

the furnace.
resemblance to the Biblical models of Daniel and Shadrach
et. al.

Similarly in Ta'anit 22b, reliance on God's strength
is considered more effective than reliance on idols: Josiah
is sure that he will triumph over the Pharoah Neco because
Neco trusts in ( noa ) idols ( a7 amay ).45 This
sheds some light on the Deuteronomy Rabbah passage cited
earlier (p. 133), which says that those who trust in idols
are condemned to end up like them. Idols are seen to be
"no-gods," as Jeremiah says (2:11 inter alia); they have no
real existence, no real power. Reliance on them for physical
security is, thus, vain and futile. The emphasis here is
on the effectiveness of reliance on God, not its religious
value.

In contrast, the emphasis is on the meritorious nature

of such reliance, and not its practical value, in a Proem
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to Lamentations Rabbah: Isaiah (22:9-1C) criticizes the people
for strengthening the walls of Jerusalem. The question is
raised, "Didn't Hezekiah do the same thing?" The answer is
given:
Hezekiah trusted ( nva ) in the Lord, the God of Israel,
but you did not trust in Him ( onnoat ). This is
referred to in the verse, "But you gave no thought
onnoan X% ) to Him who planned it, you took no 46
note of Him who designed it long before." (Isaiah 22:11).
It is not the building of walls itself that is being
criticized, it is the intent. Hezekiah has already demonstrated
his devotion and faithfulness to God (II Chronicles 31:20-21).
Therefore he is not seen here, in rebuilding the walls, as
relying on his own might and not God's. Human effort is not
condemned, the passage teaches, if it is combined with trust
in God. The Jerusalemites in Isaiah's day are criticized

because they seem to be relying solely on their own strength,

turning their hearts and their trust away from God.

We have seen so far that, when motivation for janpa is
discussed, the primary source is the fact that God rescues
and protects those who trust Him. There are some isolated
instances of other qualities of God which underlie jinma.
For example, we should rely on God because His providential
care to us never ceases and fills our lives:

R. Hiya in the name of Rabbi taught: Those who brought

first fruits to the Temple used to sing, "Let everytﬁing

that breathes praise the Lord." (Psalm 150:6). What

is meant by (this verse)? -- As long as the breath goes
in and out of our bodies, we must say "Halleluyah."




144

"pPraise the Lord" -- for the wonders which He does for
us every moment, for He never diverts (His attention)
from us for even a moment,47 therefore, "Trust in Him

( 12 w2 ) at all time. Ye people, pour out your
heartsﬁgo Him, God is a refuge for us. Selah." (Psalm
62:9).

noa here is very comprehensive, pervading all aspects of
life. We can rely on God to help us in everything we do because
His providence watches over us at every moment. This underlies
a practical, everyday reliance on God which is one aspect
of 11nb2 we will discuss shortly. (It is an aspect which,
as we shall see, some scholars greatly overestimate in impor-
tance.)
The extensive nature of God's power, in addition to its
intensive nature just described, also supports nppa :
"Trust ye in the Lord for ever, for the Lord is an ever-
lasting Rock." (Isaiah 26:4). You should know in whom
you are trusting ( ©0°nv3 ), in He who created two worlds
with two letters . . . this world and the world to come."4
God is worthy of being relied on because of his might; there
is nothing you could trust him for that He would not be able
to provide. It is also important to note that a basis for
trust here is the fact that God's power obtains both in this
world and in the world to come. As we saw, a similar idea
underlies faith ( 1zx) in God's justice.
In a similar passage, the people of Israel are assured
that if they trust in God they will have no cause to despair
(Psalm 31:2, David speaking metaphorically in the first

person). When they respond, "But has Israel not already

despaired in this world," the answer is given, "It is sufficient
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that we have despaired in this world, for we will have no

n30 Israel is being -

cause to despair in the world to come.
assured here that their trust in God will be rewarded; Though
they have suffered greatly in this world, they will find peace
and reward in the world to come. Although "Israel" is written,
individuals in their personal fates, not the nation, may be
the focus of this assurance. If so, this idea is related to

the concept of 12X, as it speaks to the question of God's

justice and the suffering of the righteous.

We have seen several usages of npa which are close to
1jox . In fact, there is considerable conceptual similarity.

Both are appropriately rendered in English as "trust." But
there is an important, if subtle difference between the two.
The core of a person's - jox is his expectations and beliefs
concerning God's actions, particularly His faithfulness to
His promises of reward and providential care. Though nva
involves expectations of God's protection, the term is more
person-centered than God-centered. The focus of nva shifts
to the human actions which follow from the trust, and describes
a concrete, ultimate reliance on God in the fortunes of life.
This conception of noa is supported by reference to the
synonyms used -- non , to take refuge, and jyw , to lean upon.

Though jox sometimes has this sense of concrete reliance,
as when the Israelites followed Moses into the wilderness

without provisions, the dominant sense of individual px is
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trust that God is just despite appearances. ( noa is almost
exclusively individual, very rarely national.) noa is confi-
dent trust that if one puts his fate in God's hands, he will

be safe and protected. Let me suggest a case which illustrates
the distinction: Two people are approaching a town that is

in flames. The person expressing the attitude of 128 might
say, "If we enter this town and are burned, I trust in God

that He is acting justly." The man of j{inva might say, "I
trust in God, therefore if we enter the town we won't get
barned." This model is suggested by the stories of the Biblical
figures who are taken as paradigms of 10K .

I make this distinction here so that we might look again
at the Tanhuma passage described in Chapter 6 (p. 91 ), which
associates 128 and nv2 . Abraham tells God that, in leaving
Haran at his command, he was placing total trust in Him
( 72 *nnoaw *31n0a ). Sarah complains that she left
Haran with Abraham because she believed in God's words
(777277 *nizNA).  She then appeals to God to save her for the
sake of the trust she placed in His words ( 77212 anm ).
It is possible that 13103 is being used here in the sense of
"trust in God's promises" like 12X%. This is strongly sug-
gested by Sarah's similar statements 71217 *naska and

9?7273 3nva . But the analysis just given suggests an
alternative reading: 73128 here refers to the trust Abraham
and Sarah placed in God's promised blessings. W03 refers to

the reliance they placed in God's protection and care, because
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of which they left their homeland for Canaan and Egypt.
Though implicit, this seems the sense of Abraham's statement
72 Mnoav 32 . One might almost say that their
17nv2 , their reliance on God, was a result of their Iox ,
their trust in His word. Though useful for analytic purposes,
this formal schema is not to be found explicitly stated in
the rabbinic literature. It does, however, suggest some pos-

sible dynamics of the relationship between the two terms.51



148

PART III: noa as an Inner Sense of Security

We have been looking at usages of ppa which delineate
a personal attitude directed towards God. In this sense,
with its characteristic form the transitive verb n©13, nD2
means placing one's reliance on God, largely in the area of
personal security. We will now examine novl as a subjective,
inner attitude -- the inner feelings, the state of being,
which derives from this reliance. To put it another way,
having placed our reliance on God, with what kind of inner
sense do we approach the changing fortunes of our lives?
Although a major usage of mwa? is to rely on God for
physical security, we find only a few passages in which o
means explicitly "to be safe or secure."” One such passage
is a variation on the incident of R. Akiba and the other
Tannaim on Mount Scopus, and occurs just before it in Makkot
24a. In this story, the three other Tannaim are distressed
to see, as they are entering Rome, that this people of idolators
live "secure ( noay ), at peace ( m%Yw ), and at ease ( jx@)"
while Israel has been laid waste.52
The plaint of these Tannaim is rooted in their sense
that as idol worshippers, the Romans should have no security.
It is Israel, the worshippers of the Lord, who should be dwelling
in peace, security, and prosperity. A similar usage applied to
the nation occurs in Yalkut Shimoni: " 'You shall dwell

securely in your land.' (Leviticus 26:5). In your land you
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will dwell securely ( np3% ). but you will not dwell securely
outside the land."53 -
no2 is also applied to the security of the individual:
R. Judan said, Even though God said to Jacob, "Return
to the land of your fathers (where you were born, and
I will be with you)" (Genesis 31:3), nevertheless, "Jacob
was greatly frightened." (Ibid., 32:8). From this we
learn that a rgﬁhteous man has no security ( anoax )
in this world.
Even though a man is righteous, nevertheless troubles and
sorrows may befall him in this life. He can never feel com-
plately at ease and secure. —
In none of these passages is being secure ( fP3) directly
related to placing trust in God (n®2 ). We must infer that
it is God who provides the security, in these cases, as a
result of God's will, though the expectation of security

following righteousness is clearly being disappointed.

nY2 as an inner sense of being is discussed most often
in contradistinction to fear and anxiety. As R. J. Zwi Wer-
blowsky writes, noa is "faith in God's ever-present providence
and the concomitant sense of security and lack of anxious
tension,"ss very much a this-worldly attitude. The Biblical
paradigms are, as we have secen, Daniel in the lion's den and
Shadrach and company in the fiery furnace. One enters a perilous a

situation confident that no harm will come. The classic story

illustrating this attitude concerns Hillel:

Our Rabbis taught: One time Hillel the elder was coming
from a journey. He heard a voice cry out in the city,
but he said, "I am sure ( *ix npa1n ) that this does not
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come from my house." To him applies the following verse:
"He will not be afraid of evil tidings, his heart is
steadfast, trusting ( nipa ) in the Lord." (Psalm 112:7).
Rava said: Anyone who interprets this verse may make
the second part explain the first, or the first part
explain the second. The second part explains the first?
-- "He will not be afraid of evil tidings." Why? Because
“his heart is steadfast, trusting in the Lord." The
first part explicates the second? -- "His heart is stead-
fast, trusting in the Lord.'" (Therefore) "he will not
be afraid of evil tidings."
We saw earlier that trust in God for personal security
is frequently urged as meritorious and beneficial. We now
see what that 1Yn0] accomplishes. Hillel's trust in God
is so comprehensive and so deep that he is confident that
God would not let any harm befall his family. The unspoken
source of this confidence is his piety and his righteousness,
as well as his reliance on God's protection. Rava's two readings
of Psalm 112:7 are really the same idea. One who places his
reliance on God attains an inner security, confidence, and
peace of mind. He can be sure no disaster will strike him
or his family, because he relies on God's beneficent protec-
tion and care.
17nv2 in this sense is so valued a virtue that fear is
condemned as indicative of weakness of faith. As R. J. Zwi
Werblowsky puts it, "If hope, reliance, etc. are a sign of
piety, then fear is obviously a sign of wickedness.">’ The
Aggadah uses Jacob and Moses as examples of this unworthy
fear:
"Then Jacob was greatly afraid and was distressed."

(Genesis 32:8). R. Pinhas in the name of R. Reuben
taught: There were two men whom the Holy One, Blessed
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be He, gave assurance ( jn»oan ), but who were nevertheless
afraid . . . (Jacob and Moses). The Holy One, Blessed

be He, said to (Jacob), "For I will be with you,” (Cenesis
28:15), but in the erd he was afraid, as it is written,
"Then Jacob was greatly afraid." . . . The Holy One,
Blessed be He, said to (Moses) "For 1 will be with you,"
(Exodus 3:12) yet in the end he was afraid. '"The Lord
said to Moses, 'Do not be afraid,' " (Numbers 21:34),

and one does not sag "Do not be afraid" except to one

who is frightened.?

Whe: e children of Israel in a time of suffering try
to use J 's example to justify their anxiety and fear,
they in tuin are criticized:

R. Berechiah and R. Chelbo in the name of R. Samuel bar
Nahman, in the name of R. Nathan, taught: Israel was
worthy of destruction in the days of Haman (for their
lack of faith) had they not (or -- but they) defended
their attitude by reference to that of their ancestor.
They said, "If our father Jacob, to whom the Holy One,
Blessed be He, gave his assurance ( nPvan ), saying
to him, 'Behold 1 am with you,' was afraid, how much
more so should we fear." It was for this attitude that
the prophet chastized Israel and said to them, '"Have
you forgotten the Lord your Maker . . . stretched forth
the heavens and laid the foundations of the earth."
(Isaiah 51:13). Have you forgotten what was said to
you, "If the heaven above can be measured (and the founda-
tions of the earth benecath searched out, then I will
cast off all the seed of Israel)." (Jeremiah 31:37).
Have you seen the heavens wander or the earth shake?
Should you not have learned from the setting up of the
heaven and earth? Instead, “Ygu are afraid continually,
all the day." (Isaiah 51:13).9

n*v27 here has, of course, the root sense of "promise."
But, as is true conceptually in English as well, it also has
the sense of making somcone feel secure, sure, confident, i.e.,
the sense of "giving assurance." n'0at . then, means to make

someone nvl . Despite the fact that God has promised to be

with them, i.e., to watch over, guide, and protect them, Moses

?
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and Jacob are insecure, afraid. The forcefulness of the
criticism of this attitude is clearer in the second part of
the aggadah -- by basing themselves on Jacob, Israel holds
an attitude of fear of suffering which the Rabbis say makes
them worthy of destruction. The implication is that in the
time of the persecution of Haman, the people should have
trusted in God to protect them; their fear shows that they
did not have sufficient faith in God's power and love.

Fear as a sign of lack of sufficient ppa 1is the theme
which strongly emerges from two incidents which follow the
story of Hillel, cited earlier (Berachot 60a):

A certain disciple was one following R. Ishmael son of

R. Jose in the market place of Zion. The latter noticed

that he looked afraid, and said to him: You are a sinner,

because it is written: "The sinners in Zion are afraid."

(Isaiah 33:14). He replied, But it is written, "Happy

is the man that feareth alway." (Proverbs 28:14). -~

He replied: That verse refers to words of Torah.39

R. Judah b. Nathan used to follow R. Hamnuna, Once he

sighed, and the other said to him: This man wants to

bring suffering on himself, since it is written, "For the
thing which I did fear is come upon me, and that which

1 was afraid of hath overtaken me. But (he replied)

it is written, "Happy is the man who feareth alway."

He replied; That is written in connection with words

of Torah.60
The setting of these incidents in the market is a significant
detail. It indicates that nva is a pervasive attitude which
is supposed to accompany us in the routine of everyday life.
The critical comments of R. Ishmael and R. Hamnuna to their
followers indicate that the preferable attitude is mot to be
afraid and not to sigh. They should have jinpa , the confidence

that nothing untoward will happen as they conduct their daily



153

affairs. If they are pious and place their trust in God, He
will protect them and see to their well-being.

So fear and anxiety are considerd signs of impiety incom-
patible with trust in God. But there is a countervailing
attitude, discernible in the incident with R. Ishmael, which
mitigates the severity of this notion. Fear might be an indi-
cation of a state of sin. The sin, a person worries, may
cause God to remove His protection; this anxiety accounts for
both his fear and his apparent lack of faith. It isn't that
he lacks 1Inva. He does trust God, but he fears that his
sins might induce God as Judge to punish him by deserting him
and allowing harm to befall him. As. R. J. Zwi Werblowsky
puts it, "Not only the fulfilment of one's own hopes and desires,
but even God's promised graces . . . now appear less certain."61

A passage in Tanhuma offers this as the reason why Moses
and Jacob were afraid:

This is one of the qualities of the pious, that even

though God has given them His assurance ( jn*o0aa ),

they do not discard their fear (of Him. or -- of sin).

Thus it is written concerning Jacob, '"Then Jacob was

greatly afraid." (Genesis 32:8). Why was he afraid?

He said to himself, "Perhaps I acted sinfully in some

way while with Laban, and the Holy One, Blessed be He,

has abandoned me, as it is written, 'Let Him not find
anything unseemly among you and turn away from you.' "

(Deuteronomy 24:15). Similarly Moses grasped hold of

this fear, in the manner of his ancestor. Why was he

afraid? He said to himself, "Perhaps Israel acted faith-
lessly in the war with Sihon, or were corrupted with

some transgression.” The Holy One, Blessed be He, said

" 'Do not fear,' they are all completely righteous."62
The same justification for Jacob's fear is offered in the

Mekilta:
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"Remember, I am with you; I will protectyou (wherever

you go . . .)" (Genesis 28:15), vet Jucob was frightened

and afraid, as it is written, "Then Jacob was greatly

afraid and was distressed." (CGenesis 32:8). A man whom

the Holy One, Blessed be He, has given His assurance
jn*oan) was frightened and afraid?! Jacob our father

said to himself, "Woe is me! gerhaps sin has made me
(forfeit divine protection)."6
Sin is thus an acceptable justification for doubting
whether God's promised protection will be forthcoming. It
is interesting to note concerning the root npa here, that

even when we are discussing the reliability of God's actions,

the focus is still on the human action more than the divine.

We have scen, then, that the major form of nva is reliance
on God for one's personal security, and the resultant sense
of inner calm and confidence in facing the problems of daily
life. In one passage, a more general, pervasive reliance
is involved. God is to be relied upon not just to protect
us, but more broadly to provide for our general needs:
Rabin, the son of R. Ada taught in the name of R. Yitzhak:
I1f someone who regularly comes to synagogue fails to
come one day, the Holy One, Blessed be He, inquires after

him, as it is written, "Who among you fears the Lord,
who obeys the voice of His servant? Though he walk in

darkness and has no light . . . ."(Isaiah 50:10). 1If he
went to fulfil a mitzvah, he has light, but if he went
to attend to a private concern ( muva a3 ), he has

no light. Why? Because he should have relied on ( mpa% )
the name of the Lord, and he did not ( npa x% ). 1is
is what thg verse means), '"Let him trust in the name of
the Lord."64

One is permitted to set aside one mitzvah (here, prayer), if

it is necessary to do so to perform another mitzvah. But for

a private matter, one should attend to the mitzvah and trust
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in God to take care of other concerns. Such a private concern
may be a business deal or some other matter of livelihood, or
something that needs attention at home, or the like. The question
here is a MUN M7 versus a 132 737 ; the intention is not

to totally denigrate human effort. A private matter should
receive less of our attention; we should depend more on divine
assistance. Human effort is clearly secondary to reliance on

God in matters of everyday welfare.

This is, however, the only explicit instance of such a
pervasive noa I found. (See pp. 143-4 for another passage
which is possibly related to this theme.) That is to say,

I find little to support R. J. Zwi Werblowsky's conclusion

that "the quest for livelihood is the ordinary man's major
concern, and Rabbinic references to bittahon deal for the

most part with this main worry.“65 On the contrary, rabbinic
references to 1M1 deal for the most part with another concern
entirely, i.e., personal security. Up to the point of this
statement in his monograph, Werblowsky has dealt with two major
areas of an individual's life, over which the rabbis debate
human effort versus divine intervention -- livelihood and
consulting a doctor over illness. We have seen, however,

that the activism-quietism debate concerning sustenance falls
within the area of jizx , not nva . Furthermore, as Werblowsky

66 the root npa 1is nowhere assoclated with

acknowledges,
either of the two concerns he mentions. Therefore, it is

tenuous to directly apply the concept of jynpy to either concern.

o
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Louis Jacobs, in his book Jewish Values.s7 develops a

view of bittahon similar to Werblowsky's. He, too, discusses
bittahon primarily in terms of livelihood. He develops the
human effort-divine providence debate as an aspect of bittahon.
For example, Jacobs quotes as an example of bittahon versus
human self-reliance the debate of R. Simeon and R. Ishmael,
which I quoted at the end of Chapter 6. Neither nva nor

1Z8 is used in this passage, but we saw that this debate
did help illuminate one aspect of 2Xx. It bears no relation,
however, to any passage I have found which uses the root noa .

This dialectic between human effort and divine providence

does scem to be part of later concepts of bittahon, which
Jacobs seeks to show are not dominant in Judaism. He cites

the Michtav Me'eliyahu of Rabbi E. Dressler as a modern example

and Mesillat Yesharim of Luzzato as a medieval example of a

passive human attitude towards life, which Jacobs finds Jewishly
objectionable. But he argues against this position with k
rabbinic views which do not mention the term nwa

11npa in rabbinic literature focuses primarily on
personal security, sometimes in the broad sense of general
well-being. It is trust that God will protect us and generally
manage our lives for our good. Werblowsky is essentialiy
correct when he writes, "Bittahon seems to indicate a sense of
certainty that ultimately everything rests with God.” But I
see no support for the second part of Werblowsky's assertion,

that bittahon is the certainty '"that He will bring to fruition
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n68 except in the most general

whatever it is that we want or do,
sense of confidence that things usually go well for us.noa
does not seem to imply reliance on God to provide susteﬁance
nor to cure us of illnesses.

This is not to say that this is not an important area
of rabbinic thought. Werblowsky and Jacobs assemble an impressive
array of aggadot which touch upon these concerns. My difference
with these scholars is largely methodological, as my Introduction
indicates. The passages they cite may in fact have very little
to do with rabbinic notions of reliance on God, I would argue,

because the term which describes that attitude, npnpy , is not

found in these discussions.

One concluding note: nva is primarily the attitude of
placing reliance. It is significant that God is never described

as nva, as placing reliance, nor is He depicted as having

13noa . The only usage of npa with God as the actor is b
nv'021 , "promise." NDI is used overwhelmingly in a subjective
sense, i.e., placing reliance and feeling secure. jzx has a

broader range, so that we saw it applied to God, largely in the
objective sense of demonstrating faithfulness/reliability.

The focus of 12 is completely on the person having the
attitude, i.e., the one who trusts and feels secure. iz has
more to say about expectations and perceptions about the other
party. Thus, in fact, when 72X is being applied to God,

a statement is really being made about human perceptions of
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God. Therefore, nva as jInva , overwhelmingly internal and
subjective in nature, cannot be applied to God. On whom would
He rely, on whom could He be perceived to need to depend?
When these questions are posed, we get a clearer picture of

the concrete, practical, comprehensive nature of noa
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FOOTNOTES TO CHAPTER 7

There are, of course, examples of n°van used to refer
to promises people make to each other. However, I did
not find it a very common usage. See Derech Eretz Zuta,
Chapter 2; Sanhedrin 98a; Pesachim 9la. (XXV-7, 9)*

Mekilta Beshallach 3 (Horowitz-Rabin ed., p. 97). 1

prefer the Weiss rendering *nno2T (p. 35) to Horowitz-
Rabin's opvmnoan . (XXII-4)* See also Yalkut Shimoni
(XXV-14)*

Exodus Rabbah 38:6 (Mirkin ed., Vol. 6, p. 119). (XXV-5)*
Sifrei, Ha'azinu 309 (Finkelstein ed., p. 350). (XXV-12)*

Mekilta, Beshallach, Proem (Horowitz-Rabin ed., p. 76).
(XXv-15)*

Mekilta, Shirah 10 (Horowitz-Rabin ed., p. 151). (XXI-20)%*

. Exodus Rabbah 23:4. (XXIII-7)*

(XXV-8)* A parallel passage: Sifrei, Ki Tavo 303 (Finkel-
stein ed., p. 322).

See Sifra Bechukotai, Perek 8:2; Sifrei, Be-ha'alotecha 84
(Horowitz ed., p. 83); Mekilta Shira 10 (Horowitz-Rabin
ed., p. 149); Shevuot 35b. (XXI-15, XXV-6, 11, 16)*
Berachot 4b. (XXI-2)*

Berachot 57a. A little pre-Freudian psychological insight,
I presume. (XXI-3, 4)*

Megillah 28a. (XXI-8)%*

Ketubot 11la. (XXI-9, 10)*

Max Kadushin, The Rabbinic Mind, op. cit., p. 42.

Sifrei Nitzavim 305 (Finkelstein ed., p. 327). The next
sentence literally reads, "This people will thereupon go
astray (literally, rise up and go astray) after the alien
gods . . . ." The midrash takes the word gp out of
context to make its point., (XXI-19)%*

Pesachim 49a. (XXI-6)*

Nazir 29b and Gittin 58a. (XXI-11, 13)*

’.
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(XXI-12)*

Pesachim 13a. (XXI-14)¥*

Deuteronomy Rabbah 2:1. (XXI-16)%*
Ibid., 2:10. (XXI-17)%*

R. J. Zwi Werblowsky, op. cit., p. i13.
Ibid.

Louis Jacobs, Jewish Values, London, Valentine, Mitchel
& Co., 1960, p. 86.

Sifra Acharei Mot, Perek 13:11. (XXIII-11)*

Psalm 118:8 -- "It is better to take refuge ( mon? ) in

the Lord than to trust ( Mva® ) in mortals.” Psalm 146:3 --
"Put not your trust ( nvan Y& ) in the great."

Midrash Tanhuma, Tazriah #9. (XXIII-9)%*

Sanhedrin 7a. (XX-18)%* /
Genesis Rabbah 89:3 (Mirkin ed., Vol. 4, pp. 78-79). (XX-6)*
See also Genesis Rabbah 88:7 (Mirkin ed., Vol. &, p. 73).
God is depicted as more reliable and more patient than

men, in contrast particularly to the cupbearer who forgot.
Joseph.

Deuteronomy Rabbah 5:9 (Mirkin ed., Vol. 9, pp. 90-91).
(XX-7)*

Midrash Psalms 141:1. (XX-10)*

(XXI-1)*

Agronimos = market official who checked weights and measures.
Yalkut Shimoni, Re'eh, #892. (XX-3)*

Yalkut Shimoni, Psalms, #719. (XX-9)*

(XXI11-2)* A parallel passage occurs in Yoma 9b.

Max Kadushin, The Rabbinic Mind, op. eit., p. 43.

(XXIII-15)*
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45.
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Yalkut Shimoni, Psalms, #643 -- " 'And they that know
Thy name will put their trust in Thee.' Why? ‘For Thou,
0 Lord, hast not forsaken them that seek Thee.' " (Psalm
9:11).

Yalkut Shimoni, Psalms, #714, quoted in Werblowsky, op.
cit., pp. 115-116. See also Yalkut Shimoni, Isaiah,
F473. (XX-4)* This is one of the few examples of jinva
being ascribed to the people of Israel as a whole.

Talmud Jerusalmi, Berachot 9:1. (XXIII-12)¥
Numbers 20:14-18.

Mekilta Beshallach 2 (Horowitz-Rabin ed., pp. 91-93).
Certain phrases are found in the Lauterbach ed. (Vol.

11, p. 207) and in the Romm edition, but not in Horowitz-
Rabin: the Psalm 44:7 and Psalm 145:18 proof-texts. 1
%nclgdg them because I think they clarify the point.
XX-16)*

Midrash Psalms 118:11. (Buber ed., p. 484). The trans-
lation is Braude's. The text is rather problematic, so

I quote here notes Braude makes to his translation. a =--
“"So PE. ET reads 'or in the words of his master.' ET
goes on to say, 'saying: Because my father was righteous,
I shall be delivered in his righteousness.' But these
words, not in PE, are omitted here as extraneous." b --
"Throughout the story ET has Haran as the one who is to
be cast in the fire and Abraham as the one out of whom
the whole world is to be peopled. But this reading is
unlikely."” ¢ -- "By a play on words, Ur is frequently
rendered 'fire' and 'fiery furnace,' into which Abraham
was cast." ET = Buber edition, which I used here. PE =
edition of Aaron Moses Padua (Warsaw, 1865). (XX-13c¢c)*

Although 128 is not used here, the relationship I
suggest here is the one I believe obtains between the
two goncept-terms. See p.145 for a more extensive dis-
cussion.

(XX-5)*

Lamentations Rabbah, Proem #24. (XX-17)*

Braude translates this phrase, "take care not to be diverted
from Him for one instant." Either translation is plausible,
and neither changes the basic sense.

Midrash Psalms 62:3. (XX-11)*
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Ibid. (XX-12)* A parallel passage may be found in
Menachot 29b. See Footnote 37.

Yalkut Shimoni, Isaiah, #473. See Footnote 39. I interpret
the word a2 as broader than the usual translation
"humiliation."

See Chapter 6, Footnotes 2 and 3. In the Genesis Rabbah
passage, ND3T may also be either parallel to nizx or
distinct in its meaning, as in our analysis of the Tanhuma
passage. A third possibility is that gnpan means "a
promise," as in modern Hebrew. We examine the use
of nba in this sense in Part 1  of this chapter.

See p.l42for one aggadah where the schema 1 suggest is

implicit.

A parallel)passage occurs in Sifrei, Ekev, 43 (Finkelstein
ed., p. 95).

Yalkut Shimoni, Bechukotai #682. (XXVI-1)*
Genesis Rabbah 76:2. (XXVI-1)*¥*
Werblowsky, op. ecit., p. 113.

Berachot 60a. (XXI-5, XXIII-la)* A similar story is told
about R. Pinhas. Although the root is not used, the
attitude is clearly the same as Hillel's. The relationship
of piety to the attitude of confident security is more
explicit in this incident: Once there was a certain man
who dug public wells. His daughter was on a journey;

she came to cross a river and was drowned. Some people
came and told R. Pinhas what had hapgened to this man's
daughter. He said to them, "That's impossible. Since
this man did the will of the Holy One, Blessed be He,

by means of water, He would never destroy his daughter

by water." Immediately a call went up in the city, "The
well-digger's daughter has come!” Our Rabbis said, "When
R. Pinhas b. Yair spoke as he did, an angel came down

and brought her up. (V-10c)*

R. Pinhas maintains that the daughter of a pious man,
one "who does the will of the Holy One, Blessed ce He,"
would not suffer (i.e., be punished) in this manner.

As an assertion of belief concerning God's justice, it
perhaps should be considered more a matter of 933ZK than
of 1wmpa. If it were the well digger himself who had this
attitude, it would clearly be an expression of 13 in
the manner of Hillel.
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Werblowsky, op. cit., p. 115.

Genesis Rabbah 86:1 (Mirkin ed., Vol. 3, pp. 176-177).
(XXV-1, 2)*

"lest one forget them." (Werblowsky, op. cit., p. 114).

Soncino translation. (XXIII-lab)* (See Footnote 56).
I phrase this negatively because 71?2 is being counter-
posed against fear. 1nva , then, indicates confidence
that nothing bad will happen or that, very generally,
things will go well. I find no indication that 1102
is associated with an attitude that our efforts will be
particularly successful, that we will prosper.

R. Akiba, whom we saw at the end of Chapter 6 as
the epitome of faith, and Nahum of Gamzu exhibit a related
attitude. Their feeling is that "all that God does is

for the best. As R. Akiba puts it (Berachot 60b (XXIII 24)%) ;

72107 Yo7 avapa avIyw a2 V3. And concerning
Gamzu it is written (Taanit 2la (XXI-7)%*)a°% 17 =X
127107 1! u: TR Y ®pTO TIAT KN 927 21t 01 0N,
is conceptually similar to nva, in the
sense that no harm can really come to a righteous man,
and even more closely related to the 18 of the indi-
vidual. But neither root is used here, so we cannot
directly associate themn.

Werblowsky, op. cit., p. 115.
Midrash Tanhuma, Chukat #25. (XXV-4)*
Mekilta, Amalek 2 (Horowitz-Rabin ed., p. 185). (XXV-3)*

Berachot 6b. (XX-2)* The verse has been moved to clarify
the sense of the passage.

Werblowsky, op. cit., p. 109.
Ibid., p. 113.
Louis Jacobs, Jewish Values, op. cit., Chapter 6.

Werblowsky, op. cit.
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CHAPTER 8: CONCLUSIONS

In conclusion, let me summarize briefly the mjor usages
of 12X and NP3, compare the two terms, and discuss the
implications of my findings for an understanding of rabbinic
views on religious faith.

In conducting this analysis, we will find Eugene Borowitz's
notion of the "covenantal dialectic" in rabbinic thought a
useful hermeneutic. Jewish thought, Borowitz finds, is rooted
in a bifocal premise:

God-Israel is the primal term of Judaism . . . . Yet

the two partners, both affirmed as necessary to all that

follows, are substantially different in character. God

is infinite and universal; Israel is particular and his-
toric. The demands and needs of the one . . . can easily
differ from the other. Yet, they stand in relationship

. Thus, because he has a two-faceted primary
belief any Jewish thinker, responding to a situation

or a personal need, may 1egitimate1y interpret Jewish

truth from the aspect of either partner in the Covenant.

Jewish thought is thus fundamentally dipolar in
character and . . . (the) common pattern is to s?eak

from the point of view of either God's or Israel's needs

in the Covenant.'

This conception of rabbapic thought is helpful to understand
not only specific usages of our terms, but also the range of
usage as well. For, although jzx and nva are both terms
descriptive of the covenant relationship, the breadth of their
usage differs considerably. jok 1is a far more extensive
term. It is used to describe, in great depth, both sides

of the covenant relationship, the human and the divine, and,
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in addition, strongly suggests the linkage of the two. noa
on the other hand, focuses predominantly on the human side of
the dialectic.

128  is the broader of the two terms in other senses
as well. Unlike nv2, which focuses almost exclusively on
the divine-human relationship, jox is used commonly to describe
interactions between human beings. The range of connotations
within each level of human experience is broader for jzx.
and the analogies between connotations at various levels may
be more clearly and explicitly perceived. Finally, the Rabbis,
like the Bible, see jox from two perspectives: 128 is used
both in a "subjective," active sense of "placing trust, believing"
and in an "objective," reflective sense of "trustworthy,
reliable, believed." The Rabbis apply both senses to human
beings, but to Cod primarily the objective usage. noa , on
the other hand, is used exclusively in the subjective, internal
sense of "depending on" or "being secure.”

128  used to describe human interaction exhibits a range
or spectrum of related connotations. Several of these conno-
tations may then be found in 2% as applied to God and to
people in the divine-human relationship. To summarize briefly,

128 is used extensively, in both halachic and aggadic passages,
with the meaning of cognitive belief that a statement or asser-
tion is true. Cognitive belief and personal trust become linked,
suggesting that belief in a statement and trust in a person

have a bearing on each other. jox is then used in a general,
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abstract sense of trust in a person. Finally, that trust

focuses on specific obligations in a relationship. 1o in

this sense is used "subjectively" -- "to place trust in someone,"
and "objectively" -- "to be reliable, trustworthy, honest"

in the fulfilment of obligations.

The latter, objective sense is the dominant meaning applied
to Cod in His relationship with human beings. The Rabbis deal
with the divine-human relationship in two aspects, related
but distinct. With little overlap, aggadot deal either with
the corporate body of the people of Israel or with individual
persons. Interestingly, the Rabbis devote greater attention
to God's axzx (faithfulness) towards individuals, in contrast
to the Biblical emphasis on the nation. 1ox applied to God
in his relationship with individuals primarily means that He
faithfully/reliably rewards righteous acts and punishes misdeeds.
Faced with a reality in which the righteous often suffer while
the wicked prosper, the Rabbis broaden and deepen the concept.
God is considered relisbly just whether His actions appear
fair to us or not. His justice is felt to continue into the
next world, where He may be counted on to reliably and justly
fulfil His promise of reward and punishment.

God's anzx towards the people consists similarly in
His faithfully carrying out His promises to Israel made in
consequence of the covenant. God demonstrates His faithfulness
by actions of salvation and providential care experienced by

the people as historical events.
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As we might expect, the most extensive and detailed
discussion of jzx concerns human attitudes towards God.
Again a distinction is drawn between national and individual

o8 . How does 1jzx reside in a corporate body? The nation's
faith is evinced in situations which affect the people as a
whole. Such ok 1is expressed in relation to the nation's
actions or destiny. An individual's faith, on the other hand,
focuses on personal fate and deeds.

o applied to the people refers to Israel's trust
in God, sometimes described as a general, abstract truth,
but more often as a concrete trust that He will guide and
protect them in fulfilment of His covenantal promises. jox
may thus be found at either pole of the covenantal dialectic.
God is seen as a faithful, reliable God ( 12837 Y®a ); the
people place their trust in Him ( 13 0*3°282 ). The rela-
tionship is personal, concrete, and reciprocal: The people
place their trust in God because they frequently experience
His power wrought on their behalf in faithful fulfilment of
His covenantal obligations to them. He has shown Himself to
be a God worthy of trust; the people therefore trust Him (or,
in error, fail to have faith in Him).

How does Israel's faith manifest itself? Primarily by
faithfulness to their covenantal obligations, that is, by
obedience to God's commands. Again, we see the covenantal
dialectic at work -- 1312X means faithfulness to the obliga-

tions of the covenant, related sometimes to one partner, at
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other times to the other. Though the two poles are rarely
explicitly linked, the covenantal dialectic enables us to see
the intense reciprocity of the covenant relationship which
the term 128 embodies. The reciprocity is imbalanced;
God's faithfulness inspires Israel's, not the other way around.
But this is understandable, given the imbalance of the rela-
tionship between an infinite deity and finite human beings.
The Rabbis devote considerable attention to the rewards

God gives the people for their faith and faithfulness. Since

1ok refers largely to trust in God and obedience to His word
in the context of the covenant, the significance of the emphasis
on rewards is clear. The many aggadot detailing the rewards
are implicit exhortations to the people to retain their faith,
their commitment to the covenant, and their hcpe for the vindi-
cation of their faith.

2% applied to individuals, like that of the nation,
also refers to trust in God. The trust covers a broad range
of concerns and takes the form of confidence that God keeps
His word and provides providential care and protection. A

major manifestation of individual jox 1is faithfulness to

2 3

God's word. However, Rudolph Bultmann™ and other scholars
considerably overestimate the degree to which faith in the
rabbinic literature may be equated with obedience to the law.
Faithfulness is, indeed, an important expression of jox .
There are, furthermore, a few aggadot which directly associate

128 with the performance of mitzvot. They are, however,




169

very small in number and cannot be seen to be describing a major
manifestation of faith, let alone the primary one. The dominant
emphasis of rabbinic discussions of 12X is the subjective
sense of a comprehensive trust in God's benevolence and power.

Furthermore, there are other significant forms and mani-
festations of (o8 not related to faithfulness. A major form
of the faith of the individual is trust in the justice of God's
actions even when they appear cruel and unfair to us. Faith in
this sense is trust in God maintained in the face of a harsh
and discouraging reality. There are only a few aggadot which
clearly describe the 12X of the individual in these terms.
But the covenantal dialectic can help us to gauge the importance
of this theme. We saw that God's faithfulness to His promises
of reward and punishment is a common rabbinic theme. We further
saw that the Rabbis strive :o demonstrate the reliability
of God's justice in the face of the contradictory evidence
people see around them. The covenantal dialectic enables us
to see this as the reciprocal, divine pole of these aggadot
which define individual 12X as trust in God's reliable justice.
The reciprocal linkage of these dialectic statements of the
same theme reveal this conception of jox to be one of great
significance to the Rabbis.

Faith as belief in God's justice despite appearances
is quite close to the modern, neo-Pauline conception. To a
certain extent in rabbinic thought, faith enters when we do

not have empirical evidence, when our experience does not

foner



170

provide a basis to trust God, when we do not know (See Chapter
6, p. 93). We must not overstate the prominence of this con-
ception in rabbinic thought. The dominant rabbinic conception
of ok 1is clearly trust in God's benevolent and protective
power. But it is a significant rabbinic idea which has been
all but ignored by scholars of rabbinic theology.

Another somewhat rare, but significant form of 12X has
similarly been dismissed or given scant attention. 12X is
sometimes used in the sense of cognitive belief in something
which has not been experienced. Three such rabbinic "dogmas"
are described in association with 12X -- resurrection of
the dead, the final redemption, and the giving of the Oral Law.
This finding runs counter to the commonly held belief that
the Rabbis were concerned only with deeds, never beliefs.4

Lastly, izx 1is often used in a very comprehensive,
existential, and practical sense of total reliance on God.

The faith of the individual is frequently defined as a passive
dependence on God's power and assistance to provide one's
daily care and sustenance. R. J. Zwi Uerblowskys and Louis

6 erroneously ascribe this attitude to 11003, probably

Jacobs
because, as we shall see, it is closer to the characteristics
of nva than to what we have seen in the connotations of

o8 . This is an ideal form of 128 wurged by some Tannaim,
especially R. Eleazar of Modi'im and R. Simeon b. Yochai, but
opposed by the more balanced, majority view that people must

labor to provide for themselves.
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Rabbinic discussion of the 12X of human beings seems
about evenly divided bétween personal faith and national faich.
I see little evidence to support Martin Buber's statement:

"The personal Emunah of every individual remains embodied in
that of the nation and draws its strength from the living
memory of generations in great leadings of early times."7
Certainly the national experiences of God's saving and protecting
power provide a strong, implicit basis on which to place trust
in God, for both Israel and individuals. But the faith of

the individual must be considered distinct from that of the
nation. 1ts concerns, while similar to the nation's, have a
completely different focus and often a radically different

form, particularly the trust in the reliable operation of

God's justice and the assertion of certain creedal beliefs.

It is important, at this point, to comment on Buber's

overall conception of #312x% , since it is a well-known and
influential analysis. Buber's basic notions are, I believe,
quite accurate and perceptive. Within a covenanted people,
which has experienced God's guidance, a Jew's faith, Buber
writes, "is a perseverance in trust in the guiding and cove-
panting Lord." Buber contrasts this with Christian pistis:
"To the man needing salvation in the despondent hour, salva-
tion is offered if only he will believe that it (the Kingdom
of God) has happened and has happened (by means of J!iul)."s
That is to say, Emunah is "trust in" and pistis is "belief

that." Furthermore, Buber perceptively points out the personal,
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reciprocal nature of the 12X relationship between human
beings and God. He notes the two major aspects of ok --
"fidelity,“ which we have termed the "objective" sense of
reliability or faithfulness, and "trust," which we have called
the "subjective" usage.9 These ideas accord with our conclu-
sions in this study.

But Buber has an unfortunate tendency to read too much
of his own brand of existentialism into the term. At one point,
for example, he describes Emunzh as the "immediacy of the whole
man directed towards the whole God, that which is revealed in
Him and that which is hidden, . . . the great trust in God

w10 (mile 2% in the

as He is, in God be He as He may.
rabbinic literature is often this open, general, “existential"
trust, it is far more often concrete expectations that God
will take certain fairly specific actions. Clearly 12X

is more experiential and more comprehensive than the cognitive,
intellectual "belief that” implied by the term pistis;'l in
this sense Buber's distinction is valid. But 12X is more
often a specific "trust that" than the broad, undifferentiated,
I-Thou "trust in" Buber seems to limit the term to.

The explanation for Buber's approach is quite simple.
Buber uses the term Emunazh ("faith") as we would today in a
phrase like "the Jewish faith," that is, as a synonym for the
religion as a whole. Buber does not use the term Emunah with
a view towards delineating precisely how it was used in the

Bible or rabbinic literature, but rather to embrace the entire



173

range of ways human beings relate to God. This is clear, for
example, when Buber applies Emunah to the relationship of

f.l2 Buber's

human beings to God described in Deuceronomy 6:4f
distinction, therefore, is of limited usefulness in seeking
to understand the rabbinic conception of jox .
nva , like jar , exhibits levels and spectra of usage.

noa is applied in the hiphi'l form ( nwvan ) to God, and
sometimes to people, in the everyday mundane sense of the
word, "promise." God makes explicit promises of the kind he
implicitly fulfils when described as 1283, but this associa-
tion is never made directly in aggadot I found. At the next
level, the form novaw("to be certain') appears frequently.
Most often it refers to a person who, because he is a righteous
person in general cr because of certain deeds he has performed,
may be sure that he will find a place in the world to come.
Other deeds are seen to make a person certain of other results,
e.g. if his daughter marries a scholar, a person may be sure
his descendants will be scholars.

The primary and dominant usage of nua describes a compre-
hensive, concrete, ultimate reliance on God and the resultant
inner state of confident security. This reliance is discussed,
at one level, in a general abstract sense, often in unfavorable
comparison to reliance on other people or things. The major
expression of MP2 involves reliance on God for personal
security and safety from harm in our daily lives. In a few
passages, the reliance urged seems even mofe comprehensive,

and focuses on a person's general well-being.
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This reliance leads to an inner sense of security and
confidence in facing one's daily affairs. Fear and anxiety
are seen as impious signs of lack of reliznce on God, except
to the extent that a person might fear that his sins have
caused him to forfeit God's protection. The emphasis of

noa is strongly on security and safety from harm. It is
reliance on God to protect us and generally manage the course
of our lives for our benefit. It does not seem to imply,

as R. J. Zwi Werblowsky and Louis Jacobs assert.13

practical
reliance on God to conduct out daily affairs, such as pfoviding
us with sustenance or curing us of illness.

Clearly, jzx has a more extensive range of usige and
the associations between levels of usage are more directly
and more clearly drawn than is true of nva . Furthermore,
while the levels of usage of (ox are largely transpersonal,
those of nva are primarily personal and internal. The major
difference we can see in the levels of connotations of noa
is the depth of the human self wﬁich the attitude engages.

N30 is largely intellectual and somewhat emotional; noa

is more truly existential, involving the whole self at funda-
mental levels. Even when one's life is involved in both atti-
tudes, ND21D is to be sure something will happen, nva is to
actually place one's life on the line. '

The different way the Rabbis use (2% and nva is, 1
believe, quite revealing of the distinction they are making

between the attitudes the terms define. 18 seems to be the
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more extensive and comprehensive of these two terms describing
rabbinic conceptions of human attitudes towards God. Its
nuances and connotations are more completely and more extensively
developed. It covers a broader range of both divine action
and human response. 12® involves trust in God over a broad
range of individual and national expectations, and faithfulness
to His word in a wide area of human behavior. It is a basic,
primary term embodying the fundamental, reciprocal commitment
to the covenant relationship binding God and His people.
But N0l is the more intensive and more personal of

the two attitudes. It does not embrace as wide an area of a
person's life. The sphere of human activity it describes
is more limited and it does not deal with the individual as
a part of the people. It tells us little about divine action.
But noa is the more personally comprehensive, existential
of the two attitudes. 28 1is trust that God will do something.
It very often leads to human deeds expressing reliance on
God's power, but the focus is on the human expectations of
divine action. Even when the actions are not forthcoming,
the attitude, the trust, persists, its focus transferred to
another realm. Although, as Buber has pointed out, it is an
attitude deeper than cognitive belief, it is primarily an
attitude of mind and emotions.

nol engages the entire person, the entire self. 1Its
focus is on the inner state of being and the actions of the

person, rather than on his expectations of divine action.
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In placing his reliance on God, a person literally offers his
life into Cod's hands. The Rabbis know and approve that people
rely on the assistance of other people; nov2 has the conno-
tation of a fundamental, ultimate grounding of one's life in
God's protective care.

The attitudes are clearly related concepts, but the Rabbis
do not explicitly delineate what the relationship is. I would
describe it in these terms: 12X expresses a deep and abiding
trust in God's power and care. On the basis of that trust,

a person places his reliance ( nvld ) on God, trusting Him

to protect and assist him. If the reliance ( npa ) turns out
to be in vain, if some harm befalls the person, he still has
faith ( o ) that God's actions are just and for his benefit.

The attitudes thoroughly merge, under the rubric of 12X ,
in one significant area of 1life. As we have seen, several
Rabbis term people a3k 02 if they fail to rely on God
to provide them with sustenance. This is a practical, concrete,
total reliance on God more chatactefintic of the connotations
of nva than of jpx . This seems to indicate that the Rabbis
understood the close relationship of the two attitudes. jox
as a term absorbs the concept of nva and indeed becomes the
comprehensive word for the total attitude of human trust in
God.

It is important to compare the rabbinic usages of IoX

and M2 to those in the Bible, which are, in a sense, theii
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foundations. The Rabbis cperate very substantislly from the
base of the Biblical connotations of these terms. Just about
all of the meanings found in the Bible are also found in the
Aggadah. The Rabbis, though, considerably extend the applica-
tions of 12X and V2, and deépen their mearing.

The ccngruence of connctations of Izx befween the two
bodies of literature is especially strong concerning the people
of Israel and their relationship to God. In both, the primary
sense of the 128 of the people is confident trust in God,
His promises and beneficence, as well as covenantal faith-
fulness to His word. The Rabbis indicate the great significance
they attach to the term by extending its application to events
with which the Bible does not associate o . (See, for
example, Chapter 5, pp.70 - 73) They also add considerable
personal depth to the Biblical conception and make clearer
the reciprocal relationship involved, largely through the
device of the mashal. The major rabbinic extension of the
Biblical usage is to describe 128 in several agpadot in
terms of a comprehensive, existential trust that leads us to
total reliance on God's power. (See Chapter 5, pp.80 - 81)

God's 128 for the Rabbis retains the Biblical sense
of His faithfulness and steadfast concern towards His people.
But far more than the Bible, the Rabbis emphasize God's jox
towards individuals, as His faithfulness/reliability to reward

and punish.
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In fact, the major distinction between rabbinic and
Biblical usages of 12X 1is the far greater stress the Rabbis
vlace on individual 128, in contrast to the Bible's clear
emphasis on the corporate experience of the people of Israel.
At the inter-human level, both the Bible and the Rabbis use

12X to mean both belief and personal trust between peorple.
But the Rabbis add an aspect not found in the Bible, applying

1ot to the reciprocal, contractual relationship of business
transactions.

Even more importantly, the Rabbis extensively discuss

o8  as personal trust in God concerning one's individual
fate, a sense rarely found in the Bible. The significant
concept of faith in God's justice despite a contradictory
reality is very rare in the Bible and not nearly as explicitly

stated. (See Chapter 2, p. 21.) Similarly, the association
.of 128 with trust in God for sustenance is not found in
the Bible. The sharp, related condemnation of those who lack
faith ( 72K *Mownz ), common in rabbinic literature,
is also not found in the Bible, as Isaac Heinemann points
out.l4 Finally, the creedal sense of jox , which the Rabbis
sometimes use, is not found in the Bible.

There is considerable congruence between rabbinic and
Biblical connotations of no3 . Both emphasize personal reli-
ance on God for physical security, in contrast to reliance on
human beings and human creations. Both also describe n®a in

terms of the inner feeling of security, contrasted with fear,
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that this reliance inspires. Although nva , like 1j2x , has
a somewhat more personal, subjective sense for the Rabbis
that for the Bible, the expansion and development of the term

is far less extensive than for 12X

What do these two terms, 12X and nDd , tell us about
rabbinic notions of religious fzith. We cannot make any firm
judgments about the relative importance of faith, i.e., is it
more or less important a religious concept for the Rabbis
thann1ixa , ‘1 nX1* , ete. It is debatable whether this kind
of assessment can ever be accurately made, given the scope
and complexity of rabbinic thought. The linguistic conceptual
methodology employed in this study does support the conclusion
thait (o8 1is the more cormmon and more extensive term than

noa . But without studying other terms such as D07 NXTY,
‘Anaax , ov2w mav Yy nYap, etc., we cannot determine
bprecisely the position trust in God occupies within the overall
rabbinic conception of the relationship between human beings
and God.

There are, nevertheless, significant conclusions we can
make about the place of faith in rabbinic thought. 2% must
be considered a fundamental rabbinic concept about the human-
divine relationship, for it underlies, indeed embodies the
primary relationship between human beings and God, the covenant.
As Eugene Borowitz points out, Israel-God is the primal term
of Judaism and rabbinic thought may be characterized by a
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covenantal dialectic moving between these two poles. In a very
real sense, jox 1is the epitome of the covenant relationship

and the expression par excellence of the covenantal dialectic.

Applied to God, 2% indicates that He reliably carries
out His obligations that arise out of the covenant relation-
ship. Applied to Israel, jzx refers to their abiding trust
in God that He is faithful to the covenant, and then expresses
their own fajithful obedience to the covenant which that trust
inspires.

Like the Biblical covenant itself, px is substantially
rooted in concrete acts of divine salvation, experienced as
historical events. The paradigm of Israel's faith and faith-
fulness (as well as of their absence) is the Exodus experience.
But it seems that, for the Rabbis, the faith which is urged
on the people of Israel is no longer felt to be something
that is literally rooted in their own experiences. Even a
casual reading of the relevant aggadot shows that in the middle-
late Tannaitic period (and possibly the late Amoraic as uell).ls
there was widespread doubt about whether God's saving power
was still working on Israel's behalf.

Thus we see aggadot urging Israel to trust God on the
basis of His past acts of salvation, if they cannot trust Him
on the basis of His promises for the future (Chapter 5, pp.70-72).
Other aggadot indicate that, had their faith been sufficiently
strong, Israel might never have been subjugated to Rome and
the other nations (Chapter 6, pp. 91-92). This conclusion
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may also explain why certain of the Sages say that it is obvious
that Israel should trust God when they experience the miracles
of the Exodus. The implication is that it is less obvious

and more important to have faith even in the absence of such
experiences (Chapter 5, p. 83). In fact, the whole range
of aggadot we have examined, praising Israel's faith during
the Exodus, lauding the people as u*:‘é&g p*3'%xp , criticizing
the lack of durability of their faith, and listing extensively
the rewards of faith, are probably exhortations to faith
directed at the people suffering under the domination and
persecutions of Rome.

Israel suffers, Rome prospers in ascendence over God's
covenanted people, where is His promised protection and saving
power? These have been experienced in the past, the Rabbis
are teaching, therefore Israel must continue to trust in their
God. The clearest, most dramatic statement of this theme is
made by R. Akiba (Chapter 6, p. 115; Chapter 7, p. 148).
Akiba's faith is even bolder and more profound than the con-
ception just stated. His faith that God will redeem His
people according to His covenantal promises is based not on
past acts of salvation, but on the experiences of destruction
and subjugation themselves. Just as He has brought the punish-
ments He swore to bring upon the rebellious people, Akiba
believes, so will He bring the redemption He promised as well.

The religious faith of the individual person also seems
to be a major concern of the Rabbis, more so than for the Bible.

%0
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The concept of noa (and one sense of jox ) imply that we
should ground our everyday activities in a sense of ultimate
reliance on God's assistance. This does not eliminate the
importance of human effort, reliance on other people, or
assistance to our fellow human beings. But there is an under-
lying sense that all these are ephemeral and, in the last
analysis, unreliable. While depending on our own efforts,
our friends, and human creations, we must remain aware that
our ultimate security and success lie in reliance on God's
power and care.
12X also extensively underlies an individual's life,

especially in the religious and moral spheres. Like that
of the nation, individual jzx expresses the covenantal dia-
lectic -- trust in God's providential care and abundant rewards,
faithfulness to His word. More significantly, rabbinic  yzx
implies a certain world view. The world in general and human
affairs in particular are ordered by God in a just, reliable
manner, whether this is clear to us or not. The Biblical
models dear to the Rabbis demonstrate that when we place our
trust in God to fulfil his promises, our trust is vindicated,
regardless of our own actions. We can trust in God's goodness,
His beneficent care, and particularly His justice, even when
unfortunate events in our lives and in those of the people
around us cast doubt on God's justice.

Though substantially considered a matter of experienced
reality, this faith is also powerfully asserted without the
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basis of empirical evidence, often in the face of disheartening
and painful realities of life. As we saw concerning the faith
of the people, the Rabbis, I believe, are seeking to demonstrate
how God's justice and providence may be considered concrete,
experienced reality even when people do not literally feel

this to be the case.

Their problem, then, is not so significantly different
from our own in the modern era of Holocaust and other examples
of God's apparent silence. Their solutions, pointing largely
to life in the world to come, may be difficult for most of us
today to accept. But their endeavor to perceive God's faith-
fulness as experienced reality worthy of trust is an admirable

and thoroughly Jewish response to the problem.

This thesis has delineated significant aspects of rabbinic
views on religious faith. The two terms examined, however,
are but a part of a larger picture, part of the broad and
complex matrix of rabbinic discussions of the relationship
between human beings and God. This study is, therefore, just
the beginning of a broader examination of faith in rabbinic
literature, from which we might be able to derive guidance
for our own search for a contemporary understanding of religious
faith.

.-;'_
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tioned at the ends of chains of tradition which stretch

back to late Tannaim: R. Chelbo (A4) and R. Berechiah (A5).
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APPENDIX II: Hebrew Sources Concerning Rewards for jzx

Mekilta Beshallach 6
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Parallel passages: Yalkut Shimoni, Hosea 519 and Beshallach 208.
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