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DIGEST 

The purpose of this thesis is to explore two very distinct 
0 

varieties of asceticism as proposed by the Hasidei Ashkenaz in 

Sefer Hasidim (c.a . 1200) and by Bahya Ibn Paquda in Hovot ha-. 
Levavot (c.a. 1080). I will seek to to compare the two ascetic ' 

systeas, and offer historical, cultural and psychological 

explanations1 tor their different quality. 

This study begins with a chapter which seeks to define the 

term "asceticism", and its relationship with myst.icism. We then 

proceed to describe the varieties of ascetic practice aJ, they 

have appeared in the context of history in general and ,.lew-i-sh 

history in particular, contrasting such practices 

neighboring religions. 

. ) 

In the ·next chapter we take an in-depth look at the ascetic 

practice as proposed ~y Ba~ya in the ninth chapt~r ~f Hovot . The 

chapter considers Bahya within the context of his times and some 

of his supposed influences, and how these influences shaped the 

~ tone ot Hovot in general and hi~ asceticism in particular . 

Through a g.limpse of the "duties" as a whole we will come to 

understand the purpose of his asceticism as a step in ac~ieving 

the highest goal, the love of God. 

The third chapter is a brief study of the Seter Hasidim ot 

the Hasidei Ashkenaz. Here, as in the preceding chapter, we 

exaaine the Sefer Hasidi*' ln .its cultural ■il1eu and historical 

context, and how the variety of asceticis■ proposed by the 

Bafidei Aehkenaz as an atoneaent for this-worldly •1~ fits into 

• 
\ 
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the ovtrall scheae of sin and repentance in the Sefer Hasidim. 

The next logical step is to coapare the two types of ascetic 

practice and to show how the practice of denial and/or self-· 

inflict ion of pain has a di•tinctly different \purpose in each 

work. At this point an atteapt is aade to further explore the 
' 

psychological di■ension or ■otive behind the practice of 

asceticisa in order to show the aost fundaaental distinctions 

between ~•~ya and the authors of the Sefer Hasidim. 
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ASCETICISM 

\ 
The term "asceticis1111 is derived from the Greek word 

aakesis, meaning practice, trainingl or excercise2, and reflects 

_that people's appreciation of bodily development and physical 

prowess. The modern understanding of asceticism has come to be a 

religious regimen oftFn involving pain or self-conquest in either 

a spiritual or physical sehse. This asceticism has'-as its 

object, not the perfecting of the_ physical body, but the 
. 

development of the higher powers of the spirit.3 

Historically, asceticisa has been characterized by ~he 

practice of various austerities, ranging from the denial of 

comfort, emotion, desire, and activities, to the actual self

infliction of pain.4 Ascetic. em is found in practically all 

religions, especially in those containing some concept of du'a'lism 

or opposition of soul and body.5 It is generally recognized i n 

various religious traditions that the body tends to .please its 

, 
1 Encyclopedia Britannica, s.v. "Asceticisa," p. 561. 

. 2 Webeter's New Collegiate Dictionary, 1973 ed., s . v. 
"asceeis." 

3 Bardaan, Oscar, Aeeetici1■: An Besav in the Coaparative 
Studv of Religion {New York: ·The MacMillan co., 1924), p. 5. 

4 ftw Catholic Bncyclopedia, 1967 ed., e.v. "Asceticisa 
{Non-Christian)", by R. ~be•aann. 

5 lncvclopedia Britapnica, p. 561. We shall see, in the 
co\lr~e of ,thi• paper, however,· that not all ucetici••· is . 
dualistic. One exaaple aigbt be tbe two Phariaaic weekly faete 
which were quite eiaply a eelf understood expreeeion of piety. 

I • t 
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own. senses , and this distracts the spirit from its more ethereal • 

• tasks. In virtually all religions aan seeks a transcendent 

state . Reliance on some form of ascetic! sm as a means to such an 

end is almost universal. Most spiritual a isciplines involve the 

person's excercising control and restraint over his or her 

physical body.6 If for religious reasons, or for any reasons of 

personal satisfaction , a ~erson aims at the acquisition of 

temperance, patience, chastity or meekness, he is attempting to 
l 

train him~elf in a certain degree of asceticism by entering into 

' a struggle with his animal nature . The ascetic regimen subjects 

the material part of his nature to the spiritual.7 • , 

Generally , two varieties of asceticisa may be distinguis( ed 
~ I 

- the spiritual and the physical . The spiritual type :nclude~ 

vows of silence, the internal guarding of thoughts, spiritual 

reading, prayer , obedience , and aoceptance of huailiation . Among 

the physical Jhere are again two kinds - ,th•✓negative and the 

positive . Negative physical asceticism includes the abstension 

from food, drink , or sexual relations, either per■anently, 

temporarily or on a decreasing level. The positive physical type 
---. 
incl~des cauaing oneself to endure extreae heat or cold, 

homelessness, hard beds , wearing rough clothing, denying oneself 

sleep, oais■ion of bathing, pilgri-ges, flagellation and other 

6 Bncyclopedia of Religion, 1986 84., s.v. "Spiritual 
Discipline,• by Nilliaa K. Mahoney. 

7 Cathololic Bncyclopedia, •. v. "Asceticisa. " 
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forms of self-mut1 l ation.8 

Upon closer examination of some of the most prevalent forms 

of asceticism, we find the negative practice of fasting in most 

traditions. Fasting serves to ward off demonic forces that may 

enter and harm the body. The aim of fasting is to reach a state 

of ritual purity and to thereby enter communion with the 

supernatural. In general , the control of the lower appetites 

promotes the cultivation of virtues . 9 The positive asceticism of 

self-inflicted pain and mutila~ion has been practiced primarily 
' 

1)y primitive societies with the aim ~f attaining spiritual 

liberation and freedom from ~he limitations of matter so as to 

attain the realization of the ultimate real i t y of God.10 

tor our own purposes , an important and primary c ri t erion for 

determining the nature of asceticism is that the renunciation 

must be for a higher moral or religious purpose ., 1 George Foot 

Moore maintains that it is the end or goal of self-deprivation 

which marks it as asceticism .1 2 Additi J nally, asc et ic acts must 

8 Britannica , p . 562 . 

9 New Catholic Encyclopedia , p . 939ft. 

10 Britannica, p . 563. 

11 Bahya be Yosef ibn Paquda, Sefer Hovoth ha Levavoth, 
trans . Yehudah ibn Tibbon, IX:C, pp . 532-§, referred to by Allan 
Lazaroff in his article, "Ba~ya's Asceticism Against its Rabbinic 
and Islamic Background," in the Journal of Jewish Studies, etc. 
We will be using the Mansoor edition of Hovot. This citing;aay 
be found on page ,oe of that tranal~tion: 

12 Moore, George Foot, Judaism in the First Centuries of the 
Christian Era : The Age of the Tannaim, Vol . II, (Cambridge: 
Harvard University Preas , 1930), p.216a. 
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be voiuntary . 13 As we will learn from the asceticism of Bahya 

Ibn Paquda. an ascetic is one who is able yet refrains.14 
J 

C 

ASCETICISM AND MYSTICISM 

Asceticism is often associated with mysticism, and to a 

large extent this is a false assumption. Although genuine 

mysticism cannot exist without asceticism, the reverse is not 

true. One can be an ascetic without being a mystic . 15 
I 

In mysticism, an e~tatic union with the divine is usually 

sought, and the soul prepares itself tor deliverance trom its 

material habitation.16 In most cases the earthly existence 1•. 

regarded as illusion and evil , and God is conceived of as the 

source ot spiritual life . Asceticism is practiced for the 

ultimate deliverance from the one and absorption into the _,, 
other . 17 In third century gnosticism the mys~ical ascent of the 

l 
13 Although it might seem obvious that asceticism would be 

voluntary, it is noted by Walter Kaelber in the Encyclopedia ot 
Religion (s . v . "Asceticism") that some ascetic forms such ao have 
been observed in preliterate societies, ie : fasting, seclusion, 
infliction of pain, and bodily mutation, have a more compulsory, 
less, voluntary character. ' 

14 BaJ;lya Ben 3oseph Ibn Paqu_,da, The Book\ of Direction to the 
Duties of the Heart, trans . Menachem Mansoor, · (London: Rutledge 
& Kegan Paul, 1973), IX:A, p. 403. 

15 The Catholic Encyclopedia, s . v . "Asceticism. " 

16 Hardaan, Oscar, The Ideals ot Asceticism, An Essay in the 
Coaaprative Study ot Religion (New York: MacMillan Co ., 1924), 
p. 74. 

17 Ibid. p. 75. 



soul from earth was always preceeded by ascetic practices.18 

In Christianity asceticism was employed to gain a purity of 

the body and to a~hieve thereby a perfect union with deity. The 

Christian mystic would systematically strengthen and put' ify his 

soul in preparation for this high privilege . 19 

HISTORY OF ASCETICISM20 
- ' 

J 

Asceticism is often considered to have had its beginnings in 

primitive societies , or prehistory. The original Greek word 

askesis, as we have noted, referred to the attainment of the 

highest possible degree of physical fitness. With the 

development of philosophy and the training of the mind Isocrates 

would later say: "But above all , tr11in your intellect: for the 

greatest thing in ~he smallest compass is a good mind in a human 

body . " 21 

Asceticism appears in the religions of ancient India and in 

Buddhism,22 and seems to have entered Western philosophy around 

18 Scholem, p . ,9 . 

19 Hardaan, p. 116. 

20 This is admittedly a general overview of the history of 
ascetic practice in a nuaber of different religious traditions. 
Greater depths will be explored in the subsequent chapters with 
regard to Islamic and Christian practices and their relationship 
to Bahya and the Sefer Hasidia respectively. 

21 3udaica, s.v . "Asceticism. 11 

22 Encyclopedia of Social Sciences, s.v. "Asce.ticis■." The 
princi~le in Buddhi- ~s that the cause oJ suffering i~ craving, 
and thus renunciatlon and the practice of austerities are advocated . 

-5 
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the 6th century B.C .E . with the Pythagoreans and later Plato . 

Although at that time Greek ethics were predominantly 

naturalistic, Plato sometimes argued that one ought to repress 
I 

bodily desires in order to free the soul in its search for 

knowledge .23 

Hellenistic24 asceticism was pr~dominantly a ·reactl on 

against the materialism and hedonism of society, and against 

social immorality . The Cynics25 and Stoics of the second century 
I 

B. C.E. held to a narrower concept of complete detachment from the 

comforts and enticements of the world; the predisposition to 

accept every hardship in the pursuit of this ideal.26 The 

Pythagorean principle held t hat the soul was to be purified 

the deni al and inhibition of the body and its iapul~s.27 

The undercurrent of asceticism rose to the surfac~ in 

medieval philosophy with its e~phasis on religious 

23 Social Sciences, pp. 171ff t 

24 For our purposes, the word 11Hellenistic" designates that 
period of time between Alexander and Constantine, or 
approximately 336-331 ~.C.E. 

25 When the Cynics referred to a " life according to nature" 
this meant a lite ln which all necessary , things were cut down to 
the barest minimum, the life of a wandering beggar , going 
barefoot and wearing a single rough garaent ... their food was 
lentils and cold water. It was in complete poverty and 
detachment fro■ all worl4'/ ties tha the Cynics sought 
tranquility. Proa Armstrong , A.H . , An Introduction to Ancient 
Philosophy (Totowa, New 3ersey : Rowman & Allanheld} , p . 111. 

26 New Catholic Bncyclopedia, s . v . "Asceticism and 
Religion." 

27 Ibid . 
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otherworldliness.28 In the Christian world it was c oncluded that 
~ 

asceticism was necessary for the purification of the passions , as 

a means of loving God more, and as a gateway to mysticism . 29 St. 

Thomas Aquinas called for "perfection" in \ the fulfillment of the · 

commandments to love God and one's neighbor. Asceticism, in 

some instances extreme , was conceived as a means to progress in 

that "perfection" of holiness and as a help in the struggle 

against sin.30 

ASCETIC PRACTICE IN JUDAISM 
,, 

It seems unusual to consider asceticism an integral par of 

Jewish practic<! , either in the present or in the co~ xt of any 

part of Jewish history. Certainly asceticism in the rabbinic 

peri od was limited since God ~as the acknowledged creator of 

both the wor and the body. There has been discussion, however , 

on the issue of whether or not early Judaism actually possessed 

qu~lities of true asceticism. 

George Foot Moore , while agreeing that Judaism cannot be 

de~cribed as purel~ ascetic, says that nefther can it be ,called 

anti-ascetic .31 Yitzhak Baer , on the other hand, proposes a 

period in Jewish history , corresponding to the Hellenistic 

28 Social Sciences, pp. 171ft 

29 Britannica, p. 562 . 

30 Ibid . 

~ 31 Moore, p . l6'l 
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period, which begins with an idealistic ascetic stage . 32~ He 

• \ claims that early Jewish pietists33 were influened by dualism and 

practiced a signifi cant moral and spiritual discipline o f 

asceticism . The Tannaim leaned toward i t , and , hough i t was later 

clearly rejected by Halacha , traces ca n be found in all walks of 

Jewish lif e after that period.34 

In a c ritical essay on Baer's theory , Ephr a i m Urbach writes 

that he doubts that early rabbinic piety was part of an ascetic 
I 

discipline . 35 .According to Urbach , the two primary 

characteristics of as ceticism, the establ i shment of a special 

group of ascetics and ac tual mortification of the bo~y, are 

missing in rabbinic piet y.36 Urbach f eels that what we mi ght 

witness in these early Jewish sects does not necessarily 

32 Baer , Yitzhak , Israel Among the Nations : An Essay on 
the History ot the Period of the ,Second Teaple and the Mishnah, 
and on the Founda ons of the Balacha and ~ ewish Reli ion 
( Jerusalea : The alik Institute, 1956l , 

..., 
33 Baer considers the Essenes to have been ascetics and 

regards the• as the early pietists who founded r abb inic Judaism . 
The Essenes renounced personal property, practised obedience and 
silence and engaged in hard labour . Neither the Essenes nor the 
Quaran coauaunity , considered- the most ascetical of all Jewish 
sects, ultiaately regarded asceticis• as an end in i tself . (In 
Britannica, p . 562) 

~ 
34 K.J . Vol . III, pp. 678-9 . Baer also postulates that here 

lies the origin of the ascetic and monastic elements of Christiani ty. 

36 Urbach, Ephraim E., "Ascesis and Suffering in Talmud ic 
and Midrashic Sources", in Yitzhalc P. Baer Jubilee Volume 
(Jerusalem : T~e Historical Society of Israel , 1960) , p. 56 . 

36 Ibid ., p . 67 . 
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J 
indicate art asceticism of the Hellenistic kind . 37 

4 

The themes and forms of rabbinic renunciation are peculiar 

to Judaism and are as such not ascetic in any historical 

(Hellenistic) sense .38 The primary themes runnirtg through 

rabbinic renunciation are sin , the destruction of the Temple, and 

mourning, which are quite different from t he dualistic 

Hellenistic motivations for ascetic practice .39 

.. 

Although abstinences could be self-imposed as a penance for 
I 

a mortal sin, the prevalent characteristic of rabbinic asceticism 

was not pain and privation as such, but as a means to achieve gn 

end . The followin~ words from the book of Isaiah in the 

prophet's admonition to the people regarding the true intentions 

of their Yom Kippur fast perhaps describe the rabbinic attf't..ude 

best: 

j., -. . . your tasting today is not· such 
As to make you,: voice heard on high 
Is such the fas I desire, 
A day for men to starve their bodies? 
Is it bowing the head like a bulrush 
And lying in sackcloth and ashes? 
Do you call that a fast, ....J 

37 The Essenes and the Therapeutae (ca. 130 B.C.E. - 70 
C.E.) , to~ exuple, represented independent movements of a 
definitely ascetic type indicating the emergence among the early 
Jewish sects of a monastic spirit . 

38 Lazaroff, p. 17. 

39 A good example aight be that of Rabbi Zeira who is known 
to have fasted for a period of one hundred days in order that he 
might forget hie Babylonian ■ode of teaching before eaigrating to 
Palestine. Similarly, R. Sheabet, an Aaora of the third century 
bad hie faating serve as a substitute for sacrifice .. . his own fat 
and blood di■iniehesS by the fasting (since be was not able to 
aake aacrifices at the te■ple). To call either· of these ■en 
ascetic in the Hellenistic sense would be erroneoua. 

9 
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A day when the Lord is favorable?40 

' For the prophets, then, any mortification of the body in and 

of itself could not please God . Rather , these acts could only be 

justified if they in some way altered one ' s moral actions. 
\ 

Whatever the motivation for ascetic acts, national or 

personal, the rabbis disapproved of it . Asceticism was 

' essentially a sin against the will of God . "A man who takes a 

vow41 is like one who builds an illegal altar , and if he fulfills 

it, l'ike one who sacrifices on such an altar . "42 And R. Isaac 

(ca. 300 C.E.) said: "Are not the things prohibited you in the 

Law enough for you that you want to prohibit yourselves other 

things?"43 

In Hovot, Chapter IX, Bal}ya provides us with the follow! g 

definitions of asceticism given by the sages as requirements for 

the people of the Law: 

One oft em said, "Asceticism 1s the abstention from 
anything which may distract a •man from God." Another said, 
"Asceticism is the avoidance of this world and putting 
little hope in it . " Still another said, "Asceticism is 
tranquility of the soul and the severanc& of all its ties of 
attachment to the things which give it only pleasure and 
rest." "Asceticism is confidence in God," said one. 
"Asceticism is breaking one's hunger , covering one's 
nakedness, and the . avoidance of all attachment to the rest," 

. said another. "Asceticism is freein~ the hear,t from all 
creatures, and the love of splitude.' "Asceticism is 

40 Isaiah 58: 4-5. 

41 Although we cannot be sure that asceticism is necessarily 
intended by or included in this state■ent, we can presUJlle that 
one who takes the ascetic path aust aake a vow of some kind • 

42 Ned. 22a. 

43 U , Vol. III, p. 679. 
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gratitude for God's graces and endurance of His trials; 11 and 
finally, "Asceticism ls the soul's. abstention from every 
pleasure and bpdlly comfort except the natural needs, which 
are absolutely necessary , and the driving away of all the 
rest from the soul.44 

Fasting is the only ascetic practice mentioned of universal 

application45 and the practice most commonly referred to ~ n a 

Jewish context. It appears in the Bible as a constant element of 

religious practice, as for example , in 1 Samuel : 

They assembled at Mizpah , and they drew water and poured it 
out before the Lord ; they fasted that day and there they 
~qpfessed they they had sinned against the Lord.46 

I 

In 1 Kings, Ahab resprts to fasting upon hearing Elijah's 

announcement of the judgment against him: 

When Ahab heard these words, he rent his clothes and put 
1 sackcloth on his body., He fasted and lay in sackcloth and 

walked about subdued . 47 

Perhaps the earliest account of such positive asceticism in 

the Bible may be found in Exodus : 

And he (Moses) was there with the . Lord forty days and forty 
nights; he ate no bread and drank no water; and he wrot~ 
down on the· tablets th~J terms of the covenant, the Ten 
Commandments . 48 

The book of Daniel provides a classic precedent for the 

practice of positive ascetic1sm49 . Although scholars of ~ 

44 Hovot, Chap. IX, pp . 404-5 . 

45 E. J. Vol. III , p. 678. 

46 1 SaJ1uel 7:6. 

47 1 Kings 21:27 . 

48 Exodus 34 : 28 

49 That is, asceticism for the purpose of attaining divine 
illumination. 
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Biblical asceticism have overlooked this section, it is a clear 

example of study combined with self-mortification which , as we 

poi~te:2 earlier , are key elements in classical positive 

ascetici _ _l': 

At that time, I, Daniel , kept three ful l weeks of mourning . 
I ate no tasty food , nor did any meat or wine enter my 
mouth. I did not anoint myself until the three weeks were 
over.50 

He (the man in a vision) said to me , "O Daniel, precious 
man, mark what I say to you and stand up , for I have been 
sent to you." After he said this to me, I stood up 
t,re11bling. He then said to me, "Have no fear, Daniel , for 
f~om the firet day that you set your mind to get 
understanding, practicing abstinence before your God, your 
prayer was heard, and I have come because of your prfyer.51 

In the rabbinical view, fasting is mostly an
1
expres~ , of 

remorse over a sin, or sadness and grief , in order to aid r 
concentration in prayer . Fasting is not a religious practice in 

its own right.52 In general, rabbinic "renunciation" is a 

negative act in that one .afflicts the self by refraining from 

worldy goods e.:p pleasures . It is important to note that there 
~ 

is no attempt to destroy the body through "positive" 

mortification . 53 

During times of pers~cution throughout the medieval period, 

in the face of extermination or forced conversion, the Jewish 

50 Daniel 10: 2-3. 

51 Ibid. 10: 11-12. 

52 Ibid. 

53 Lazaroff , p . 19 The term yisurin refers to a suffering 
as dictated bv God. Thi• would not be regarded as strict 
aacetici- because it lacks the characteristic of being self
i11posed. 
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doctrine of Kiddush ha- Shem emerged . 54 More specifical ly , during 
J 

the period of the crusades acts of asceticism and the acceptance 
' 

of suffering were numerous.55 It is worth noting ~t even in 

this . most difficult period there emerged no unusua acts of self

denial contradicting human nature, that is, t here wa~ o 

"positive mortification'' nor was a special society of ascet i cs 

established . ·-

ASCETICISM, IN JUDAISM, ISLAM AND CHRISTIANITY 

There are some fundamental differences between the major 

religions with regard to the motivations for ascet~c practice . 

Perhaps the most important facet of both Jewish and Islamic ( 
systems of discipline is that they are ultimately depeitdent 'upon 

the will of God . The implication here is that love of God and 

duty to God are the ultimate achievements of both religions and 
J 

thus asceticism is a means to such an end for both systems. Such 

a dependency serves to take complicated and varied systems of 

laws and regulations and relate them to a single 11mind . "56 In 

the case of .7udaism and Islam where traditionally there is a 

54 Literally: Sanctification of the Name (God) . 

55 Pora detailed account of such persecutions , see below , 
Chapter II, note 11, p. 4. 

X. 56 Hardaan, p. 143. This provides tor an intelligibility 
which guards against the type of superstitious observances found 
in aore pri■itive sects . 
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st~ict adherence to a designated code of law57, the ascetic is 

tempted to go beyond what is specified in that Law in order to 

win merit . He proceeds to add to his oblipatory service 

something over and above the requirements of the Law, so that he 
\ 

may more securely establish his position . 58 

In The Ideals of Asceticism, Oscar Hardman provides this 

-illuminating , albeit apologetic, comparison of the fundamental 
l---

characteristics of Christian ascetic motivations and those of 

Judaism and Islam: 

The ascetic rule adopted by the Christian and that 
(practiced by the adherents of a) legalistic code (i.e. Jews 
and Muslims) serve entirely different purposes. To the ~ 
legafist the Law is the -all important basis of right 
relationship with God, received as containing @is ulJima e 
requirements, and observed in the hope of winning th~ reward 
of righteousness. The rule of the Christian, on the 
contrary, is inn~ sense a covenant or final standard or 
means of earning a covet~ position, but only a sta"tement in 
definit~ form of that whic h he propdses to h i mself for the 
adequat expression of the moral and spi•ri tual power that 
has been added to him by grace. The legalist seeks to 

V 
deserve his position by fulfilling the requirements of his 
code, but the Christian endeavours to live up to bis rule 
because by the obligation of love he must thus giv.e ethical 
expression to the sacramental fellowship which he enjoys .59 

Bardaan further explains that ·while the legalist may repair 

any moral failure oy a reattachment to his observance, in the 

case of the Christian the ■oral failure is implicit in his sin 

57 In Judaism "Law" would be synonymous with Balacha, and in 
Islaa with Shari'a. 

58 Hardman , p . 147 . 

59 Ibid . , pp. 154-6. 
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and no adjustment may be made by _compensation . 60 J 

CONCLUSION 
\ Perhaps the best s'Ullaary of the prevalent Jewish attitude 

toward asceticism may be the explanation of Moses aayyim 

Luzzatto, that while it is proper for a person to limit his 

superfluous enjoyments to guard against debasement of his 

character, i t is wrong and sinful to deprive oneself of 

enjoyments in a manner that will cause one needless suffering and 

be detrimental to one's bodily and spiritual health.61 
( ' 

There are endless varieties of ascetic practice in different 

religious traditions . As we will come to see in our examples 

from Ba~ya's Hovot and the penitential sections of the Sefer 

Hasidim , the practice of asceticism is generally rooted in a wall 

developed philosopht cal and theological system . Such a system 

provides the rationale or justification for the ascetic activity. 

It is tor this reason that we wi ll approach the subj ct of 

asceticism in the context of the overall religious system in 

which it is found. 

60 Ibid. p . 155. It should be noted that Oscar Hardman is 
pr"senting a standard .argument of the Jewish "religion of law" 
vs. the Christian "religion of love." As we will come to see in 
the next two chapters, both Bahya and the authors of the Sefer 
Hasidim strive, in the their ascetic systems, to go beyond the 
dictates of the law (for different reasons). 

61 E.J., s.v. "Asceticism" . 
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BAHYA IBN PAQUDA 

Very little is known about the life of Ba~ya Ibn Paquda . 

There is even debate as to the precise time dur i ng whi ch he 

flourished and wrote Sefer Hovot ha-Levavot (The Book of 

Di rection to the Duties of the Heart) , the work with which we are 

concerned . Sefer Hovot ha-Levavot is generally cons 1dered t o 

have been written during the last third of the 11th ~entury. 

Ba~ya was a judge (dayan), an ethical preacher , and a 

"psychologist of religion. " l Although he was an immediat 

successor to Saadia Gaon in the realm of religious philosophy , we 

shall see that he was in fact more influenced by Islamic Sufism 

than by the prevalent Jewish thought of the period . 2 

A distinctive feature of Bahya's thought is his attempt to . ... 
present the Jewish faith as being essentially a great body of 

spiritual truth founded on reason, revelation (the Torah ) , and 

tradition ; at the s ; me time the joyful readiness of the Go,-

• lov ing heart to' perform life ' s duties , 3 Most important , for 

1 Allan Lazaroff, "Bahya 's Asceticism Against Its Rabbinic 
and Islamic Background," Journal of Jewish Studies , (Vol . 21 , 
1970), p. 2,. 

2 i.e. "Kalam" 

3 .Jewish Encyclopedia , 1902 ed . , s.v. "Ba~ya Ibn P•kuda , " by 
.1 . Broyde. 
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. Bahya there is no blind bellef. The Torah, in his view , directs J 

one to use reason and knowledge as a means for proving God's 

existence . Neither pantheism nor extensive mysticism seem to be 

present in- Ba~ya's nature. His ideas are sane and rational, and 

their expressi on clear and transparent.4 It is not the 

rationalization of Jewish dogma, nor the reconciliation of 

· religion and philosophy in which Ba~ya is interested, but the 

purification of religion from within.5 

THE DATING OF BAHYA'S LIFE 

' Placing Ba~ya at a precise time, and in the correct context 

of the surrounding thought, is important for our purposes. By 

doing so we are better able to discern what were the most cogent 

in'f luences on Ba~ya ' s ascet ic system, and indeed on his entire 

philosophy. 

One solid clue to the dates of Ba~ya's life and work is in 

his citing the name of the Jewish grammarian Jonah Ibn Janah ~ho 

lived in the first half of the 11th century, while skipping over 

Alfasi who lived in the second half of the 11th century.6 This 
. 

would lead us to believe that Hovot ha-Levavot must have been 

4 Rusik, Isaac, A History of Medieval Jewish Philosophy, 
(Philadelphia : Jewish Publication Society, 1940) p. 81. 

5 I b id., p. 85. 

6 Unfortunately there is no more specific information about 
the dates of either Ibn Janah or Alfasi . 
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written before Alfasi ' s work appeared.7 P. Kokowzo!f writes ; 
J 

. .. it appears highly improbable that a cultivated 
Spanish Jew in the earlier part of the 11th century 
or even later may not have had any notice of the 
most celebrated rabbi nical authority of his native 
land . a 

A.S. Yahuda, editor of both Arabic and Hebrew transla~ions 

of Hovot ha-Levavot (publ . 1912) , is of the opinion that Ba~ya 

wrote after Solomon Ben Judah Ibn Gabirol (1026-1070 ) an8 was 

i nfluenced by him . 9 It is important to note that Ba~ya does not 

always quote his sources , even when they are quite apparent. At 

the conc l u~ion of Ba~ya ' s chapter on asceticism, f o r example , he 

quotes from an ethical will, "an excellent piece on asce'=icism . . . 

It was composed by one of the pietists as his la's t testament ... " ,, 
without naining this pietist . This habit of not mentioning na(es 

in his works would lead us to observe that the fact t'hat he did 

not mention the name of Ibn Gabirol may not be decisive in 

resolving the relationship between the two men.10 

J 
7 P . Kokowzott , "The Date of Life of Baliya ibn Paquoda," in 

Medieval Jewish Philosophy , ed . Steven T. Katz ( New York : Arno 
Press, 1980) , p. 13. 

8 Ibid ., pp. 17-18 . Additionally, Ibn Gabirol was aware of 
Ba9ya, and probably borrowed material tor his book "Book of 
Improvement of Moral Qualities" from Bahya's Hovot ha-Levavot . 
Moses Ibn Ezra also ..knew of Rovot and menti ons i t in his 
"Tre·atise of the Garden . 11 

9 Husik , p. 80 , Yahuda belives this despite the fact . that 
Bahya gives no credit to Ibn Gabirol at any time . This is 
probably due to the fact that B~ya wished regarded his work as 
tree of ~he influence of the Jewish philosophical literature 
which preceeded hia. 

10 Ba~y• Ben Joseph Ibn Paquda , The Book ot Dir9Ftion to the 
Duties of the Heart, ed. Menahe• Manaoor (London: Rutledge and · 
Kegan Paul}, Introduction, p. 37 . He~eatter this volume will be 
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~inally, there is this telling paragraph in the work by 

Moses Ibn Ezra (1092-1167), Treatise of the Garden: 

. .. In speaking he (an earlier author, the. writer of Kitab 
al-Tanqui) was followed by the pious and excellent R. Bahya 
ibn Paquda in the Guide-book to the Duties of the Hearts: 
tor be says of such aen (bad scholars) : they use all effo~ts 
in seeking to acquire the knowledge of the Talmud ,· to ot,en 
what is closed in it, to elucidate what is difficult in it , 
and to understand all its exceptional decisions; but they 
neglect to acquire the knowledge of things necessary for 
minds a .nd that of the duties of the hearts. He spoke thus 
wheq men were men and time was time. But what would he 
have said if he had seen the men of our time, a generation 
of orphans . .. 11 

This passage, particularly the words 11men of our time," gives us 
I 

good evidence th~t Ba~ya must have lived much earlier than the (/ 

time of Ibn Ezra, who flourished, as we know well, in th~ 
.... 

earlier part of the 12th century. 

From these references and observations we may surmise that 

Hovot ha-Levavot t-'aa probably written between 1080 - 1090 . 

BAHYA AND THE DUTIES OF THE HEART . 
For Ba~ya, the study of religion aay be divided into two 

areas. One is the knowledge of the external duties ot the body 

and its ■embers; the other is the internal knowledge of the 

secret duties of the heart . The duties of the heart are 

concerned with aan's relatioruship to God and are rational , not 

referred to in the note• as Hovot. Manaoor'e translation of 
Bovot Ka-Levavot into Englis& is the pri-~y source of Bahya•• 
work used in thia paper, in addition to the -terial quoted troa 
Manaoor'• own introduction to the text. 

11 P. Eokowzoff , p. 20. 
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revelational.12 That is to say , the duties of t he heart are 

coJ1J11anded by the mind.13 God has graced us with both the outward 
' 

body and the inward soul, but ultimately it is our rational self 

which dictates the duty we will perform . 

The firs t of Ba~ya's duties concerns itself with the unity 

of God as being the highest principle . The ultimate unity is 

the love of God . To get to the latter f r om the former, one mus t 

pass through several previous states , i n c luding humil i ty , self

reckoning , and abstinence . The soul inclines to this, because i t 

turns naturally toward that which ' is similar to itself, 

enlightened as to its true nature by the intellect . Thus t he 

I 
\ 

intellect is meant to dominate passton . 14 1, 

'All the duties of the heart are either positive or negative. 

Among the positive duties are the belief in the creat or of the 

world, obe dience to God , meditation on c reation to arrive at the 

knowledge of God, and the l ove of those who love Him, the hatred 

of those who hate Him . Among the negative : One should not bear 

grudges , take vengeance, and not use mind o r heart to sin against 

God . 15 

These are the ten duties in encapsulated form from Bahya ' s 

introduction to Hovot : 1) ~I declared the pure assertion of the 

unity of God to be the highest principle ; 2) Being as it is 

12 Lazaroff, p . 26. 

13 ~ovot, ·Intro , p . 89 . 

14 Mansoor, Intro to Hovot , p . 64. 

15 Mansoor, Introduction, p. 87Lf. 
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impossible to conceive of God by His essence , we must know Him 

by His creations, (creatures) ; 3 ) Observ ing His s overeignty and 

the obedience due Him - I establish obedience to God ; 4 ) Since 

God has no peer in power we should rely wholly upon God; 5) As 

God has no equal we must purely worship Him ; 6 ) The above , results 

in humbleness He deserves from us , thus humility; 7) Being as 

people are prone to neglect the obligation ot obedience , we can 

correct this error by repentence and atonement; 8) To realize all 

obl i gations both external and internal, we can only achieve it by 

reckoning wi th our souls for the sake of God ; 9 ) (fhe pure 
,, 

assertion of the unity of God cannot be truly accomplished in r e 

believer ' s soul so long as his heart is drunk with wi~ of love 

for this world . .. Only if he endeavors to empty his heart . .. can he 

achieve the perfect assertion o f unity - thus , asceticism ; 10) 

Our obligation to love and fear God . 

The eighth stage , that of self reckoning denies the 

dogaatism that may be the result of a positive religion . All 

religious life demands co nstant re-examination . 16 The 

penultimate or ninth stage would appear to be the fear of God . 

Thus the love of God that is the highest stage is actually the 

dispelling ot the fear of God. 

It is in the final three stages that one passes from the 

more outward expressions of the duties to the more inward. In 

these stages the duties become less those of overt demonstration, 

and aore the kind that alter the spir~t on the inside, ie : self 

16 Ibid . , pp.61-63 . 
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reckoning , asceticism, and true love of God . 

Everyone engages in some level o f self- reckoning, but after 

going through the disciplines of Torah , practice , zeal , 

abstinence , cleanliness, purity and piety , one enters that 

mystical sta te where one no longer needs the senses to perceive . 

The ten stages are, then, a continuum in whi ch a person proceeds 

toward the inward , and u ltimately to t he h i ghest f or m, that of 

unity with God . Ba~ya believed that relig i oue man can never 

truly view the highest form (God) directly , and therefore needs 

the polished mi rror (his soul ) to reflect this f orm. 

In Ba~ya's system man is understood to be composed of a soul 

and a body, and so we are obliged to' obey God outwardly as well 

a~ i~wardly. Outward obedience might i nc lude praying , fast i ng, 

learning (Torah) , wearing a tallit , or putt i ng up· a mezuzah . 

Inward p bedience would be expressed in the hearts ass ertion of 

the unity of God and in the belief in God and the Torah . 17 

Ba~y a discerns between positive and negative obedience . 18 

and cites as scriptural ey idence for positive obedience the· words 

of the v ' ahavta19 ; the example of negative obedience may be found 

1 7 Ibid . , p. 89 . . 

18 In B~ya ' a system this seeaa to correspond to Toraitic 
positive and negative collllland.Jlents , (Mitzvot aseh and Mitzvot lo 
ta' aseh). 

19 Deut. 6 : 5ff - You shall love the Lord your God with all 
your heart , with all your soul and with all your might . And 
these words which I coaaand you this day shall be upon your 
heart .. . 

22 

\ 



. .. 

J 
in the i en collJllandments.20 

"When I learned of the great str.ess that scripture 
and tradition put on the duties of the heart I began 
to train •Y soul in them , urging my soul to embrace 
both the theory and the practice . Wheneve, I discovered 
one aspect of these duties , it led me to another, and 
that one to still another , until their magnitude betame 
wide and too difficult to remember with precision. 
Fearing the oblivion of what I had retained in my heart, 
fearful that I might forget what I had accumulated in my 
mind, · remembering the little help I could get in this 
matter from my contemporaries, I decided to put i t down 
in a book ... "21 

I 

Bahya , having studied the post- Talmudic sources , found to . . 
his astonishment that the knowledge of the duties of the heart 

was neglected . He reasoned that because we are not questioned 

about them they are not adequately regarded. Yet Ba~ya felt that ( 

these duties are the very basis of all human responsibili~; if 

this we re not the case , all the "duties of the members" would be 

of no avail. 22 

I turned tote traditions of our fathers and 
found that their devotion to the duties i nvMving 
their own souls was much stronger and deeper than 
t heir interest in jurisprudence . . . 23 

Ba~ya regarded the duties of the limbs as limited in number , 

( 613 in all) , but the duties of the heart are many and their 

details lnnuaerable.2, At first Ba~ya considered that perh3ps 

' these internal duties were so clear that they needed no further 

20 Exodus 20 : lff . 

21 Bovot , Introduction , pp . 99-100. 

22 Ibid., p. 81. 

23 Ibid. 

2, Ibid., p . 92. 
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clarification, but upon examining history he found that men were 

far from fulfilling them.25 It was in this spirit, then, that 

Bahya undertook to carefully define those internal duties which 

provide a basis for the "duties of the limbs." 
\ 

It is to the 

ninth degree of the "duties of the heart" which we now turn our 

attention . 

'l 

BAHYA'S ASCETICISM 

For B~ya, the object of all religious practice is the ,., . 
excercise of self-control, tne curbing of passion, and the 

placing all personal possessions and all the organs of life at 

the service of the Moat High . 26 Each of the sections of Hovot 

ha-Levavot describes one facet of this spiritual life. The 

chapter on ascetic1am27 is put one of these sections and , along 
.., 

with the preceeding section on self-reckoning28 , make up the 

"external" aspects of one's religious life. 

Ultimately , the goal of all the •:duties", including ethical 

self-discipline, established in Hovot is the love of God . Those 

who are iabued with this love, writes Bahya , find easy every 
• 

s~crifice they are asked to make for their God ; and no selfish 

25 Ibid. 

26 Broyde, Jewish Encyclopedia, p. ,63. 

27 govot, Chap. IX . 

~ 28 Ibid., Chap . VIII. 
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motive mars the purity of their love.29 In order for the soul 

to attain the true love of God, reason must get the upper hand 

over the soul's desires.30 The pious man is in duty bound to 

accept life in this world as a task, but he must remain inwardly 

detached from it, seeing as the trlle goal of his life communion 

with God, and the preparation for the world to come.31 

In Ba~ya's psychology the faculty of the spirit is sound 

judgment or the rational soul, and the faculty of the body is 

desire, or the animal soul.32 In Chapter III of Hovot Bahya 

describes the Creator's purpose in creating mankind in order to 

train the soul and test it in this world. God combined man's 

soul with the appetitive faculty for the sake of his body's 

growth and well-being, and as long as the two are joined 

together, man craves various kinds of objects and ends. 

When instinct overcame reason, and the soul submitted to 
it, then the soul inclined man to excesses which lead to 
the downfall of his affairs. Then it was that he needed 

29 Broyde, p.453. 

30 Husik, pp. 104-5. 

31 Guttman, Julius, Philosophies of Judaism (New York: 
Holt, Rinehart, Winston, 1964) p. 109. 

32 Lazaroff, p.27 It is important to note that despite the 
dualism between the "animal" body and the "spiritual" soul Ba}:lya 
did not have a negative attitude toward the body. In Hovot II:E 
Ba}:lya preceeds a "tour" through the wonderous workings of the 
human body with the following: ... having seen the mark of 
goodness, wisdom, and ability manifested in (man) turn now to 
thorough meditation upon the origins of his exterior composition, 
namely, his body and soul. You see that the body of man is 
composed of incompatible elements and various natures, all 
combined by the Creator's ability and united by His wisdom to 
form an orderly and sound body, uniform in appearance although 
divergent in nature. 
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aecet·icisa .. . to abstain fro■ pleasure and relaxation so 
as t o restore balance and reorganize his affairs in the 
world . 33 

In his citing an ethical will at the close of chapter X 

BaJ:,.ya writes : \ 

. .. therefore O brother, choose for yourself what 
constitutes your deliverance and success both in th~ 
world and in religion . Try always to refrain from evil 
habits and prefer rather to strive for the affairs of 
the other world. Make reason your emir and prudence your 
vizier . Make knowledge your leader and asceticism your 
coapanion.34 

I 
I n Chapter lX of Hovot , Bahya begins by distinguishing 

.. 

"general~ asceticism, which is for the welfare of our bodies and 

the better management of our affairs i n t his world , fn9m 

"special" ascetic ism, which is for the welfare of our souls in 

the other world . Those who pract ice s pecial asceticism wii'i, act 

as •~ysicians of religion and the soul."35 Inasmuch as instinct 

has conquued most of the people o f t he Law , these "physicians 0 

must fight back wit a special asceticism . They must confront 

the instincts if they are to go back t o the limits of moderation 

prescribed by the Law . 36 

B~ya claims that abstinence has two cauaes : religion, and 

t he world. itself . Those who f ollow the ascetic way for the sake 

33 Hovot , Chap . IX, p . 402 . 

34 Ibid . , Chap . X:G , p. 444 . 

3~ Ibid . , Chap . IX, p . ,os. 

36 Ibid., p.,o, - According to Bahya the purpose of the Law 
(ae .regard9 aeceticiea) 1• to give the ■ind ■aetery over t he 
entire eoul (including the pleaeures and desire•) and to 
eatablieh the euperiority of the aind . • • . "tt i a known that 
doainance of the inetincta is the root ot every ain . . . " 
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of religion are. the "true ascetics" and they are · divided into the 

following three categories: 

1) The ■ost perfect and 
spiritual beings . They 
distract the■ fro• God . 
etc.37 

highest ascetics. They resemble the 
abstain from anything that will 

They wander in the wilderness, 

2) The aoderate ascetics. These people abstain from 
luxuries and patiently conquer their soul's desires for 
thea . They do not, however, flee the inhabited world. 

3) The lowest ascetics. Asceticism is in their hearts and 
consciences, but they share with others the cultivation of 
the world. 1 

Strange as it might seea, this last and weakest form of 

asceticism is the one which Bahya defines as closest to that 
t 

by the Law. ~ya was led by his reason alone t o 

type of monasticism, but it was the Torah , the Law , 

whic~ kept hi■ to a middle path.38 

When B~ya refers to the golden mean, his source for this 

is not reason as such, nor is it the Aristotelian text39, r ut a 

37 B~ya points out that this particular branch of the true 
ascetics 1• far removed fro■ the moderate view the Law proposes 
for ask-is, tor they lose the world completely and the the Law 
is againet this. (note Isaiah 45:18 - " ... The Creator of heaven 
who alone is God, Nho formed the earth and made it, Who alone 
established it . Be did not create it a waste , but formed it tor 
habitat ion . ) 

38 Reinea&J')Jl, I., Ta'aae ha-Mitzvot Be-sifrut Yiarael . 
Jerusalem, 1954, p. 55 . 

39 Aristotle's doctrine of the aean signifies that there is 
a due and right proportion which should be observed in all our 
actions. Bach virtue i a considered as a aean between two .vices, 
one of excess and one of defect . "We aust take into account the 
things to which we are easily inclined. Soae ot us are ■ore 
prone by nature -to one thing than another. Our natural 
inclination will be -de known froa the pleasure or •orrow we 
experience. We auet then draw ourselws to the opposite, "tor by 
leading ourselves tar away froa •in we shall arrive at the aean." 
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biblical precept. One of the biblical sources for Bahya•s stress 

' . on moderation coaes troa Proverbs : 

Put fraud and lying far from ae; 
Give ae neither porverty nor wealth 
Provide ae only with the food I need. \ 
It I have too auch, I shall deny thee and say: 
"Who is the Lord?" 
If I a■ reduced to poverty, I shall steal 
And blacken the name of ay God.40 

The true ascetics mentioned above are considered by B~ya as the 

farthes~ removed fro• the way of ■oderation prescribed by the 

Law. 
-

The Law is against completely abandoning the cultivati on of 
I 

the world. we .find the most blatant scriptural reference to the / 

extreme asceticis■ in Numbers, where we read that ( avoidance ot 
I 

the Nazirite "shall aake atonement for himself for sinning 

against the soul. "'1 The Rabbis w.ould ask: Against what soul 

did he sin? Against his own, depriving himself ot wine. Does it 

not follow kal va homer that if one who abeta1ns fro■ wine aust 

aalte atoneaent, then one who deprives himself trc:.m all coatort 

and enjoyaent must all the ■ore so ■ake atoneaent?42 

~ya aakea clear in an earlier chapter of Bovot that , 

"overdoing it" will not be pleaeing to God, tor one is 

St . ThOHf Aquinas : 
C.I. Litzinger, O.P. 
168. 

co-•ntary on the Hicoaachean Ethics, trans. 
(Chicago: Henry Regnery Coapany, 1964), p. 

·. 

,o Proverb9 30: 8-9 

41 lfuaber• 6:11 . 

,2 Nazir, 19a. 
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likely to be led to things forbidden by God. 

If a man does something permissible in a moderate manner, he 
is doing good, as it is said (Ps. 112:5): 'Well is it with 
the man that dealeth graciously and lendeth, that ordereth 
his affairs rightfully', but if he strays from moderation, 
he is failing, for in doing so he is led to things forbidden 
by God.43 

It is clear that Ba~ya rejects complete withdrawal from the 

physical life of the community, but he asserts that it is proper 

for an elite group, that is, for the physicians of the soul. 

Even they may not withdraw completely from organized society, but 

must direct the moral life of the community.44 Such people have 

always been present - in the prophets, and among the pious of 

every generation who have followed the ascetic way. 

BAHYA'S ASCETICISM AND THE "LAW" 

As we have seen, Ba~ya considers man to possess traits which 

drive him to pur~_ue bodily pleasures, thus throwing aside the 

constraints of his mind. In addition, there are those traits 

which drive him to despise this world and to abstain from its 

affairs because of the misfortune and grief in it. Neither of 

these traits are good exclusively. One of God's greatest gifts 

to us, therefore, is the Law 11 
••• which gives a man his part of 

the pleasures of this world while preserving for him his reward 

43 Hovot, Chap. III:C, p. 192. 

44 Guttman, p. 425, n. 87. 
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i n the next . "•5 The purpose of the Law is to give the mind 

• mastery over the entire soul , including its desires for pleasure , 

a nd to establish superiority of the mind.,6 

Ba~ya outlines the three areas in which asc~ ticisa properly 

applies, as prescribed by ou~ w: 
. 

1 ) Our autual relations td th other people : 
the■ warmly and happily, with hu■ility and 
mercy and compassion t oward others in ways 
God. 

Our greeting 
selflessness; our 
that wi l l please 

2) Thal: which is special to us - our bodily senses and 
outward ■e■bere: Thoee things forbidden to us., ie: the 
365 negative co-andme~ts; and those permissible , ie : the , 
various lawful pleasures we are allowed to enjoy. 

Those things forbidden fall i nto one of the follot!ring 
categories : (' 

I. 
I I . 

III. 

Those things which it is our nature to desir~. I 
Those things which we neither desire nor rejec:t. 
Those things which the soul either hates or 
rejects . 

Thus one abstains from everything fro■ which God has 
ordered one to 1_Jbstain, and trains one's soul un til it coaes 
to hate and rej9ct all the pleasures ' forbiddell_, it. When you 
have reached this stage o f asceticis■, that is , abstai ning 
with no strain on your nature , then you are in the class of 
those i■aune to sin and error . ,1 

Those things peraisaible ~all into one of the following 
three categories : 

I . Bating what one need• to s urvive. 
fr . Bating lawful delicacies , but not overindulging 

III. Iaoderate indulgence until they drive one to 
forbidden pleasures. 

,5 yovot , Chapter III:C, pp . 185-6. Thia particular 
tranalat on ia of the Oxford ■anuacript. The Paria aanuacr ipt 
haa this variation: " (the Law) denies -n his desire , or his 
purpose in thia world . • 

,6 Ibid., Chap . IX :B, p . ,o, . .. 
,1 Ibid . , Chap. IX,/° ,12 . 
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Practice asce~cis■ in the lawful pleasures up to the point 
where you rank the■ with the forbidden ones.,e Do not let 
the aaceticie■ of your heart prevent you fro■ caring for 
your sustenance. 49 

3) That which is special to us in our conscience and i nner 
characteristics : Thoughts au.st not turn to bodily 
pleaaur .. , attainaent of rest, -stery, pride in the 
perishables of this world, but rather asceticism for the 
sake of God alone . cut abort hopes in this world , reckon 
with yourself, a~d rely only upon God . SO 

Finally B~ya asks the que&tion : "What is the difference 

between our asceticis~ and that of our ancestors?" The 
. 

!■plication see■- to be that our ancestors were of a different 

He points to ) nature, as they preceeded the dictates of the Law . 

f the exa■plea of Noah, Abrahali, Isaac , Jacob, and Job as ■en of 

pure ■ind•, and thus fewer laws were required to keep the• in. 

perfect obedience to God. They did not need the type of 

aaeeticia■ that departs fro■ the aoderation prescribed by the 

Law.61 

V 

{ l 

48 Bahya i• saying that one aust be•• zealous in the 
aaceticia■"of those things peraisaible as one ia with the things 
forbidden by the law. In this way, one ttrengthene one's ability 
to abat•in. 

• ,e Bahya details here the control of the ••nae• and 
■ov-enta of the exterior ■e■bers (eyea, ear• and ■oat iaportant, 
tongue) aa crucial to aacetic practice. It 1• the ■oet difficult 

) 

of all to -ter, (v . P-1■ 34:13) . ~ya writes: "Try to C-
r-train your .hand fro■ handling anything of thia world which 1• , . 
not youra. Rather, uae your handa to perfor■ duti•• to God. " 
(Bov., Chap. IX, p. ,1e) Th• control of our ••na- can never be 
co■pleted if even one of the■ 1• neglected - for they are pearl• 
on a atring ••• (Ibid., p. ,1a) 

50 IS2VS2t, Chap. IX:I, p. 419 . 
• I 

. .-

51 Ibid., Chap . IX:G, p. ,22. 
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J 
THE ~POSSIBLE INPLUENCES ON BAHYA'S THOUGHT 

Although Ba~ya quotes frequently from Bible, Talmud and 

Midrashim, he does so rarely from post-Talmudic sources . As we 
\ 

saw earlier, he deplores the absence of a post-Talmudic ethical 

work. Bahya felt his own work to be the compensation for that 
\. 

loss , ~d regarded himself as more or less free of the influence 

of Jewish philosophical literature . 52 

Saadia Gaon (892-942) is often cited as a probable influence 

on Bahya . Like Ba~ya, Saadia finds the sources of knowledge of 

God's Law and religion in sense and reason , written Law ahd 
I 

tradition . 53 .' Saadia also differentiates between the "rational'(" 

coamandllents - those which reason determines as righ or wr,ong -

and those which revelation alone characterizes as obligatory -

the "tr~ditional" co-andments . 54 Yet as we look to Saadta ' s 

writings on th subject of asceticism, we see that by and large 

the Talmudic approach was followed.55 Saaijia mentions asceticism 

among the various conceptions of an ideal life . But he finds 

asceticisa unacceptable as the correct way, since if it were 

practiced by everyone it would lead to the end of human existence 
# .__ 

on earth. For Saadia, man is constituted of both body and 

52 Maneoor, Intro to Bovot, pp. 36-7 . 

53 Bueik, pp . 82ff . 

&, Ibid . 

. 

55 Encyclopedia Judaica, 1972 ed . , s.v. "Asceticis■ , " 
v.III , p. 683 . 
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spirit, hence, both must be attended to.56 

, How I considered carefully their allegations (the ascetic 
rehunciation and rejection of this world) and found them to 
be tor the aost part correct, except that they go to 
impossible extremes in abandoning the amenities of civilized . 
exietence. For they leave out of cons~deration the 
essentials of sustenance , clothing, and shelter. Nay they 
fail to think of their very lives, tor by renouncing 
11arri.age they cause the process of procreation to be 
interrupted. But if this were proper, all men would bave 
followed such a course, and if they were to do so, then the 
human species would die out ... 57 

Bahya highly recommended Saadia in the area of theology , but 

ascetid ism is a different topic. As we mentioned at the 

beginning of this chapter, Ba~ya is not so much the rational 

theologian and philosopher as he is a psychologist, ,of religion 

and an ethical· preacher. It has been speculated, therefore, theft 

he probably did not c9nsider hi11tSelf to have borrowed lil\\.e_h (~om 

Saadia in these areas of thought . 

As we begin to understand more about the role of Islamic 

Sufism i n Ba~ya ~l philosophy of askesis, we wil l see that Jewi~h 

tradition acted ■uch as a filter. Ba~ya accepted only those 

aspects of Sufism which did not oppose the con~rete forms or 

principles of the traditio~. 58 Allan Lazaroff, in his thorough 

study of the influences on B~ya ' s asceticism, states that he is 

not certain B~ya accepted only tbos~chings which were 

supported by the rabbis . In his dualistJc neoplatonic 

56 Ibid . 

57 Saadia Gaon, The Book of B9liefs and Opiniona, trans . 
s-uel Rosenblatt (New Raven : Yale University Press , 19,a), 
Treatise 10, Chapter 4, p. 366 . 

58 Lazaroff , p . 31. 
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I 
psychology, Ba~ya , in fact , went beyond the rabbinic position.59 

. J 
Reason itself could not be trusted if it contradicted the Torah , 

• Reason might take you beyond the Torah, but it must not go 

against it . 
. 

It is obvi ous from his terainolo!iJt , style and language, that 

Islamic Sufism bad a great inf luence on Ba~ya . At the same time 

it is difficult to establish the exact sources upon wh ich he 

drew. Before we endeavor t o explain that connection , it is 

advisable to briefly note the origins and definitions of Sufism 

and Zuhd , Islamic Asceticism. 

In the fi r st century o f Islam the Muslims lived 6n a scale 

of luxury unknown t o thei r ancestors . The pious members of the ,, 
co1U1unity-

0

looked back nostalgically to the siapl ici ty ~ f t ~ ir 

ori gins in Medina , and were concerned that Islam m'i,qht already be 

endangered . As a protest to this they dressed in a rough wool 

(suf) and held themselves aloof from the lower materi al world.60 

59 IbiA. For Ba~ya , .Neoplatonisa ,provided the ■ediating 
agency between the intelligible and the sensible , between God and 
the world, between unity and plurity . Babya has been. credited 
with being the first thinker in the history of religious 
philosophy to identify God with unity. · 

Still, B&9ya did .not adopt the vital neoplatonic doctrine of 
e-nation. Bahya is thought to have been influenced by Plotinus 
in his equating pantheistic with aonotheis■• It was th! • type of 
influence which l ead B&11,ya to underatand' "aind" as a necessary 
co■ponent of reli gious life - for without knowledge o f God ther e 
can be no relation to God . Mind proclai .. the intelligi~le world 
and guide• the soul to it . It is important to understand , 
however , that Bat,ya did not intend to further philosophical 
speculation, rather it was his deaire to deepen and internalize 
the rel·igioua life . 

60 Williw, John A., Ielaa (Hew York: George Brazille r , 
1962) , p. 137. 
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The early manifestations of asceticism in Islam arose out 
• 

of fear of divine punisbllent or reaction to ■aterialisa . 61 

Islam developed a practical unsystematic renu.nciation . Thitr 

developed into a aysticism through its contact with n~oplatonism, 

and it lost its purely Islamic Orthodox character . 62 

Zuhd began as an abstinence fro■ sin, from all that 

estranges one from God, and evolved into a renunciation of all 

that is created .1 By the third century of Islam , the meaning of 

Zuhd became fixed: a ~enunciation not only of dress , lodging and 

pleasant food, but also of women.63 The earlier rabbinic 

renunciation similarly received a new basis in dualistic 

neoplatonism. 

To the extent that Ba~ya was Sufi-influenced , this dualism 

likewise affect ed his thinlcing.64 It is important to understand , 

61 Lazaroff , p. 32. 

"" 62 Ibid., p . 22 . The juxtaposition of the earlier Orthodox 
Isla■ to the neoplatonic aystic;..1sa which developed might be 
understoCl>d in this way : The earlier Islaaic belief would attempt 
to close the gap between God and the world by understanding this 
gap to be reflecteH n duality of • ind and body . Thia could be 
aecomplishel! by the proper use of reason. In contrast, the 
ensuing ayaticis■ denied the duality - there is no world apart 
fro■ God . They underatood everything in ter■s_9f a dynaaic 
pantheis■ derived fro■ the Neoplatonic doctrine of eaanation. ~._ 

63 Shorter Encyclopedia of Islaa , 1922 ed., s.v . "Zuhd," by 
L . Masaignon, p. 681. 

6, Lazaroff, p. 23 . The question arise• as to whether 
Babya'• neoplatonic develop■ent turns rabbinic renunciation into 
a Belleni■tic variety of aske•i• in the -e way it did with 
I■laaic ucet1c1••· It should be noted that while Baltya'• 
dualis■ of body and ■oul ■ight give tbat i■pression, he never 

'. trul y departs fro■ the the••• or concrete for■- ~f rabbinic 
renunciation. • 
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however , that B~ya did not consider the treeing ot the soul to 
• 

be for a ■ystical union with God , or for knowledge of the 

spiritual world . Rather, he sought to free the soul to~ the 

proper worship of God with one's heart . 65 The distinction 
\ 

between the duties of the heart and the duties of the limbs 

de~ives originally from a Mutazilite source . 66 In the Islamic 

world this evolved into a n ascetic literature which regarded the 

outward expression of p~ety as less signigficant than internal 

devoutness . 67 

B~ya never specifically identities a source from another 

religious tradition and he quotes Islamic sources anonyaously. 

Thus we can only speculate as to his influences from any given 

area. Some say that Bahya's work shows the literary influence of 

■oral-ascetic writers in the Islamic tradition who used the tera 

11qulub" (hearts) in their titles One such writer is a l-Makki 

(d . 996) who uses a classification of devoutness corresponding to 

Bahya's own. Al-Makki's highest degree , coincidentally enough, 

is the love of God.68 Islamic writer al-Baeri calls asceticis■ a 

science 0£ the heart - "a grain of genuine piety is better t han a 

615 Mansoor, Introducti on, p . 31 . 

66 The Nutazilitee were of the great theological school of 
Islam, al-Mu'tazila (7150-900) . Aaong their ■ain theses 1• the 
duty to "comnd the good and forbid the bad," that is, to take 
an active part in llaking the true doctrine of God effective. 
Shorter llncycloptdia of 1.1 ... e.v. al-Mutazila, p. ,21, and 
Bncyclopedia Judaica, e .v. "Jtalaa," Vol . 10, p . 703. 

67 Maneoor, Introduction, p. 30. 

68 In the cue of al-Ghazzali, with whoa we will deal below, 
the love of God is only nuaber six on hi• continuua of duties. 

I 
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) 
thousand-fold weight of fasting and prayer . "69 

• All Muslim writers on asceticism and Sufis■ used the ideas 

of al-Mubasibi (d . 857) who stressed the need for inner 

purification by self-discipline.70 Al-Muhasibi .kote a Reaedy 
• 

tor the Sickness of the Heart emphasizing the importance of the 

correlation between the external actions of the limbs and . the ~ 

intentions of the heart.71 There seeas to be a strong link 

between Bahya and al-Muhasibi with respect to asceticism . Al

Muhasibi engages .in an introspective analysis, inae■uch as stress 
.. 

is laid on inner and subjective asceticism - renunciation ot 

intentions and desi.rea . 72 In al-Muhasibi aan is angel 1and bent , 

co■bined - the angel being pure reason and spiritual; t'he beast· 

being the lower consciousness whose function is to preserv.~ e 
1
: 

body. There is a peraanent t•najon between them. There can be. 

neither pure reason nor complete independence from the ■aterial 

world.73 V 

TBB IHPLOBNCB OP AL-GHAZZALI 

..: 

( 

The ovtstanding theologian-■ystic al-GhazzaLi (1058-1111) ia ~ 

the only specific emple scholars have been able to advance ot 

' 

69 Lazaroff, p . 22. 

70 Yabuda, p. 72. 

71 Shorter lncycloptdif of I•l-, s .v. al-Muhasibi, p. ,10. 

72 Ibid., s . v. ~Zuhd,• p.861. 

73 Manaoor, Introduction, pp. 32-3. 
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.... 

Sufi influenc~ on Bahya . 74 Al-Ghazzall's greatest work on 

' Sufism is Ihya 'ulum al-din, (The Revival of the ,Reliaious 

Sciences} - a co■plete guide for the devout Musli• to every 

aspect of religious life - worship and devotional pr~ctices, 

daily conduct , purification of the heart , and the mystic way.75 

Al-Ghazzali wrote this because he felt that religious knowledge 

had become, in his day , a means of worldy advancement , whereas he 

believed such Jc.powledge was for the purpose of attaining 

salvation in the world to come.76 Al-Ghazzali wrote: 
. 

... the mystical eleaent in Islam is the aost essential, 
vital part ... the Sufi must cut o"ftf his attachments t? the 
world coapletely, and free his heart · froa the■, until t heir 
existence or non-existence is alike to him . Then he should 
go into retreat alone and occupy his aind with nothing but 

1, This opinion coaes from editor Mansoor's introductory 
co-ents to Hovot . It should be noted that Bava Lazarus-Yateh 
points out in a ainor note, (#2, p.,52) in her Studies in al
Ghazzali, that -Bahya was not influenced by al-Ghazzali . Rather , 
they both drew froa a cct.■on Christian source . 

A. S. Yahuda claims"\ hat sa,~ya depended on al-G~az~li to a 
great extent . Bis evidence is the discovery that passages fro■ 
Hovot , Chapter II were largely identical with the teleol~gieal 
treatise of al-Ghazzali's: Al-hiqa ti aahluqat allah. Yehuda 
adaitted , however , that both aight be traced to an earlier coaaon 
source . • ~ 

D.B. Baneth , writing in the Maqnee Anniversary Volume, 
(3erusalea 1938) cites a work, ascribed to an unknown Christian 
author, as containing passages· co-on to Bahya and a ?-Ghazzali in 
Bovot and Al-B!Jgp• re■pectively. There are also passages in 
Bovot that appear in the Christian work that do not appear in al
Ghazzali iaplying that the foraer is aore likely the source for 
Bahya than the latter. 

Baaeth notes that Bahya could ~e found his ideas in Sufi 
works that preceeded al-Ohazzali. But as the great theologian 
virtually eclipsed the Sufi world, Bahya's independence of his 
work should be all the aore appreciated. 

75 Bncyclopedia of I•l-,. s.v. al-Ghazzali, pp. 108ft . 

76 Ibid. 
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God .. . then the l ight of God will shine ' upon him .77 

For al-Ghazzali this world is no more than the antechamber 

to t he great hal l of ~he world to come . It is only in this wor l d 
', 

that a person ca.n prepare himself for the world t,o come . He 

wished to g i ve deeper content to the religious life o f those 

Muslims who , while keeping the co1DJDandJDents , were doing so 

mechanically and without any inner devotion. At the same t i me 

a l-Ghaz, ali insisted upon the rigorous observance of these 

commandments .'78 Por a l-Ghazzali , the purpose of the 

co-andments were to enabl e man to master his baser impulses, to 
I I 

purge his heart ot its v i ces and fortify it with virtues , and to(/ 

bri ng him near in thought to eternal lcnowledge.79 Ult mately, 

virtue and moral perfection are the necessary conditions f or the 

supreme degree of lcnowled(le and love of God. The c o11UDandJDeflts 

alone a r e not s u f ficient . 

Al-Ghazzali did not preach an extreme asceticis~ like that 

practiced by many Sufis. He.harded such an at t empt to escape 

froa the world as no less an enslavement to it than the eager 

pursuit of its vanities . 

The world, wealth, and body are like the• deadly poison of a 
snake . . . A man ■uat be abste■ioua in his enjoyaent o f t hese 
worldly blessings and not rush headlong after his appeti~es , 
knowing the hara they can do .. . He must choose only what 
will •tand hi■ good on hie way to the next world . Above all 
he must beware of having his attention deflected from his 

77 Saith, Margaret , An Introduction to the Ristorv .21 
Myetici•• (Aaaterda■ : Philo Presa , 1930), · p. 64. 

78 Lazarua~Yafeh, p. 12. 

79 Ibid., pp. 422-23 . 
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main pdrpose by undue occupation with these accessories 
which are of no value in themselves . SO 

J 

The object ot the knowledge that al- Ghazzali encourages is 
\ the understanding of t he "states of t he heart . " To eradicate it 

is sinful ; to strengthen it is v irtuous.81 One strengthens this 

understanding by teachi ng a person to recognize the symptoas , 

causes , and consequences ot the attributes of the heart, good and 

bad . .. 
CONCLUSION 

I 
At t he close o~ t he chapter on asceticism, Ba~ya expounds 

upon the "conditions of spec i al asceticism, as proposed by a 

pious aa.n. "82 It i s a description of a moderate Moslem ascetic 

(a Sufi) , perhaps al-Ghazzal i , b~t we cannot k.now tor sure. The • 

conflict betwe"'en stress ing the "inward" or the "outward." was one 

to which both Bahya and al- Ghazzali both v igorously addre ssed 

theaselves. 

Despite what seems to be t he obvious influence of a l

Ghazzali, Ba~ya •s system of ascet i cism is by coaparison very 

liaited. One- concl udes froa this that Bal}ya was, all in all, an 

i ndependen thinker. Rejecting the Sufi extreme of endangering 

one 's life , B~ya restricted self -abnegation priaarily to 

fasting. As j • have seen above , pla.ng oneself in danger is a 

80 Ibid . , pp. 428-9 . 

81 Ibid., pp . 12ff .. 

82 Rovot, Chap . IX : D, p . 410. 
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4 
fora of "trying" God, and is therefore forbidden by the Law.83 

Despite the influence of the Sufis, Ba~ya remained true to 

the themes of traditional Judaism in his description o~ the love 

of God. One aight say that B&J:iya gave a philosophical 

interpretation to rabbinic doctrines. Ba~ya, it seems, drew 

heavily on the pre-existing Islamic philosophies, and 

investigated the subject of asceticism as well as other ideas 
1 

fro■ a Jewish perspective. Especially appealing to Ba~ya were 

those philosophi cal ideas which could be supported by references 

to Biblical and Talmudic ~ources.84 For example , we have 

witnessed many a discussion of outward as op~osed to inward 

devotion in the prophetic works. Where Ba~ya departs from the 

Jewish tradition is in his replacing the focus on "intention and 

deed" with an exaaination of the distinction- between the two 

kinds of duties . J 

However, neither Ba~ya's dualism, nor his relationship to 

Sufi mysticism lead him to negate his own religious practices and 

noraa ot action, or his traditional t~eological theaes. The goal 

ot both lelaaic ~d neoplatonic mysticism was, in some respect, a 

union with God. The purpose of asceticism was to prepare one tor 

this union.85 

( ' 
83 v. Deuteronoay 6 : 16 - "Do not try the Lord you God, as 

you did at Naaeah," (Bx,17:1-7: the aatter of the thirsty 
Israelites and the challenge to Moeee : "Why did you ~ring ua up 
froa Bgypt, to kill ua and our children and livestock with thirst?"). 

8• Nanaoor, Introduction, p. 29-30 . 

85 Lazaroff, p . 32. 
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, 
HAS1DBI· ASHKENAZ 

The Basidei Ashkenaz were German Jewish pietists, considered 
~ 

to have flourished between the years 1150- 1250. The rise of this 

movement of Jewish piet i sm is regarded by some t o be one of the 

most consi~ erable religious events in the history of Geraan 

Jewry . I t succeeded in its time in bringing a bout the triumph of 

new religious ideals and values which were acknowledged by the 
I 

mass of the peopl,e . 1 

German ~sidism was molded primarily by the three heads of 

the Kalonyaua family - Samuel the Hasid, (mid-12th century) , his 

son , Yehuda the Hasid (c . 1150-1217) , and Eleazar ben Yehuda o f . 
Worms (d. · 1165-123Q) . 2 

German ~ewish Hasidisa presented a special development 

wi thin the history of Jewish mysticisa. Gershom Sc~olem 

describes it as a "new mysti cal psychology, u in which there was 

extensive speculation- concerning the "reasons tor the Torah," and 

t he true 11otivations for the coaaandaents.3 An important feature 

.. 
1 Schol•• • Gersho■, Major Trends in Jewish Mysticis■ , (New 

York: Shocken Books, 1954) , p . 81 . 

2 Ibid . ·s1eazer of Worp, also known as the Rokeach is the 
author of the s-e, including a chapter on hilchot teehuva . 

3 Ibid . , p . 90. In contrast to this point of view, i. . Rubin 
note■ the rarity of alluaiona to ayatical doctrine• , ie : lcavod or 
q•-tria, 1n the S.fer Rapidia . Rubin clafu t hat in no sense 
can it be teraed a ■yatical work. A. Rubin, "Th• Concept of 
Repentenc• Aaong The Baeidei Aehkenaz" in J'ournal of J'-i•h . , 

,2 
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ot· the thought ot the Hasidei Ashkenaz is the tact that they did • 
not describe any ancient, traditional source which had influenced 

them . The writers discuss the requireaents of everyday life, and 
\ 

the relationship between man and God without citing authority to 

authenticate their teachings., 

The Hasidei Ashkenaz devoted most of their activity to 

teaching popular ethics, while keeping their theology •hidden and • 
esoteric . Thus , i heir theology is not what reaches us today, 

while their ethics becue a doainant syste■ that influenced 

subsequent generations.6 

' In the atteapt to fulfill the ■itzvot in a new way, the 
. ' 

pietista believed that "man must be crafty 1n the fear of God."6 

The pietism of the Hasidei Ashkenaz placed special eaphasis upon 

the following characteristics : A passionate and selfless love of 

God, the supreae aanifestf tion of which was Kiddush ha-Shea, or 

martyrdoa; a strong sense ot the omnipresence ot God; · a v 

conception of various interaediary powers between God and t he 

Studies, (London: Jewish Chronicle Publications, 19&7) p. 161 . 
There is, however, auch use of gmtt1• (the study of the 
nuaerical haraony existing in tho nuaber of words, let~era and 
naaea, or the va1aue of group■ of letters, in the sacred 
literature) and ■iailar ayatical eleaents in the Rokeech of Rabbi 
Eleazar of Wor ... 

, Dan, Joseph, Jni•h Nysticipa and Jewiph Bthice, (Seattle 
and London : University of W..hington Pr-•, 1971), p. 47. As we 
shall ••e below, however, the 'uidei yhkenaz were aoet 
assuredly influenced by though prior to their own tiae as well 
as that of the current ailieu. 

5 Ibid . , p. 57 . 
,. 

e Brachot: 17a • 
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~reated world; a fascination with the holy naaes ot God and with 

coabinations of Hebrew letters, (geaatria); a great conce.rn with 

deaons and the spirits of the dead; and an exacting a ttention t? 
\ 

prayer and aeticulous concern for ritual, as long as the heart 

was directed totally to God . But the moat central and original 

" ' aepect of the teaching of the Hasidei Aahkenaz was their concept 

of the Hasid, "the pious one," who lives by the hig~est ■oral an~ 

rel~gious standard . ? 

Whi1e the Ba•idei Aahkenaz built their own understanding of 

"piety" upon the cuaulative foundation of earlier preachings, 
I I 

they 11oved; creatively in new directions . Their world-view wae 

grounded in the idea that God's will is only partially revelied 

in the words of the Torah . God 's will requires ot~ Hasid, 

i . e . the truly faith£ul and observant Jew, a search tor a qidden 
. 

and infinit ly de-nding additional Torah, which God encoded in 

the words ot scripture.a The Hasidei A.ahkenaz believed that even 

in the moat norm-oriented society, law can only be the skeletal 

etructure. The patterns of thought and of i-gination, the 

values of ideas, ot conduct , are the flesh and blood of any 

c!vilization. 9 

7 Seltzer, Robert M., J'ewish Peo1:>le. J'ew1sb Thought : The 
J'ewieh IXnEi•nce ip Bietory (New York : Maca.illan Publishing 
co., Inc., 1980), pp . ,23-4 . 

8 lncyclopedia of Religion, 1986 ed., s.v. "A.ahkenazic 
a-1d1••• • by Ivan o. Marcu.e , p. ,ea. 

9 Soloveitchlk, Bala, •Three Thell•• in the Sefer IJa•idia,• 
in Aa•ociatiop of Jpi•b Studies Rev1n, Vol. I, (1978 , 
ueoclation of 3ewi■h Studi••• c-bridge, Maas.) p. 323. 
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The Hasidei Ashkenaz sought to mold their . lives in accord 

with the will of God, referred to as razon ha Borei (the will of 

the Creator), ~nd to guide others in a similar path. They 

believed that man'• relationship to hiaself and to God, to Divl ne 

worship , and to his fellowman , to the dead, and to places and 

things, was in need of unremitting guidance which the halalcha and 

the aagada could not provide . lo 

Various sources c-ei to influence the esoteric thought of 

the Hasidei Ash.kenaz. A.a we shall see further on , there is 

little denying that so■e Christian sources seriously influenced 

thei r thinking , especially some .ot the medieval Neoplatonic 

writings . In the area of 3ewish sources , the influence of the 

Hekhalot and Merkavah literature was strong. 

Of special significance was the thought of Abraham Ibn Bzra, 
.. 

but then there is hardly a Hasidi~ work which does not directly 

or indirectly reflect his influence . 11 The basic ideas of v' 

Ashkenazic Hasidic thinkers, however , came from Saadia Gaon, 

who■ they considered a ay■tic . 12 

There ' have been many attempts to attribute the esoteric 

thought of German 3ewis6 Pietism to various historical factors : 

10 ,Soloveitchik, p. 31!5ff. 

11 Encyclopedia 3udaica, Vol. VII , s . v. Raaidei Ashkenaz , 
p . 1378. '""" 

12 At the beginning of paragraph 36 in the S•fer Ja•1d1■ we 
••• the word•: "It 1• written in the Book of Repentence of- Rabbi 
saadia. • At the end of thi• paragraph we find th••• worda: •op 
to here, I have copied fro■ the book coapoaed by ft . Saadi' Gapn. • <••• paragraph 36 in the Appendix) 



J 
Among .thise factors are the Christian influences, the anti-Jewish 

pers,cution of the crusades still fresh in their aeaory, and 

Jewish martyrdom inspired specifically by the riots of 1096.13 

With regard to these influences, Yitzhak Baer writes : 

The tradition of self-sacrifice tor the sanctification of 
God's naae (kiddush ha-She■} was renewed aaong Jews of 
Prance and West Germany froa the beginning of the lltb 
century, who were filled with a unique form of enthusiasm in 
the wake of the general persecution.1, 

Those who chronicled the persecutions of 1096 wrote about 
1 

the "piowt ones" of the Rhineland co-unities , stating that they 

undertook death for the, sanctification of the Name with the 

certainty that their souls would "return to God wh~ gave it , and 

to the place o'f the great light, which is with God." 15 

13 This refers, o f course, to the riots of the crusades . 
One particular account by the little known Solomon bar Samson 
(written c .a. 1140) depiC'ts the attack upon the city of Mayence 
by the Geraan noble Emico and his~army of plunderers: 

"'the children of the holy covenant were there, martyrs who 
feared the Most•J{igh, a l though they s•w the grea t multitude, an 
aray numerous as the sand on the •bore ot the Ha, still clung to 
their Creator . The young and old donned their armor and girded 
on their weapons, and at their head was Rabbi Kal onymus ben 
Meshulaa, the chief of the co-unity. Yet because of the 'many 
troubles and the fasts which they had observed they had no 
strength to stand up againet the enemy ... . 

"With a whole heart and with a willing soul they then spoke : 
'After all it is not right to criticize the acts of God-Blessed 
be He,· and ble••e•d be. Bia naae-who has giverl to us Bis Torah and 
a coaaand to put ourse!'\rea to death, to kill ourselves for the 
unity of Bi• holy naae . Happy are we if we do Bis will. Happy 
is anyone who 1• killed or slaughtered, who dies tor the unity of 
Bis naae, eo that he is ready to enter the World- to coae, to 
dwell in the heavenly caap With the righteous ... '" fro■ Jacob R. 
Mareua, The Jew in the Medieval World, (New York: Antheua, 1979) 
pp . 115-S . 

1, Baer, Yitzhak, The Socio-religious Orientation of Seter 
~uidi• (Israel: Bvervaan•• University, 1980), p. ,. 

15 Ibid. p . 5. 
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• Baer also discusses the element of Christian influence 

during that period : 

In several manifestations of this socifl-religious 
atmosphere , one may already sense signs of the emergence of 
the peculiar "Ashkenazi spirit"--that is, the influence of 
certain Christian folk beliefs which are , in fact shared by 
the entire Latin Christian community.16 , 

Despite various hypotheses regarding the efficacy of the 

above influences , the essential data is lacking for drawing any 

firm h ~storical conclusions . We have neither first hand 

accounts, ie : letters , diaries , nor chronicles or responsa, from 

which to reconstruct the historical setting of th• pietistic 

movement . 17 What we do have are the legends , and the reaarkabl( 

writings of three influential rnen, with whom we now ta~ up our 

discussion . 

THE KALOHYMIDES, AND THE AUTHORSHIP OP SEPER HASIDIM 

It is difficult to deteraine precisely tbe writer of each 

section of the Sefer ~asidim . Traditionally, the entire work is 

attributed to Yehuda he-Hasid, yet there is some evidence that 

certain parts were composed by Yehuda's father, Shmuel . 

Additionally, aoae of the passages contained in Sefer Hasidi,. 

bear close siallarity in language and ideas to the Rokeah, the 

halakhic work by R. Eliezer of Woras. Aa R. !liezer wrote later 

16 Ibid. 
I • 

17 Narcue, Ivan, Piety ud Society, The Jewieh Pietists of 
Medieval 9tEHAY (Leiden: B.J. Brill, 1981), p. ix. 
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.. 
in time, it is generally concluded that he edited the book.18 It 

is generally considered that Sefer Hasidim is not a uniform work, 

,rot tfie product of one author . One opinion holds that Yehuda 

authored as much as the first 26 sections . 19 \ 

In their pietistic writings, Shmuel, Yehuda and Eleazar 

~eveloped a distinctive perception of the ideal Jewish way of 

life which they thought must be followed for the individual Jew 

to attain salvation in the afterlite . 20 
' 

Although all three writers may be regarded as the molders of 

German Bas1d1sm, most of the legends and lore surrounds the 

colorful life of Yehuda . He. was born in Speyer , (c.a. 1140) and1• 

died in Regensburg, (1217).21 The story is t old that his brother 

Abrahaa was the "scholar designate," studying conventionally with 

' father Shmuel, while young Yehuda pursved worldly matters . 

R. Yehuda he-Haiid was eighteen years old before he had 
begun to study. He was great ignoramus and a boor and did 
nothing else but shoot w th his bow and arrow .' One daY, , his 
father Shmuel he-Hasid was explaining the halakhah in the 
bet ha-■idrash . His pupils grew angry and said to him : 
"Dear ... ter , all your ancestors were groat scholars like 
your father R. Kalonyaus and your uncle R. Efraim, and yet 
you allow your son to go about shooJing with his bow and 
arrow like an ordinary highwayaan . " R. Shmuel replied: 
"You are right, and you will see that I shall henceforth 
train •Y boy differently." 

When the pupils had gone home, he called his son Yehuda and 
said to him : "Dear son, I wish you would study the Torah , 

18 Encyclopedia Judaica, Vol . VII, p . 1387 . 

19 Jpisb lncyclopedia, Vol . VII, s.v. "Judah ben Saauel he
~••id of Regenaburg," p. 357 . 

20 1.Dcyclopedia of Relig~on, s.v. ltaloaynos, p. ,ea. 

21 Singer, xiii-xiv. 
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for I am ashamed of you ." The son replied : " My dear • 
father, I am perfectly willing to study if you would teach 
me as you teach the other young men ." So R. Shmuel took his 
son Yehuda with him to the bet ha-aidrash and placed him by 
his side, while his other son R. Abraham he placed on the 
other side . Then R. Shmuel pro~ounced the holy ~ame and the 
whole bet ha-aidrash was filled with a great light. , Yehuda 
was overpowered by~the light, covered his face with bis 
mantle and fell to the ground, not being able to look into 
the light . R. Shmuel then turned to his· ..son Abraham and 
said to him : ''This is a propitious hour for my son Yehuda. 
I know that you have been a great scholar all your life, but 
your brother Yehuda will learn much mo.re than you . H~ will 
know what is taking place in heaven above and what will 4 

happen on the earth below, and nothing will be hidden from 
him . He will not be as great a ■aster in th~ Torah as you 
'have always been , but he will achieve more than you."22 

• 
Such legends about R. Yehuda abound . Althougb their 

( , 
reliab~lity is doubtful , through them we come to see the / 

unquestionable iapressive ness of his piety ~d holiness . ( Yehuda 

was a man devoted to God. He withdrew himself f om t he pleasures 

of life, to the e~tent that he fasted even on the Sabbath, and 

tasted no food or drink fo~ two days on Yom Kippur . It was said 

that Eliahu ha-navi appeared to him on--aany occasions to reveal 

to him the secrets ot the Torah . It was also written about him 

that bad he lived in the period of the aaoraim he would have been 

an amora ; in the t~me of the tannai■, a tanna ; had he lived at 

the time of the proph~ts, surely he would have been regarded as a 

prophet.23 Yehuda taught and practiced extreae humility. Be 

even forbade an author to sign a book he wrote , because bis sons 

22 Gaster, Moses, ed . and tran•. Ma'aeeh Book : Book ot 
3ewieh Tale• and Legends, (Philadelphia: 3ewish Publication 
Society of Aaerica,• 193,), pp . 335,..a . • 

"" 23· 1traaer, Siaon, God ·pd Man in the Sefer Ba•idia (Hew 
York: Bloch Publishing Coapany, 1966), pp. 15-16: 
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■ight take pride in their father's name . 24 

R. Yehuda undervalued the study of the Halakha and departed 

from many accepted religious practices. Re emphasized the 
\ 

importance of studying Bible over the study of Talmud, and dealt 

mystically with prayer, regarding it as more important than 

study.25 In add1ition to this religious innovation, Yehuda was 

most concerned with social responsibility , and as such was 

severely critical of non'-pietistic Jewish society.26 

SEPBR HASIDIM 

The Sefer Hasidim is the culmination of the beliefs and 

doctrines established by the three founders of the ■ove■ent. It 

is a literary testaaent, giving great insight into the origins of 

German Basidisa. Sefer Hasidim may be regarded as a collection 

of ethical and religious precep~ for the life of the coaaunity 

and the individual in Germany during this period.27 It is a '->" 

collection of brief hoailies, ethical parables and stories whose 

primary purpose ls their ethical teaching, and a focus on the 

2, Encyclopedia Jndaica, s.v. Judah he-Hasid, Vol . X, p. 
352. 

25 Jp1eh lncyclopedia, s.v. Yehuda b. Saauel, by 
Vol. VII, p. 357 It is worthy to note that in ■oat branches of 
religion 9f the ti■e there coexistet! with the dogaatic side of 
Church or Synagogue a ayeticisa dealing ■ore with the personal 
relationabip of the individual to God. At ti••• such a ayaticis■ 
waa in,opposition to the religion of the Church or Synagogue. 

2& Marcus, Ivan, Piety and Society, p. 15. Yehuda 1 s ·own 
worka were tbus circulated anony■oW1ly, adding to our d~ffi~lty 
in -c•rtaining the authorship of the Sefer Bafidi■ . . 

27 Singer, p. xvi. 
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"profundities of the Creator's Laws" and the profundity of piety . 

The beauty of this volume is that it allows the reader to 
\ 

study the religion and the theology of the Hasidei Ashkenaz not 

in the abstract , not detached from the reality of the period , but 

in connection with their everyday life . The Sefer Hasidim 

records in plain words the confl~cting motives which determined 

the religious life of a Jew in Medieval Germany.28 
. 

It is Yi t zhak Baer's belief that the Sefer Hasidim had two 

main purposes . The book is addressed to the Jews of Germany i~ 

' order to teach the■ how to behave to avoid sin and thereby 

lighten each one ' s eternal punishment so they may earn reward in 

the world to come . Additionally, it contains the harsh demands 

of Hasidut directed at the pietists themselves . 29 According t o• 

Baer, however , the f imary concerns in the Sefer Has4dim are the 

problems of practical life for the everyday man 130'-' The Pietist ........ 

was the ethical critic and advisor of the co-unity und of the 

individual . 31 Sefer Hasidim was an indictment o f lawless 

co-unal leaders and rabbis who perverted justice , and of the 

28 Scholea, p . 82. 

29 Marcu.e , pp . 6ft . 

30 Baer, p . 2, . 

31 A8 we will co■e to see, this is one of the pri-ry 
differences between the Hasidei Aehkenaz and the Christian 
■ystical tradition. While the latter gave far greater latitude 
for ••cape and ieolation fro■ social contact to ita aystica , the 
Jewish pieti•t• co~ld not avoid involveaent ' in the social scene 
and the comaunal enterpriee. 
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rich who exploited the poor.32 

In a lengthy essay, Y.H. Siahoni goes bentath the surface , 

in exploring the motivations for the coaposition of the Sefer 

Hasidim and the piety of the Hasidei Ashkenaz. Disagreeing ~~th 

Baer on tne above point, he is of the opinion that these pietists 

were a s-11, unpopular group who were priaarily concerned with 
I 

their own pers«;>nal religious perfection, and not with refora,ing 

Geraan :Jewry.33 

In his History of the :Jews, Heinrich Graetz off,rs the 
• 

following description of the Sefer Baeidim: 

"(Yehuda) wrote a book in which he endeavors to hol'd,. up ~he 
higher ideals towards which the truly pious should s&i-.le ~ 
Thia work is, indeed, instinct with religious feeling, and 
of singularly pure morality; but it is also tull ot 
perverted ideas of the world, and of crass superstition. It 
mirrors fai:a:ully the spirit of that time; ~he· religious 
acrupulouan which fearfully con,siders at •very step 
whether it does not co-it or occasion a sin; that gloomy 
dispoaition which detects in every natural impulse the 
incite■ent of Satan .. • • Side by aide with sentiences of which 
philoaophers need not be aa~ed, in Sefer Haaidi■ there 
occur abaurdities which could have been proc!uced only by the 
decline in all conditions of life which the Jews had 
experienced since the reign of Philip Auguatua."34 

Whatever -y be said about Sefer Hasidim, good or bad , it 

stands - a very mea~ingful, personal work . It is a prime 

exaaple of prag■atic and realistic ethical teaching in the 

history of Jewish literature . It takes into account the special 

32 Marcus, p. 3. 

33 Sillhon1, Y.K., "Ba.-haaidut ha Ashkena,zit bi ■e ha 
Benayia" in Ila Z•firah, (19i?) p. 38. 

s, Graetz, Heinrich, Bi•tory of the ~ewe. Vo;l. III, 
(Philadelphia: Jewish Publication Society, 1956) pp. ,oa-9. 
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characteri sti c of every case , the psychology of the person 

discussed, the historical and economic situation, and th e 

person's special relationship to other people.35 

In order to under role which asceticism played in 

the life 

views on sin , 

penances . 

11ust first explore their 

and their systea of 

For the Hasidei Ashlcenaz, sin was defined arture 

from both dimensions of the pietisti c ideal, first, the 

observance of halakha, or Toraitic Law, and ~econd , the 

subjective inward ability to channel properly the aotiva t-ton of 

one ' s heart in order to resist the evil i mpulse and the 

willingnese to experience the pain whi ch results fro■ not 

yielding to its lures . 36 

Toraitic Laa ai- at proaoti ng the social order (takanat ha
olaa) but the observer of all Jewish Law) is not yoteeh 
(baa not fulfilled all) . Accordi ng to the laws of the Holy 
One bleseed be Be, God observe• -n and rewards or punishes 
hi■ only according to the degree of his motivation , •• it is 
writt en. "aan s ees only what ia visible, but the Lord eees 
into the heart" -(I Samuel 16: 7) . 37 

The eyate■ of ein and repentence in the Sefer a .. idi■ is 

~ Bncyclopfdia Judaica, Vol . VII, p . 1390 . 

36 Narcua , Pi•ty and Society, p . 13. 

.• 3T Stf•r B••idia, Pam Bdition, par. 43. Pro■ this point 
on we will r•t~r to thie edition .. SRP. 
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actually four-fold ; the act of sinning , repentance, atonement 

( teshuva), and the assigning of the appropriat e penances . There 

is no conception of "original sin" in Jewish ethics , but there is 

much concern with the origin of sin. The Sefer Hasidim spea1ts ' of 

t he evil inclination, or yetser ha-ra, and the inclination to be 

good , the yetser ha-tov.38 

' 
In the struggle between the two, an 

individual's destiny is determined. 

' Behold, the evil inclination (yetser ha-ra) is good for for 
mankind. For if the evil inclination did not qominate in 
man, how could he receive reward for (doing) good?39 ~ 
Since his (evil) inclination bas aastei-y over him, and he .ts( 
prostrate before the Holy one blessed be He, he may receive 
reward for the good. And for the evil ones, the g~d 
inclination (yetser ha-tov) is bad. Had they not sivolH'ed 
the good inclination they could say: "What is the benefit 
of the good inclination? "40 

Not• only does sin dwell in man in the form of the yetser ha

~. but also wit~ n man is the power to overcom~ it . It is the 

victory of the good over the evil in aan wherein lies his 

salvation.41 

The Kaloniaides' theory of sin and atonement consists of 

three stages, each of which parallels a stage ,in their pietistic 

ideal. Repentance corresponds to doing "the will of the 

creator ," just as sin was a turning away fro■ God's will . The 

38 But it should be also noted that the Hasidei Ashkenaz 
believed that eo■e poeeess a ■ore agresaive evil !■pulse while 
others are aore balanced. 

39 . That 1•. the preaence of the yetser ha-ra provides the 
challenge for aankind to do good. 

40 SBP, par. 2 . 

41 Kr-er, pp. BS-6. 
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next step , the proof of contrition , reflects the pietists ' need 
\ 

to "be forever res ourceful i n fearing God." The final assigning 

of the proportional penances deaon~trat es the well known rabbinic 

notion of aiddah ke-neged middah (measure for aeasure)42, or, in 

the terminology of the Hasidei Ashkenaz, "reward is proportional 

It is clear in the Sefer Hasidim that repentence is a matter 

of this world. It is in the world of deeds that we either win or 

lose salvation. Repentance , like sin, is part of the life and 

struggle of ■an in this world . 44 Essentially, the reason the 

righteous person may receive punishment in this world for sinning 

is so that he may come completely purified to his r ~ward in 

heav~ Similarly , the wicked ma_: receive " reward" in this world 

for 'the good they do, so as to receive their full measure of 

punishment in the hereafter . 45 

The process of the "Sage Penitential" i~volved the atone■ent 

through confession to a s age , followed by a demonstration of 

contrition, and then the acceptance of expiating penances. It 

was a difficult and painful process for the pietist to approach a 

42 B. ~. 8b. 

43 Marcus, Pi•tv and Society, p. 14 . Tb• idea of "reward is 
proportional to pain" as a basis for Geraan Basidis■ is also 
taken fro■ Magein Avot, 5 : 23. See also SHP , pa~. 38, Appendix p . 
vii. 

,, Kr-er, p. 98 , also - see Zech. 1 : 3, II Kings 17 : 13. 
I 

,e Peab, 1 : 1. ... 
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sage, confess and then enact public rituals of self denial.46 

The following classification outlines the four elements of the 

system of repentance for the Hasidei Ashlcenaz : 

1) Teahuvah ha-ba'ah - Thi s is the repentance of 
opportunity, that is, when confronted with the opportunity 
to repeat an offense, a penitant aust resist the 
teaptatio~.47 In this way, the sinner deaonstrates his 
contrition. 

2) Teshuvat ha-katuv - This is the repentance that would be • 
biblical ly prescribed . In other words, he aust inflict upon 
himself such tortures as correspond to the pain he wquld 
have suffered by .infliction of the penalty prescribed 1 by the 
Torah tor that eame sin . 48 • ( 

3) Teshuvat ha-gader - This is the preventative form of 
repentance. The sinner aust avoid all things that might 
cause a repeat of his offenae.49 Thia is also a stage at 
which the sinner deaonstrat s his contrition. 

4) Teshuvat ha-11isbkal - This is the "correspondence" form 
of repentance. T tis, the sinner must suffer physical 
pain to such a hig degree that it corresponds to~the aaount 
of pleasure he had enjoyed when he co-itted his sin. 50 

The first of these categories, teshuvah ha-ba'ah is the type 

46 Marcus, pp . • 78-9 . 

47 SHP, par . 37 , see appendix, p. iv . 

48 Ibid. 

49 Ibid. 

50 Ibid. Also, see Rubin, p . 164. The author notes here 
how radically thi• pietietic view of repentence differs fro• 
other philoeopbical ech-• of repentence in that all the 
attention is placed upon the outward act. A good. example of this 
eaphaeie can be eeen in Sfftr Baeidia'• d-cription of penitence, 
which deriv- fro■ the Tal■ud:·Yo-. 8Sb. Th• Tal■9(! quote• : 
"Kaci 4Mi bf'•l teehuya? What is an empl• of a penitent?" 
sg~d!; ■akee a eignificant alteration in this text: 

' "' eh tghpyt? Bow dO•• one do penance?" Th• Tal■udic 
req'Q!r-nt that one overco■e one'• t-ptation •• a eign of hi• 

• repentence 1• not auffic1ent. ro.r th• Byide1 A;hk•n.az thi• 
conat1tutea' only one part of the overall proc-• of returning to 
God. 
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which the Talmud defines as the criterion for a repentant 

sinner.51 As we saw above, however , this l s only a minor part of 

the repentance process. Once the sinner has demonstrated 

contrition through the ba'ah and gader penances , he ·must still 

undergo the expi ation , or the penal consequences of his sin, 

those being included in the mishkal and katuv penances . 52 
1 
In Piety and Society, I van Marcus takes up the subject of 

t he meaning, or meanings we must ascribe to the pietists •· 

understanding of the word teshuvah . 53 He notes that in most ,, 
I' 

cases the word seems to refer t o the entire atonement process 1 

which, as we saw above, includes both the inward resolve t o 

repent as well as the ritualized acts of penance. Thus, whenever 

we encounter the verb root shuv ( J1j ), the noun teshuva will 

mean repentancJ in its full form . There is no genuine teshuva 
,J 

without "returning" ( J1;?) to God , and then making the necessary 

51 Yoma , 86 : b . 

52 Marcus , p. 51, Interestingly , none of the latter three 
pena~ces - gader, mishkai or katuv, can be t ound in Judaism prior 
to the haidei Aahkena!. Bven the Talmudic teshuvah ha-ba'ah 
barely turvived their reinterpretation. Yitzhak Baer notes that 
the entire doctrine of teshuvat ha-■ishkal is created upon the 
basis of the assuaption that in order to lighten his punishment 
in the next world, a ■an aust undertake in this life acts of 
repentance corresponding to each individual sin . Baer believes 
this doctrine to be alien to the spirit of the Jewish tradition, 
but a typical creation of t he Medieval Christian spirit . See 
Baer, Y. The Social Orientation of Sefer l!-sidia, p. 21. 

53 The linguistic -biguity of the Kalyno■ides comes fro■ 
their atte■pt to use earlier non-technical • (■idruhic) Hebrew to 
express a new religioua sensibility, this style thereby lending 
■ore authority to the clai- of their text. Ina-uch as they 
lacked a single ter■ specifically for the unusual type of 
penitential syste■ they intended, various tenu such as teshuv,a, 
lcaparah. din, and onesh Were e■ployed . ---
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seyaa (fence) to insure that one will not sin again.54 
\ 

THB SYSTEM 01' PENANCES OP TRB BASIDBI ASHJCEHAZ 

We read in the Sefer Basidi■ that sinners are guilty even 

when they are bringing sacrifices for their sins and errors, and 

they are not forgiven until they do penance and ■ake a verbal 
. 

confession, as it is written in Leviticus 5:5 - "And he shall 

confess . that wherein he has sinned. "55 
I l 

The Baaidi■ of oldenJ:lays wrote down their transgressions 
in order to confess their sins, and in order to re■e■ber, 
regret and do penance. Because if he r-eabers hie 
transgressions and that in the future he must give an 
accounting of the■, he will do penance .•• 56 

Yehuda's essential criteria tor assigning the appropriate 

penance• are (1) the illici pleasures the sinner experiences, 

and (2) the corresponding biblical penalties tor the sinful acts 
-" . 
- "a penance of suffering equal to the pleasure experienced 

several ti■es."57 The penalties are certainly "scriptural" in 

the following sense. Yehuda refers to the proper penance for a . , 
certain atonement: "If a sin earns forty lashes (biblical) and 

sha■e, then he ■ust undergo a penance equivalent to forty laahes 

a, Narcua, p. 38. See also par. 41 in the appendix tor 
discussion of this very th-• in the Seter llyidia. 

55 SJIP, par. 38. 

5S SBP, par. 72. 

57 SBP, par. 37, eee appendix. Thia corr-ponds to 
lleaser•• Rilkbot tnhuyah and hi• concept of airbke! and katuv 
penanc-. 
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' of pain and shame . "58 

The pietists imposed the penances on themselves in the 

spirit of the rabbinical maxim - middah k'negged middah and tbey 

followed this logic: a) God punishes a sinner in a way related 

to the nature of his sin; b ) for a sinner to cancel the ... 

otherworldly punishments which his sin earns, he should impose 

upon himself a penance equal to the divine punishment ; c) the 
1 

punishment is. thus based on the nature of the sin; d) howe~er , 

all s i n earn two types of punishment - the penalty provided• by 

the Torah for ~inning , and the penalty for the ill~~i t pleasure 
I 

of the evil impulse . 59 Thus, one penance should approximat, the( 

Torah punishment for that particular sin, and the othe shou'l d be 

proportional to the illicit pleasure he experienced during that 

particu-lar sin.60 

A spec al form of penance in the Sefer Hasidim is known 
'-,; 

as the "sage penitential." This refers to the confessorial role 

of the Jewish religious leader in that society, usually called a 

sage, (chacham) or a guide, (moreh) . The sage attends to the 

58 SHP , par . 37 . See Appendix. 

59 In SRP, par. 43 we read that a monetary penance (a 
worldly ■easure) placed upon the sinner ■1ght be one established 
in accordance to the Torah, but by the heavenly measure he is not 
yotseh (i.e. he has not fulfilled or "departed fro■" his 
obligation). By the statutes of God a -n•s sin is only 
pardoned or given reward for good based on the inclination of hie 
heart. 

60 Nareue, p . 1, • 

. ) 

/ 

• 



.. 

) 

pastoral needs of the sinners, . pietists and non-pietists alike.61 

The sinner ■ust seek out the sage and inquir~ how he should do 

penance . 62 Approaching the sage, confessing, and proving one's 

' contrition by acts of avoidance and then undergoing penances tor 

the particular sin - all center around the sage, but we find this 

only inl tbe Seter ~asidim63 and in Yehuda's responsum.6, 

61 Marcus, Ivan, "Basidei Ashkenaz Private Penitentials: An 
~ . 

Introduction and Descriptive Catalogue of their Manuscripts and 
Early Editions" in Stud~es in Jewish Mysticism, ed Joseph Dan 
and Frank Talmage, (Cambridge : Association for Jewlsh Studies , 
1978), p. 69. . _ ( 

62 A unique fictional illustration of the attitud4t tow,rd 
the penitential ritual is found in Isaac Bashevis Singe?"-1-s ;short 
story "A Crown of Feathers'': 

The rabbi outliped Akhsa's penance. She must fast each 
Monday and Thursday, abstain fro■ ■eat and fish on the 
w~ekdays, recite psalae, and~rise at dawn tor prayers. The 
rabbi said o her, "The chief thing is not ' the punishlaent 
but the reaorse . 'And he will return and ,ee healed , ' the 
prophet says." 

"Rabbi, excuse," Zeaach interrupted. "This kind of 
penance is tor coamon sins, not for co.nvers ion. " 

"What do you want her to do?" 
"There a.re ■ore severe toru ot contrition. " 
"What, for exaap}e?" 
"Wearing pebbles in the shoes . Rolling naked in the 

snow in winter-in• nettles in SWIiler. Fasting fro■ Sabbath 
to Sabbath." 

"Nowadays, people do not have the strength for such 
rigors," the rabbi said after soae hesitation. . 

"If they have the strength to sin, they should have the 
strength to expiate." 

"Roly Rabbi," said Akhaa, "do not let ae off lightly. 
Let the rabbi give 11e a harsh penance." 

"I have said what 1• right." 

63 Ibid., pp. 59-60. It should be noted that "private 
I penitentials are found in other worka - well. Bleazar's 

Rogach. for emple, waa a tract written f6r personal use by 
the •inner becaue people were ei■ply too -baaed to go to a sage 
and confN• their aine. Eleazar atteet• to the failure of 
Judah'• "innovation" of confeeeion to a eage. 
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The act of ~pproaching a sage was by and large a means of 
~ 

initi,tion into pietism. By repenting and undergoing penances 

administered by the sage one necessarily atones for one's past 

sins, and thus the initiate enters into pietism throug~ the 

"doors of repentance."65 

ASCETICISM OF THE HASIDEI ASHKENAZ 

Now that we have acquired a general understanding of the 
1 

J 

system.a of sin and ato~ement in the Sefer ~asidim, we may examine 

more closely the ascetic characteristic of that system. Gershom 

Scholem writes about this distinct ive character ot the German 

Basidic movement: 

Three things above all others go to aake the true Hasid as I 
he appears before us in the Sefer Hasidim: Ascetic 
renunciation of the things of this wo~ld; co•plete s~renity 
of mind; and an altruism grounded in principle and driven to 
extreaes.66 

The ascetic quality Jt the Hasidei Ashkenaz is based on the 

central role played in their thinking by the divine scales of 

judgement. The Hasidei Ashkenaz are continuously weighing this 

worldly inward enjoyment (hana'ah) against otherworldly reward 
~ 

and trying to r~duce it so as nQt to diminish otherworldy 

64 It is believed that Yehuda received questions about 
·atonement and wrote several responsa. In paragraph 38 of Sefer 
Ha•idia Yehuda write•: 11 

• • • therefore I wrote the Way of 
ieptntance (Derech T••huva) in order to infora those who fear 
God." (see appendix p. ix) This sounds like a digest of responaa 
which wa• gathered together to fora the Sage-Penitential we now 
have in the Sefer ~a•idia . 

6& Marcus, Piety and Society, p. 77 

66 Scbolea, pp. 91-92. 
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rerard.67 

God's reward tor the pietist derives in large part from his 

continuous resistance of the evil impulse. One result of the 
\ 

resistance to temptations of the flesh was this tendency toward 

asceticism. In order to maximize otherworldy pleasures , the 

' Hasid was told to avoid all illicit physical or psychological 

pleasure during his life.68 This asceticism enjoined the 

ren~ciation of profane speech , of playing with children , and ot 

many other innocent pleasures.69 Basically, . it amounted to 

turning one's back on ordinary life as lived by ordinary people , 
I 

(azivat derech eretz).70 

Essential to the way of the pious life is the Hasid's 
\: ability and willingness to bear insults and shame witnout 

flinching. It is in tnis way that the Hasid proves himself 

worthy of hi name.71 Due to their ~xtremist ways and the 

singular aanner in which they led their lives, the adherents of 

Rasidisa soon learnt to associate thi s way of life with the 

suffering of humiliation. Fro■ the very outset of the movement 

67 Marcus, Piety -and Society, p. 11 . 

68 Bpcyclopedia of Religion, v . "Ashlcenazic Hasidi sm" by 
Ivan Marcua, Vol. II, p. ,~9. 

69 Th• renunciation of things in this world finds its 
antithe■i■ in the proaise of the world to co■e. The pri■e 
exa■ple or thi■ ■ight be: A Ba■id who turn• his eyes fro■ women 
beco■es worthy ot an afterlife in which he will see the glory of 
th~ Shech!p•b with hi~ own •Y••· 

70 Scbolea, p. 92. 

71 Ibid. 
bears shule." 

The word a-id is a play on words to aake "one who 
♦ 
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they proclaimed the cornerstone of Hasidut to be the capacity to 

' persist in God's will despite scorn and mockery . 72 

Assuredly, thus said the Lord to the House of Jacob , who 
redeemed Abraham : 

No more shall Jacob be shamed, 
Mo longer bis face grow pale.73 

The Hasidim saw this verse in Isaiah to be a specific reference 

to their own situation in life. 

There is an ancient Talmudic tradition of a special ... 
I 

"Mishnah11 whose col'IUllandments place far heavier demands upon the 

Basid than the ordinary standards of the Law, or Torah as 

interpreted by the Halacha . 74 Despite the strini~ncy and high 

level of self-abnegation impo~ed by the Hasidei Ashkenaz, the ( 

Sefer Hasidim discouraged excessive fasting and othe¼,elf~ 

afflictions, except for ethical purpooes . 75 This was an 

impo~tant concept for Yehuda t o stres~, as it somewhat 

contradicts t Hasidic doctrine that one ■ust not be satisf! ed 

,, 

to fulfill the Law of the Torah ( ie : Talmud), but must strive to 

be in accordance with the law of heaven (ie : the natural law of 

conscience born within man hiaself) . 76 This ideal is the most 

72 Solovedtchik, p. 329 . 

73 Isaiah, 29:22 . 

74 Scholem, p . 94 . 

75 Kraaer, p. 115 . 

76 Baer, pp. 15-16. Baer points out, on the otber band, 
that the ethical religious outlook of the Talmud and Midrashic 
literature 1• in fact ■ore ascetic and le•• opti■istic than 
conte■porary rationalist apologetics would have us believe. 
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central to understanding the extremes to which the Pietist would 

go in fulfilling the will ot the creator (razon ha-Boreh) . 

Fear of the Lord is greater than wisdom. Among the Hasidim 
·there are who are wise in (matters of) Torah an~ tliere are 
those who follow the will of the creator in thei~ hearts. 
The good deeds of the wise (schooled in Torah) Hasid are no 
greater because he received (his instruction) froa his 
teacher. And the other is also not greater because he did 
,!l2.! receive from his teacher· (knowledge) a.nd thus was not. 
wise enough to _understand (the message from) his heart.77 

INFLUENCES ON TJ E ASSCETICISM OF THE BASIDEI ASHXENAZ 

As we noted earlier , the pietistic ideal of viewing life as 

a continual divine trial was more than likely a reaction to1 the 
I . 

trawnatic memory of Jewish martydom of the 1Q96 crusades . 78 The 

concept ot Kiddush ha-Shea was one long treasured by the Haside-.1 

Ashkenaz. Th~ well-known acts of martyrdQm and the legend that 

surrounded the■ served to prepare the peopJe of Israel tor the 

day when God would test }srael.79 R. Meir of _Rothenberg's famous 

' " stateaent : " . . . those aartyrs who feel no pain as they are taken 

to be killed . . . " belongs to this Rasidic tradition.SO 

It has been argued that the ~,sidia wished to emulate the 

ascetic tendencies ot the period and thus could not help but be 

77 SHP, par. 1 . . 
78 Bncyclopedfa ot Religion, p. 459 . 

79 Baer, p. 1 7 • ) 

80 Ibid . 
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influenced by the current Christian ethos.81 Because ■any of 

those Christian ethics were largely based on rabbinic teachings , 

the Hasid happened to find many of his ethical ideas and \ 

strivings echoed in the the pages of the Talmud.82 Baer writes , 

however, that 11 the Talmud's social regulations lacked the 

dimension of anxiety for the potential loss of the eternal soul 

which accompanied raedievar man's every step .. . "83 In other 

words, the doctrine of 11sacred• poverty11 extolled by the Christian 

heretics was found as well in the Psalms , Proverbs, Ecclesiastes 

and, of course , New Testament aa~erial . 84 

Prior to the existence of Baer's essay, scholars had assumed 

that one could understand the pietistic systea of penances fro■ 

81 A description has been given regarding Chri~tian ayatics 
that may well apply to tRe Haside Ashkenaz ; that in every mystic 
there is an ascetic and that asce cis■ is at the very source of 
■ysticisa. (Do■ Berliere, quoted tfy Ray c. Petry in Late Medi~vai 
Mysticisa, Vol. XIII of the Library of Christian Classics, ed. 
John Baillie and others, Philadelphia: Westainister Press , 1953 , 
p . 19) This helps to explain so■e of the severe forms ot pena.nce 
and self-denial that we witness in Sefer Hasidim. 

82 It should be noted that although Yitzhak Baer has 
suggeated that the Rasidei Ashkenaz were faailiar with 
conte■porary Christlan theology, it is n~w generally agreed that 
they did not know Latin, and that they harbored a deep hatred of 
the Church and the culture that surround it. (From Joseph Dan•• 
Jewish !Y•ticisa and Jewi•h lthics, p. 48l ·and p. 124, n. 10). 

83 Baer, p . 25. 

8, But the Baeid did not accept the Christian doctrine of 
"sacred poverty•; nor did bfidut advocate the abstention fro■ 
contact with woaen. Although the extr••• self-affliction aod 
self-debaa•-nt •••■- to reflect a Christian intluence , the 
piety ot the ,uid could not nullify certain eleaenta within ~h• 
Jewish tradition and, a• we have already not.ct-. could not 
override conditiona of the Law. 
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an entirely internal Jewish perspective.85 For Baer, Yehuda 

eaerged as a major religious ethicist and socio-religious 

reformer, and thus he may have crossed the boundaries between 

the various conte■porary religious systeas. 
~ 

\ 

The similarity between the patterns of behavior revealed in 
. 

the Sefer Hasidim and the contemporary Christian practices might 

be seen as ■ere chance results, but it seems as though they 

reflect the in~luence of Christian beliefs which were known to 

Yehuda (or to whoaever authored a particular section of Sefer 

Hasidim) by way of study , or exposure to the sermons of the 

' conteaporary Christi~ clergy . 86 Baer notes that Sefer Hasidim 

greatly reeemblee the collections of exeapla/ sermons preached 

among circles of Christian Monks fro■ the thirteenth century 

onward . 87 It has been argued th~t Baer's thesis does not really 

explain why it is that the Hasidic penitentials e■erged as late 

as the 12th century. If indeed the Christian influence was a key 

factor, then how would one account tor hundreds of year of 

Christian penitentials without the slightest effect on the 

85 Marc'¾S, pp. 7ff. 

86 Baer, p . 25 It can be argued that in. their veheaent 
hatred and fear of the Christian Church the Rasidei Aehken,z aore 
than likely did not attend the seraon• of Christian preachers. 

87 Ibid. pp. 7ft. It is noted in Medieval Handbook• of 
Penance by John T. McHeill and Helena M. Gaaer (Hew York : 
Coluabia University Pr•••• 1938) , p. 30, that the prevalence of 
eleaents fro■ the Monastic discipline of aeceticisa and so■• of 
the extreae fonu they take are frequently observable in the 
Penitentials. Th• initial expressions of repentance are 
accoapanied and ulti-tely replaced by a eerie• of . ascetic acts. 
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neighboring ~ewish comaunities?88 

In both traditions, the desire was to bring religion closer 

to the hearts of the people. St. Francis of Assisi and h!s \ 

fellow Franciscans were popular preachers, and conveyed in their 

talks matters of great relevance to the people. The Hasidim 

sought to imitate the "pious men of old" in the Talmud and the 

Midrash just as the Franciscans saw themselves following in the 
) 

footsteps of Jesus and the early Phriatian aonks . 89 

The penitential se,eti on of the Seter Hasidim in many ways 

resembles the Latin penitentials. The Sefer Hasidim catalogues 
. 

di terent sins, prescribes specifjc penances to atone for each, 

and advises the confessor how to administer the regimen . 90 The 

book is designed to assist t~e sage as a confessor91 primarily to 

the non-pietists who wished. to be initiated into pieti-s■ .92 

Regardless of the possible infl ences of Christianity, which 

-y or -Y not be well-foun~ed, there a.re great differences 

between the "regula" or the laws of penance governing the 

Christian ■oqlta and the penances prescribed in ~the Sefer a-idia. 

One aajor difference is the principle of aidah keneged •1dah 

88 As we will see in Chapter Vin our discussion of the 
psycholo~ical aotivea tor ascetic practice, chances are great 
that the trials of the ti■e period led Christiana and Jews to a 
si■ilar kind of ritual penance, and not so auch the effect of one 
group upon the other. 

.. 

89 Baer, p . 8. 

90 See paragrapha 19 and 38 in the appendix • 

91 See the above discussion on the •sage penitential•. 

92 Marcus, p . 75. 
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(measure tor measure ) in the Sefer Hasidim . Here one makes 

atonement by means of penances weighed against the magnitude of 

the sin and the pleasure entailed in its pe~ formance . 93 This is 

a view ali en to the related Christian texts. We read in the 

Sefer Hasidim of the proportional nature of atonemen·ts: .. 

. .. He must endure suffering corresponding to the enjoyment 
he received from the transgression, and so it is with all 
t ransgressions . This is not only with reg~rd to negative 
comaandments, but also within the case of positive 
co...ridllents which, of course, override negative 
comaandments.9• 

We find no analogous idea in the various Ch~istian . 
penitential handbooks. Although they are in similar fashion (/ 

guides tor the confessor (sage) with which he is to ~ his job, 

and they both aid the repentant s i nners to complete atonement, 

they do not contain the "corresponding" style penances that we 

see in the Se ~ r Hasidim. Rather, the penances are graded 
,._, 

according to the status of the sinner and the nature of sin, and 

the penance imposed was of a limited duration (in order that the 

penitant might perform i~ repeatedly). The standard types of 

penances included fasting, the recitation of psalms , giving alms , 

and so■e coa11utationa.95 

The Corrector of the Burchard of Woras from the 11th . 

century contains questions to be asked by the confessor, and 

93 Baer, p . 21. 

, 94 SHP , ·par . 37 -in the appendix.· 

95 New Catholic Bncyclopedia. 
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prescribes an "appropriate" penance for each sin confessed . 96 In 

the following penance, Burchard of Worms (ca . 1008-12) prescribes 

a ritual of fasting for the crime of robbery : 

If thou hast comaitted robbery , thou shouldst have a heavier 
penance ; for it is more distressing that thou hast s~ized 
soaething by force in the owner's sight than that thou has 
stolen from him in his sleep or absence . It thou h~st 
coaaitted theft because of necessity so great, I say, that 
thou hadst no means of life and on account of the pinch of 
hunger rand hast stolen only food outside the church and if 
thou hast not had the habit of doing it, restore what thou 
hast carried off and do penance for three Frid~ys on bread 
and water . But if thou art unable to restore it , thou sh~lt 
do penance for ten days on bread and water.97 

Host of the p~nances in the "Corrector" are of th1s type ; 

that is , the penances prescribed do not relate in any specific 

form to the nature of the transgression . 

In contrast , we find the following paragraph in the Sefer 

Hasidim : 

If one has stolen or one has taken and plupd~ ed he must be 
expelled . whoever has (the booty) in his hand should return 
it to the owner. whether or not he (the thief) returns it 
he shall be expelled because there are witnes,ses (who attest 
to the fact) that he stole. If he returned (the goods) one 
should not tell ot his disgrace or make him known. Even if 
he swore and afterward went back on his word, one does not 
eaba~rass him in ord~r to slam the door on repenters . 98 

In Christian society , the spiritual penances given out were 

additional to the secular legal system . In the Jewish community4 

96 Ibid., p. 87 . 

97 froa "The Corrector of the Burchard of Woras (ca. 1008 -
12) " in McKeill and a-er , Medieval Handbook& of Penance, p. 329 . 
The later penitentials, including this one, bec-e general 
guides for confess~• and not "tariff books• - not simply list s 
of corresponding penances . # 

98 SHP, par. 20, in appendix. 
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the sacred and secular domains were not divided . Thus, the 

penitential system was by and large a concern of the individual. 

At a certain point , however, when the political power was at a 

low, the "laws of heaven" became decisive tor public discipline , 

and the established penitential system was necessary . 99 

As ·we noted earlier , the Sefer Hasidim served not as an 

abstract treatise , but as a practical guide tor the sage by 

which he might guide sinning ndividuals to repent. These sages 

were the rabbinic authorities of their generations, and they 

served as spiritual guides in the same sense as did their 

Chri•tian counterparts . 100 Consider• the following from Seter 

Hasidim : 

Should the teacher ask him at the beginning, "do you regret 
your sins?" ... If he says, "Give me other penances, but 
this 6ne I cannot do" they do not listen to him ... One 
never weighs evil deeds -against good ones , but figures each 
one separately. 101 

In comparison we cite this from The Corrector of Burchard o f 
Worms : 

Then the priest shall softly and gently question him first 
on the faith, as he holds it , and shall say : Believest thou 
that thou .shalt arise in the day of judgaent in theis saae 
flesh in which thou art now, and receive aceording to what 
thou hast done, whethe~ it be good or evil? Answer: I 
believe . Wilt thou forgive the sins of those who have 
ainned against thee,•• saith the Lord: "If ye will not 
forgive men their sins, neither will your Pather forgive 
yaur 'sins"? Answer: I will . 102 

99 Baer, p. 23. 

100 Ibid. 

101 SRP, par. 43 -

102 NcHeill and G-•r, p . 324 . 
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Baer notes that the Hasid will never go beyond a certain 

point in his self-denial because of the legal prohibitions of the 

Law.103 It is similar in the Christian system in that they also 

will only go to the extreme permissible by their faith. In the 

case of the latter, the extent of self-denial is far more 

generous, and thus by comparison the extremes of the Hasidei 

Ashkenaz appear foreshortened.104 

An important element for us to keep in mind, regardless of 

the conclusions we draw about the Christian influences, is that 

the times produced a specific type of ascetic practice for the 

purpose of this-worldly self-punishment. As the reader will have 

noticed thus far, it is quite a different asceticism from that 

described in Spain in or about the same time period. We proceed 

now with a comparison of the two systems. 

103. Singer, p. xix 

104 Ibid. 
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A COMPARISON OF ASCETIC PRACTICE IN BABYA'S "DUTIES" AND THB 
SBFBR HASIDIM 

1 

) 

THE PHILOSOPHICAL/RELIGIOUS RELATIONSHIP BETWEEN SEPARDIC AND 
ASHKENAZIC JUDAISM 

I 
In order to begin a discussion of the similarities and 

differences between Bahya's ascetic "systea" and that of the 

Hasidei Ashkenaz, it is helpful to ex-ine first the 

relationship between Ashkenzic a nd Sephardic Jewry in the 11th 

and 12th centu~ies . 

Coapared to the Ashkenazim, the Sephardic Jews 11-Ving in 

Spain between 950 and 11~0 thrived in a relatively "fre" 

atmosphere. This period of time marked a "golden era" of Judaism 
. 

,in Spain, not only referring to their intellectual output, but 

also to the tree political, social and economic prosperity they 

enjoyed . This ailieu of freedoa and good social standing in turn 

gave them the leisure and the incentive to engage in pursuits of 

philosophy, theology, treatise• on ethic• and the like.1 

This was not true tor the Jews in Germany at this ti■e. 

we noted in Chap~r III, Aahkenazic Jewry-• still reeling fro■ 

1 Er-•r, God and Man, pp . 16-17. 
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the disaster of the crusades, and i heir basic effort was that of 

survival . Hardly an officially constructed philosophy, 

scientific doctrine or any significant secular work caae fro• the 

Ashkenazia during this period. Although the Hasidei Ashkenaz 

were aware of the advances in theology, ■etaphysics, science and 

other areas of thought that were being aade in Spain and France, 

they the■selvee were not involved in such pursuits.2 Because of 

the relative isolation of the Ashken~ ic communit y , they had no 

need to reconcile their thought with that ot Greek phi losophy and 

recognized no other authority besides the Torah and rabbinic 
. 

tradition . 3 Sephardic Jews, on the other hand , were as auch 

devotees of philosophy as of the Torah and the rabbinic 

tradition., 

As we have pointed out in the two previous chapters , the 

• effects of both the Christian ailieu on the ~~fidei Ashkenaz and 

the cultural heritage of the Arab world on Ba~ya were notable. 

As the condition of lite for the Sephardic Jews was generally 

freer, they were better able to expoee theaselves to that which 
• 

was available to thea . The Ashkenazia, on the other hand, were 

subject to political and econoaic reetrictiona and thue accept'ec! 

the concepts and definitions of their Christian surroundings, 

2 Schol••· Major Trends, p . 80, 

3 schechte.r, Studi••· Vol . III, p. 12 . 

4 Ibid . Ironically, u Schechter points out, this proved to 
be one thier greatNt .. •,:=:-•: ao•t ot the Sephardic 
co-entari•• on the iible ve becoae obeolete while we etill 
have thoae ot Raah1 and Ra■ban, etc. , 
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adapting the• to their own unique situation.~ In essence the 

saae et.feet was gained by two different sets of circuastances, 

J 

\ 
yet we will come to see that each society incorporated the values 

and traditions of its "host" country in greatly varied ways.6 

SIMiuARITIES AND D~PPERRNCES BETWEEN B~A' S DUTIES OF THE HEART 

AND THAT OP THE SEtER HASIDIM 

A primary objective that both these works share in co-on is 
I 

the desire of the authors; to bring religion and particular Jewish 

practice into the hearts of the people . Both strive to bring man 

closer to the will of God. Hovot and Sefer Hasidim are works . 
written for the people to read and utilize in their day to day 

lives . 
J 

It can be shown that ■any of the strikingly new ideas of 

both aai:iya and Yehuda he-Hasid were but extensions of th• e hical 

teachings of the Bible and of the rabbinic sages . Although at 

times Ba~ya's dualistic notions ot body and soul make hi• 

5 Baer, Socio-religious Orientation, p. 1. We will see in a 
further di•cua•ion in Chapter IIl that there is serious 
dJaagreeaent with Baer'• aeaeaa■ent of the Ohriatian influence 
upon the fr.idei Afbkepaz . One such argument i• that Christian 
penitentiae existed for hundreds of years over ■uch of Burope, 
but only in the 12th century did the Bgidia embrace a si■ilar 
aode of atoning. · 

6 It is accepted by ■oat scholars that the Jewa •of Spain (a 
select few) were aware of the Aabkenazic cuato■e by way of their 
ethical literature, and that Judah he-Bas1d was acquainted with 
Ibn Ezra, Saad1a, Naiaonides, but in general the Geraan J.,,. were 
n~t well infol'lled of th• goings on of their brethre,n in S~1n and 
Prance. 
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asceticism appear more Hellenistic than Jewisp, he does not 

depart from either the themes or the concrete forms of rabbinic 

renunciation . 7 

Ba~ya goes to great lengths in IX:E of Hovot to clarity that 

one must not go beyond the Law . Relying upon God means adhering 

to God's Law. The Law, as we understand Bahya to say, is against 

abandoning the ~ultivation of the world . The Hasidim were 

obeying the law in "extra" measure , beyond its requirements, but 

by no means were they departing from the Rabbinic understanding 

' . of the text. They esta,blished the "laws of heaven" , or the 

natural laws of the conscience which placed heavier demans ~pon 

the Hasid than did the ordinary Law. But, as we have noted, . 
Yehuda was quick to stress in the Sefer Hasidim that excessive 

fasting or any Other self-inflictions were to be discouraged, 

except for ethical purposes. 

Both kept within the confines of the Law, however it appears 

that they did so for different reasons . For Ba~ya the danger in 
. 

"overdoing it" was that the ascetic. aay be led to do- things 

forbidden by the Law, and thus he would not be acting for the 

sake of God. B~ya states that the very purpose of the Law is to 

give the mind mastery over the active soul . As we have noted, 

one of Bapya'• pri .. ry influences, al-Ghazzali regarded the 

attempt to escapte fro■ the world as no less an enslavement to i,t 

than the eager pursuit of 'it• vanities. 

7 Lazaroff, p. 25. 
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MATTERS OF STYLE \ 

In terms ot style the two volumes are greatly different. 

·Although they are both very much "how-to" manuals, instructing 

the reader on the social as well as individual level , Ba~ya's 

Hovot is constructed in a very logical , specific style , outlined 

in an introduction, and pr esented in a comprehensive order. To a 

great extent Bahya drew the elements of this concise style from 

Muslim, Arabic and Neoplatonic sources.a The Sefer Hasidim, on 

the other hand, is a ■ore difficult volume in terms of its 

organization. Lacking the philosophical training of his 

Sephardic counterparts, Judah was nQt able to reduce his mystic

theosophical theories to a ayatea, and they are therefore 

ditticult to aurvey.9 All the ~ ri~us elements of the Seter ✓ 

Rasidia are inter■ingled throughout, showing that the authors or 

editors see■ed unable to develop these elements ot thought in 

order to produce anything like a synthesis . lo 

A great strength -ot the style ot Seter Hasidim , however,· 1• 

the ■anner in which Judah illustrates using anecdote and parable . 

This approach serve• to bring his arguaent down to earth, and 

indeed reflect• the art ot the popular preacher during that 

8 lncycloptdia Judfica, Vol. IV, p . 105. 

9 Jewisb ln~clooed!a, Vol. VII, p. 358. ,. 

10 Schole■, p . 86. 
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tiae . 11 In contrast to the somewhat more dry philosophical style 

of Hovot, it 1! the charm of Seter Hasidim, and the earnestness 

of the writer, tbat •ade it popular; a possession of the masses. 

While Bahya seems to direct his instruction and advice more to 

the individual reader, . the Sefer Hasidim presents its ascetic . 
ideal as a socio-religious program not only tor the individual 

pietist but also for sectarian groups organi zed under the 

leadership of the Sages (Hach-im) . 12 . 

, 
THE INTELLECTUAL IDEAL AND THE PIETISTIC IDEAL 

Two major trends of Jewish mysticism are the intellectual 

and the pious/ devotional. B~ya's love of God, tor which he 
. 

strives in all the sections of Hovot, lacks some of yie passion 

that is evident in the Sefer Hasidim. His love of God is more an 

intellectual illumination that occurs when the mind instructs the 

soul.13 Ba~ya's asceticism therefore is not an attempt, in the 
• classically mystical sense, t'o bridge the gap between God and 

11 Kraaer, p . 25 This "preacher style" of the Sefer Hasidim 
cannot be over-emphasized as a basic difference from Ba~ya's own 
tone. 

12 We note here the difference between BaQya's "special 
aacetice• and the Sages of Sefer Hasidim. Ba~ya'e special 
aacetice were "physicians of the soul", and practiced a special 
variety of a■ceticisa. In the word• of Ba~ya: "They re■-ble 
the apiritv,al being•. They abstain fro■ anything that will 
di■tract thea froa God •• • " The Sages of the llH1de1 Aehkenaz 
acted a■ penancere . They prescribed the appropriate penances to 
fit the eina of the people. 

I 

13 Manaoor, Introduction, p . 7. 
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man . Man's awe and fear of God always maintains a respectful 

dista.nce between himself and t he object of his love.1, 

In contrast , the asceticism of the Hasidei Ashkenaz posits 

that one must be forever resourceful in fearing God. That is , 

one aust be. engaged continuously in the search for the hidden 

will by striving to discover new prohibitions and make new 

proscriptive safeguards around t ~e forbidden . 15 Perhaps the 

following best s ums up the non-philosophi cal nature of the 

Hasidei Askenaz: 

Be wise and prudent in your behavior , and indulge not in the 
wifi!o• of words , for it will be your deeds that will 
accoapany you to the hereafter - the wisdo■ of words will 
remain in this world.16 

The ultimate objective of asceticism for Bahya is the object 

of all religious practice , self-control. As we have read i n .. 
Ba~ya, the soul inclines toward asceticisJ because asceticism is 

like the soul itself . In other words, it is human nature for the 

intellect to dominate the passions, and that is what we a.re 

t~aining ourselves to do. According to Ba~ya , "reason must get 

the upper hand." 

In contrast, a .scetic practice for the Hasidei Ashkenaz 

provides the opportunity to increase their ability to withstand 

life's trials and obstacles, thus t~ continue weighing the joys 

\ 

1, It ha• been argued that there is• kinship between B~ya 
and Haaidiaa in that Bahya identifies the pure fear of God with 

· 1ove
0

and devotion to God, and froa his conception that the 
fulfillment of t._he di~ine will becoaes an ·act of love. • 

15 Marcus, Piety and Society. p. 11. 
j 

16 SHB, par. 285 • . , 
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and pains of this lite with that ot the next. The object of the 

Sefer Hasidim is to establish an ehtical ■oral , and to 

acknowledge the profundities of the Creator ' s Laws . Just as 

Ba~ya discouraged the ascetic practice ot fasting unless it was 

specifically an expression ot inward devoutness, the Seter 

Hasidim discouraged fasting except for ethical purposes. 

THE OUTWARD AND THE INWARD 

We coae now to the essential difference between ascetic 

practice as understood by Ba~ya and the authors ot the Seter 

Hasidim. For the Hasidei Ashkenaz , the ou~ward signs or 

physical expressions of asceticism were the very essence of 

penitance. Any aanitest ations of penitence on the emotional . \J 

plane paled in comparison to the physical aspects ot 

repentance . 17 But tor Ba~ya , these external signs were 
,1 

peraissible only as indications of an inwardly repentant 

disposition. ~ya regarded the inward -abetension "of the heart" 

as clearly a higher fora ot ascet icism than physical abstention . 

Ascetic •eta such as fasting or wearing sackcloth aay be 

co-endable, and accordi ng to B~ya are encouraged and regarded 

as a aanifeetation of repentance, but they reaain aerely ayabols 

ot an inward state of aind, and are not th•-•lves a •ine qua non 

' 11 Rubin. conc1pt ot Repentanc• . p . 1ss. 
p 
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of penitance.18 Of central importance to Bahya's understanding 

of the "duties of the heart" is that fact that they are not 

punishable, nor are they rewarded. This is why, says Bahya, they 

have been so neglected. We recall that Ba~ya's "most perfect and 

highest ascetics resemble the spiritual beings ... abstaining from 

anything that will distract them from God."19 

We have discussed that for the Hasidei Ashkenaz, repentance, 

sin, and atonement are matters of this world. Thus the . 
asceticism that one brings upon himself for the purpose of 

atoning is so that he will come purified to his reward in 

heaven.20 If we examine the four elements of repentance once 

again, we see that two of them, teshuvah ha-ba'ah (wherein the 

penitent resists the temptation to repeat an offense) and 

teshuvat ha-gader (the sinner avoids that which might cause a 

repeat of an offense), are demonstrations of contrition. Thus we 

might see them as outward displays of inward repentance. But 

lest one think that this completes the atonement process, we note 

that teshuvat ha-katuv (self-inflicted pain equal to that which 

one would have experienced from a Toraitic punishment) and 

teshuvat ha-mishkal (pain equal to the amount of enjoyment from 

18 Ibid. p. 164. 

19 Hovot, IX:C, p. 404. 

20 Interestingly, Babya, in his introduction to Hovot says 
that only if one endeavors to empty his heart and pur1fy his mind 
of the vestiges of this world (through asceticism) .. . is the 
perfeqt assertion of the unity of God achieved in his heart and 
only then can the virtue of his soul be saved. For the Hasidei 
Ashkenaz, the purpose of the ascetic acts was to save the soul 
itself. 
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the sin) both call for a physical punishment quite distinct from 

t°he world of inward atonement . Stated quite si■p,y in the Sefer 

Hasidim : "Sin cannot disappear without injury."21 Therefore, 

atonement is neither exclusively an intellectual-psychologlcal 

process, nor is it a set of mechanically prescribed acts of 

penance, as soae aight at first argue upon reading the ascetic 
1 

rituals contained therein. 

Perhaps in the following statement by B~ya we may best se~ 

the coll.lllon ground between th~ two systems : 

Those that are· imbued with this love (the love of God) find 
easy every sacrifice they are asked to make for their God , 
and no selfish aotive -rs the purity of their love.22"-._ 

Ultimately it is in this theme of love that we might look 

further to ~iscover the true meaning of these two varieties of 

ascetic practice. B ~ya•s major premise is that when the 
'v 

individual has moved through the duties and arrives at the love 

of God , the ultimate destination, then he will find his future 

sacrifice easy. Por the Basidei Ashkenaz the sacrifice must be 

difficult . The ■ore pain, the better the deaonatration of 

contrition. 

Juat as we have heard it said that a person must love 

the-elves to be able to love another (i.e., to love God) , so we 

/ 

21 SBP, par. ,3. Th• pri-ry textual basis for this is froa 
Isaiah 6:6-7 which reads : Then one of the seraphs flew ove~ to 
ae with a live coal, which he had taken froa the altar with• 
pair of toftga. Be touched it to ay lip• and ·declared : "Now that 
thi• baa touched your lipa, your guilt shall depart and your sin 
be purged away.w 

22 Rovot, X:P, p.,,o. (see also Broyde, p. 453) 
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also find it hard to conceive of a self-hating or self-

destructive person being able to love another (i.e., to love God) 

in a mature sense . It is this theme we will take up \ in the 

following chapter on the psychological motives for ascetic 

practice. 

, 

, 
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\ 
PSYCHOLOGICAL MOTIVES FO~ ASCETIC PRACTICE 

Why at this point in our study of the ascetic practices in 

Hovot and Sefer Hasidim do we deem it necessary or appropriate to 

enter the coaplicated area ht the psychological aotivations for 

religious practice, and for asceticism in p~rticular? The first 

reason is that the very universality of asceticism causes us to 

wo der what dynaaics ■ight have caused such a practice to find 

its way into virtually every ■ajor religious systea known to 

huaankind . 

Ano~her source of our interest in this topic aight be the 

relevancy of ascetic practice to OU?- i dentities as ■odern 

Allerican J'ews who in fact engage in a certain aaount of 

asceticism in ou.r own religious practice, at least once a year. 

Is it simply a coincidence that Yo■ Xippur is one of the ■oat 

observed of all J'ewish practices? Even the "once a year" J'ew 

will for a period of 25 hours sacrifice his or her daily 

pleasures on the altar of appeaseaent; satisfying God through 

denial. Are we truly repentant wben we fast on Yo■ Kippur? Do 

we need to be? Is fasting an end in itself, or is there a 

greater psychological diaenaion to our observance of tbi• ritual? 

While the causes for which peoele are prepared to eufftt,r now 

are different fro■ what they -re -re hundred• of years ago, the 
f 

desire, and perhaps even the need to suffer is also pre•e~t in 
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the individuals who aake up aodern society.1 It we look 

carefully.,. can see that conteaporary torae ot abstinence and 

asceticisa are ••ployed tor reasons siailar to thoj e ot our \ 

ancestors . 2 

Th• third, and perhaps ■ost i■portant reason tor our 

purpose in this chapter is the hope that a discussion of 

psychological) aotives will turther illuainate the aost profound 

differences between the ascetic practices advocated by B~ya and 

those prescribed in the Sefer 11Midia. 

Op to this poifi~ our discussion has focused on the 1, 

differences between Ba~ya•s ascetic system and that of tne 

~aside! Afhkenaz priaarily Of\ the level of ritual practice an~ /. 

law . Por the aost part our •~!nation has been descriptive 

rather than analytical or explanatory . ·eut there is an even more 

profound difference be een the two syste■- to be di•covered in 

the real■ of psychology. It would not only be difficult, but 

al•o inadequate to end our coaparison of ~ya and the fuidei 

Afhk•naz before we have sufficiently entered that real■ , for it 

is in the area of psychology• that we -Y find the aost 

illuainating explanation for the distinctive toraationa of 

aacetici- by th••• two groupa of peopl e . Thi• discus•ion will ~ 

also enable us to anawer the central que•tion propo••d by this 

paper: Why have tw9 .7ewi•h religious ayate■s e■braced ascetic 

1 Conatable, p. ~-

2 Prayaer, Paul N. , A Dypaaic Ptycholoay of Rtl1q1on. (Kew 
York: Harper and Row, 1918), p. 151 . 
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practice in such diss\ailar ways and for such diverse reasons? 

Typically , upon first encounter, readers tend to regard 

most ascetic practices as bizarre, and perhaps even the prod, ct 

of a "disturbed" personality type. In our day and age , it is 

usually assumed that seeking what is easy and pleasant is 

instinctive. Any deliberate tendency to pursue what is hard and 

painful might well strike one as purely abnormal .3 The benefit 
1 

of a psychological approach ~s that one is better able to see how 

specific forms of asceticism might be understanda ble responses 

to the circ\1118tancea produced by the ag&, and how the purpose of 

• one group's asceticism may be greatly different from that of 

another. 

Adaittedly , there are many perspectives and levels to the 

study of the psychologY. of religion, and in the context of this 

paper we are able to exaaine on ¥ a few as they relate to our 

texts. The first of these perspectives is an explanation as put 

forth priaarily by Williaa James in the form of an outline of 

levels ~f ascetic practice . We will follow this with an 

exaaination ot the copcept of ascetic!~• as "religioua 

submission" vs . "moral aasochis■11 , and the related Freudian 

theory of ego develop■ent. I will endeavor at that point to 

explain how Bahya and the Hasidei Ashkenaz fall into th••• . 
categories, in the hope that this will sufficiently illuatrate 

the true distinction between the two varieties of ascetic. 

3 J-, lfilliaa, The varieties of Reliqioua Experience: A 
study in Ruaan Wature, (Kew York : The Modern Library, 1902), p . 
291. 
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practice. 

In his classic work, The Varieties of Religious Experience, 

Willi- J-es outlines several psychological levels4 which -y 

serve as criteria for classifying examples of ascetic conduct. 

For our purposes we will ex-ine four out of bis six levels.5 

They are as follows: 

1) Aeceticisa -y be a •ere expression of organic 
hardihood, disgusted with too . auch ease. 

2) (Ascetic expression aay be in) teapetance in meat and 
drink, simplicity of apparel, chastity and non-pampering of 
the body generally; (it) may be fruits of the love of 
purity, shockltd by whatever sav~rs the sensual. 

3) (Ascetic acts) -v also be fruits of love, that is, they 
may appeal to the subject in the light of sacrifices which 
he is happy in making to the Deity whoa he acknowledges. 

4) Ascetic aortifications and torments may be due to 
peeeiaistic feelings abqut the self coabined with 
theological beliefs concerning e¥J)iation. The devotee 
feel that he is buying hiuelf t • e, or escaping worse 
sufferings hereafter by doing penance now.6 

may 

The first of these levels might well apply to both Bahya and 

the Haside~ Aehkenaz . Por widely varying reasons, both eysteae 

tend to view excesses as counterproductive to ascetic practice. 

4 By the tera "levels" it does not appear that J-es implies 
any type of hierarchy . Rather , they are siaply different 
varieties. 

5 The lut two levels do not concern us in this paper, but 
are included here as follows : S) In peychopathic persons, 
aortifications -Y be entered on 1rrat1onally, by a sort of 
obsession or fixed idea which co■•• u a challenge and au.et be 
worked off, becauee only thue does the subject get hi• interior · 
consciouene•• _feeling right again. 6) Ascetic exercises-Yin 
rarer instaDCN be proapted by genuin• perversions of the bodily . 
aensibility, in consequence of which noraa~ly pain-giving atiauli 
are actually , felt •• pleaau.ree . 

6 , __ , p. 291. 
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For Bahya excesses or involveaent with worldly concerns i mpede 

fuifillment of the duties of the heart. The ~aaidet Ashkenaz 

would be concerned that an excess of pleaaµres in this world 

would no doubt mean punishment by God in the world to come. 

The pleasures of the soul should be dearer to you than the 
pleaeures of the body, for the pleaeuree of the soul are 
eternal and certain, while the pleasures of the body are 
teaporary1and doubtful . 7 

The second and ' third explanations can be seen to ~escribe , 

to some extent, the ascetic values of B~ya•s systea. As we have 
( 

noted , the goal of al l Bahya's duties are for the purpose bf 

attaining the love of God. For Ba~ya asceticism will become, as 

Jamee pu~s it, "the fruit of the the love ot purity." Bahya's 

moderate ascetics "will patientl,y conquer their soul's desires" 

tor the luxuri es of th~ world. But B~ya warns us well about the 
J 

dangers of excess in this venture . Bia "■oat perf~ctvand 

highest " ascetics , who refrain from anything that wi l l distract 

thea troa God, are regarded as being furthest reaoved fro• the 

moderate (and ■oat acceptable) view which the Law expounds.a 

From a 1 psychological standpoint one aight inter pret Bahya'a 

concern over excessive asceticis■ (that which is practiced by the 

highest ascetics) to be the following : The result of a lifeatyle 

which views religious expreesion aa "denial" will · engender a 

negative view of God•• a punishing, deaanding reality, and a 

7 SHP , par. 13. 

a Bovot, IX: C, p. ,oa. 
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view of life ~as full of sordid enticements that 11uet be avoided.9 

One might claim that in BaJ:iya's syste■ denial is only proper when 

it will lead to a more wholesome embrace ot lite. It becomes 
\ 

improper when it leads to the conclusion that the world in and of 

itself is full of evil, and that God is a punishing God. 

Certainly Ba~ya must have believed that if purity of the heart 

and sincerity of purpose are present, then any huaan act 

consistent wit~ divine dictates is meaningful . 
. 

The fourth of Jaaes' psychological levels corresponds to 
• 

that type of asceticism we ha~e witnessed in the Sefer Hasidim. 
( ' 

Because of the immens~• guilt and anxiety which adherents of its 

teaching harbored in their hearts, there was certainly a 

pessimistic attitude towards their situation and towards 

themselves . For the Hasidei Ashkenaz, any pain and punishaent 

not incurred in this wo d was most assuredly coming Jn• the next. 

With all the pain they witnessed around the• day to day, is it 

not reasonable tor UH O suppose that they assU11ed guilt for not 

feeling pain the11Selves? If the scales of divine justice were in 

operation and there was pain in this lifetime, then surely there 

-would be reward i n the afterlife. It then follows that if one 

were not personally experiencing such suffering in this world, he 

could ~•ct to suffer in the world to come . Certainly they felt 

such guilt for any pleasures they might have experienced while 

co-itting a sin. Por the Rasidei Ashkenaz there had to be a . 

9 Bulka, Reuven P., The Jewish Pleasure Principle, (New 
, York: Buaan Services Press, 1987), p. 22 . 
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reason for the incredible amount of suffering to which they were 

witness . Thie gave way to their concept of the divine scales of 

judgment. \ 

We consider the following description of a similar 

pheno■enon from late antiquity : 

A wave of pessimism swept over Pagans and Christian al■ost 
all o f who■ practiced asceticism in one form or another. 
Conte■pt for the huaan condition and hatred of the body was 
a di••-• ende■ic in the en tire culture of the period, an 
endogenoue neurosis , an index of widespread guilt 
feelings.lo • 

The s-e kind of pessi■isa was widespread in the ti■e of the 

~•sid\1 Aahkenaz and we have good reaspn to believe that they 

aight have incurred a not dissimilar contempt tor theaselvee and 
• 

a etrong sense of guilt at their simply surviving the massive 

physical assaults on their society. It i5.no great surprise then 

that the ascetic practices of the ~••Id¥ Ashkenaz we have 

descr1bed11 developed during a time so pervaded with a sense of 

failure and guilt which expressed itself in an intense dislike of 

the material world and especially of tlie huaan body . 12 -
J'-es suae up this important dynamic and coapares it with 

the dynaaic of our own ti■e : 

10 B.R . Dodds, as quoted in Constable, pp. 9- 10. Thie 
perepective also helps WI to better und•r•tand how the parallels 
between Chrietian and J'ewieh -ceticie■ ■igbt have coae about . 
We can eee now that both rel!giona aight have developed 
coaparable -cetic systeaa due to the si■ilarity of their 
e,q,oeure to the trial• of that period. Thue one can still hold 
the view that the Buidei yhkenaz were not necessarily 
influenced by Cb.rietian eourcu. 

11 See Chapter III and the appendix for detail. 

12 Ibid. 
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A strange ■oral transfor■ation baa within the past century 
swept over our Western world. We no . longer think that we 
are called on to face physical pain 1. with equaniai•ty. It it 
not expected of a man that he ahoul« either endure it or · 
inflict auch of it, and to listen to the rec~tal .of cases of 
it aakea our flesh ereep ■orally as well as physically. The 
way in which our ancestors looked upon pain as. an eternal 
ingredient of the world's order, and both caused and~ 
suffered it as a aatter of course portion of their day's 
work , fills us with amazeaent.13 

3-e• is saying her~ that there is no real way in which we 

in the 20th century can appreciate the role that pain and 

auffering played on the societal level during those pefiods, as 

well as th, great part it played in the religious practi~e of the 

ti••· · ( 

It is important to note that whereas we ■ight~ok1,t the 

system of reward and punishaent in the Sefer Hasidim and consider 

it as havinq been calculated ~and carefully contrived, it was in 

reality a reflection of a psychol'ogical d~ic of pain and 

suffering in which the Hasidei Aahkenaz wer e involved. Such 
. 

misery wae a part of life, and thus their ascetic system must be 

underetood .. an orgasiic developaent and not siaply .. an 

intellectually contrived set of rulee . •. 

' Whether we are discussing Bahya or the Hasidei Aahkenaz, it 

se ... clear that the paychological effect of aaceticie■ haa 

everything to do with a given peraon'• religioue equi1ibriu■. 

Once again, Willi- Ja■ee atatea thi~ moat concisely : 

Bach individual baa hi• own but conditions of efficiency. 
So■• are bappieat in cal■ -•ther: ao■• need the ••na• of 
tenaion, of atrong volition, to ■alee the■ feel alive and 

13 ,-. p. 292 
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well. Por these souls, whatever is gained from day to day 
must be paid for by sacrifice and inhibition , or else it 
co■e• too cheap .. . When characters of this latter sort 
become relig.ious , they are apt to tur n the edge of their 
need of effort and negativity against their natural self . 
Thus , asceticism becomes involved . 14 

To suamarize Jaaes' point : Each and every person needs to have 

balance in order to live his life in a mentally healthy way . 

There was tension everyday in the life of the Hasid because he 

felt as t hough his existence1did not contain enough suffering to 

merit reward in the afterlife . All the suffering that he 

witnessed, and had learned from recent hist ory led t o the belief 

tha it was part of the natural order to suffer i n this life. 

The Hasid , then, was doing the work of God by placing the duty of 

this-worldly punishaent into his own hands . 

It is very possible to stop at pis point in a discussi on of 

the psychological ■otives for the practice of ascetieisa . 

Sometimes it is a good idea to stop in such discussions because 

in-depth psychological examinations of religiow, phenoaena tend 

to make some tearful that religious faith will be explained away . 
altogether i~ a calculated, scientific fashion.15 Without going 

1, ,_es, p. 29f. 

15 In Future of an Illusiop, trans . & ed. ,_es Strachey, 
(Bew York: W. W. Horton & Co., 1961), p. 38, Sigaund Preud states 
the following: The scientific spirit brings about a particular 
attitude towards worldly -ttera; before religious -ttera it 
pauses for a liti le, hesitates, and finally there too cro•••• the 
threabold. In this procNa there 1• no stopping; the greater the • 
nuaber of ■en to who■ the treasures of knowledge becoae , 
accNaible, the ■ore wideapr-d 1a the falling-away fro■ 
religioua. belief - at first only fro■ it• obsolet• and 

# 
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further into the argument of whether sc!,ntific proof of a 

religious motive denies its validity or the validity of God, I 
\ 

wish to proceed with the 'following discussion, while asserting my 

own conviction that psychological explanation does not render the 

practice of asceticism, or most other aspects of religion, in any 

way meaningless or invalid . 

MORAL MASOCHISM AND RELIGIOUS SUBMISSION 

In their book Religion and the Unconscious, Ann and Barry 

Ulanov discuss two types of defenses which huaan beings use to 

deal with the dislocation from real*ity, both in the sense of a 

retreat from reality and a loss of the sense of value in 

lite.16 

I 

One such defense is called "religiou.s submission". I't can 

act as a passageway from self to neighbor and God : 

Por the person open to religious value is one in whoa the 
~ heart ia reatlesa until it find• ita rest in ultimate 

reality. It is a aiaple heart, no aatter how complex the 
being it gi••• life, for it Girculatea around the c~ntral 
value of a God who encircles and aakes large the hu.aan aelf 
with bia divine otherness, eatabl1ah1ng his reality in all 
our subjective and objective dwelling places. God is. 
Knowing that, the aelf knows that it is. Finding value tor 
onesel f through the subjective routes of religious 

objectionable trappings, but later troa ita fundamental 
poatulatea aa well. 

16 Olanov, Ann and Barry, Rellqiop and the Unconeoioy , 
(Philadelphia: Weat■iniater Pr•••• 197&), p. 173. The authors 
further diacuaa how a aenae of reality 1• ~nt'ricat~ly inteJ'WC)Ven 
with a aanae of value. 
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sub■ission leads one to objective certainty . 17 

When the religious submissive seeks the experience of 

suffering he is seeking a positive change in his soul. He is 

endeavoring to acquire a purification, a cleansing , through his 

pain , whether physical or emotional so as to meet with a reality 

that clearly possesses value. ~ 

The other defense, which is somewha~ mor~ complicated · 

psychologically, is that of the "moral masochist" . The moral 

masochist is characterized by the tendency to oubmit one's ego to 

a sadistic supe ego operating within hiaeelf. Indulged in long 

enough , this submission ot ego to superego can settle into a 

fixed character trait in which one regularly calls down upon 

oneself ill-treatment, humiliation, and .every kind of mental 

sufferi~g.18 

To understand this dyna■ic of aoral masochism , we au.st first 

briefly discuss the Freudian concept of the stages of ego 

developaeht. This will uJti■ately provide us with an 

interesting view a.nd an essent i al understanding of the 

uncon•cioua dyna■ic of self- inflicted pain. 

The first stage of ego developaent is when the ego lives in 

a state of identity with the larger unconacious. 3ust like the 

infant who lives in the sate, war■ world ot his/ her mother, the 

ego fe•ls secure, -gically in touch with all that exists. In 

the second stage the ego is differentiated strongly from the rest 

17 Ibid. p. 11, . 

18 Ibid. p . 175 . 
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of the unconscious. The ego concentrates on exercises of the 

will hoping to channel its aggression and focus the desires of 

the id on obtainable objects . In the third stage th~ ego may 

choose to stay with this ego-centered existence, viewing and 

relating to the entire world from an "I" point of. view , or it -say 

give its energy to the service of a larger reality beyond 

itself.~ 
I 

The moral masochist may be seen as living entirely in the 

first stage of ego development, resisting movement into the 

second or third stages : At the saae time it might appear as 

though he exists in the third stage , seeaing to devote his ego to ( 

values (ie: God) beyond hiuelt but, a• we will see, that is n°' 

the case . 

In Freud's thinking, moral aasochism is a aanifestation of 

the death instinct. Fwlctionally it involves the use ot someone 

else's superego in place of one's own, aaking oneself the victim 

of a borrowed authority. It can produce a mitigation of guilt 

-by the tranafor-tion of pleasure ~ nto pain.20 In short, the 

moral masochist is a person without a fully emerged ~go; one that 

reaaina locked in the first stage of developaent. 

Another characteristic of the moral ■a•ochist is the lack of 

self-love or ability to receive love that leads to self-

19 Th••• conc•pte are covered generally in the lecture • 
"Anxiety and Instinctual Life" in the New Introductory Lecture• 
on ,P■vchoanalwi• by S~gaund Preud, (Mew York : . w.w. Norton & 
Coapany, 19&,), pp. 92-97. 

20 Ibid • 
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annihilation . The aaaochis~ takes pride in the battle fought 

against the self, and develops the need to pay, through guilt, 

for any pleasure received.21 Oltiaately it is love that provides \ 

the ego with the possibility of emerging fro■ dependency to 

autonomy, of going fro■ the early stage to the later. 

In The Art of Loving, Erich Pro- discusses the notion of 

self-lo~ as a prerequisite for loving one's fellow human beings 

and for -foving God. Fro■m cit• • Meister Eckhart as providing the 

beat au■■ary of this idea: 

If you love yourself, you l~ve everybody else as you do 
yourself . As long aa you love another person less than you 
l ove yourself, you will not realiy succeed in loving 
tourself, but if you love all alike, inc)uding your~elf , 
you will love th•••• one person and that person is both God 
and ■an. Thus he ia a great and righteous person who, 
loving hi■seif, lov-..s all others equally.22 , 

In discussing his own departure fro■ Freud's concept of .. 
religious belief, Pro- states that th truly religious pers~n 

does not love God - a child loves his father or his ■other. "He 

has faith in the principles which God represents: he thinks 

truth, lives love and justice, and considers all C?f hi• life only 

valuable inas■uch as it gives hi■ the chance to arrive at an ever 

fuller unfolding of hi• buaan powers .. . " For Pro-, to "love 

God" means the attain■ent of the full capacity to love. To 

understand what God stands for in oneselt . 23 

21 Olanov, p. 181. 

22 Pro-, Brich, tht Art ot Loving, (Kew York: Harper and 
Row, 1956), p. 53. 

23 Ibid., pp: 59-SO. 
J 
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We began this section by aentioning that both the religious 

submissive and the moral masochist deal with the dislocation ftPm 

reality and the loss of a sense of, and desire for, value. The 
4 

moral masochist desires the enduring values and is terrified of 

falling into valuelessness. Still, he will never actually 
\ 

confront this valuelessness. It is a void that menaces him. 

Viktor Frankl has said that one can activate value on a 

spiritual level only in confrontations with unavoidable 

suffering, where there is no way out but through the darkest 

center of a pain(ul experience . One has no choice whether to 

face this suffering or not, but just because of that fierce 

limitation, one great possiblity does remain - of choosing how 

one will react to the uz:iavoidable suffering.24 

While both the religious subaissive and the aoral aasochist 

are faced with the confrontation of unavoidable suffering, they 

each call upon acts of pain, suffe~ing, or deprivation in 

distinctively different ~ays to achieve their spiritual need. 

The aasochi■t desires the enduring values, and lives •!n constant 

fear of slipping into "valueleasne.ss". The religious subaiissive, 

on the other hand, will open hiaself to suffering and seek to 

obtain value froa the experience. The moral masochist is working 

to ■teer clear . of the void, and ~the religious submissive actually 

seeks this great abyss of being. The religious subaissive 

endeavor• to open hiaself to ill of life, the good and the bad. 

24 Wrankl, Viktor, The Doctor and the Soul: Proa 
Psychotherapy to Loaotherapy, (lfew York: Washington Square 
Preas, 1967), pp. 87-89. 
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Erik Erikson is quoted as saying : "Out of the acceptance of 

nothingess emerges what ca~ be the most central and inclysive, . 
timeless and actual, conscious and active position in the buaan 

universe . " The Ulanovs discuss what is occuring as the 

individual faces this gre~t nothingness : 

In the process of facing nothingess , the ego undergoes a 
radical differentiation of consciousness . Borrowing from 
religious tradition , we might call this new level of 
consciousness the state of the spiritually "poor" or 
"purged" ego, or , in psychoanalytical terms , the 
"disindentified" ego. The person seeking experiences that 
will force upon him the separation of the real from the 
false and the essential from the trivial repeatedly 
undergoes a process in which he -ifs scourged and freed of 
unconscious identification with bits and pieces of his own 
personality and fragmentary parts of his world.25 

So, the religious submissive and the moral masochist 

confront valuelessness in different ways , bu~ both eaploy acts of 

self-inflicted suffering . The religious submissive seeks to 

confr ont the valuelessness with the aim of discovering, by this 

process of purification, a reality that clearly posses~es value . 

He accomplishes the purge of ego through suffering . In contrast , 

the aoral aasaochist remains paralyzed by his fear of 

valuelessness , and thus he avoids it , or rather, actively 

atte■pts to stave it off. He does this also by self-punish■ent 

and suffering. Such suffering brings a value into his i ife as he 

assuaes the role of the judge and ~unisher. 

The reader at this point alght ••• the direction our 

discu.sion will now take. The goals of the ascetic syste■ of 

Bapya Ibn Paquda rese■ble to a great extent those of the 

2~ Ulanov, pp. 188-189. 
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"religious submissive" . As we have seen, the goal of asceticism 

for Bahya is part of the over•ll exerci..se of self-control; t e .. 
curbing of passion in order to place all at the service of God . 

C 
It i~ at the very essence of the "duties" to purge the ego; to 

disidentify it with the aspects of the world which are of lesser 

importance in order to focus upon that which is of \ult1aate 

concern , the love of God . Once the ego has separated the false 

from the true, the essential from the inessential , there is -space 

for t r anscending consciousness and surrendering to a presence of 

being that surpasses the small scope ot the ego.26 In B~ya•s 
1 

own words , the pureose of asceticism (actually, the purpose of 

the Law in enacting asceticisia) is 11 to give the mind aastery over 

the entire soul , wi t h its desires for the pleasures of t h#! body , 

and to establish the superiority of the mind. "27 Ba~ya•e ascetic ( " 
. 

is the person open to a t taining knowledge of ultimate realit and 

a loving relation with God . In order to do so he is prepared to 
' 

accept , within limits, deprivation and even suffering . 

In our exaainatio of the goals of their ascetic practice, 

the Hasidei Ashkenaz may be seen to possess many of the 

attributes of the moral masochist . We have suggested that there 

was a great deal of pain and guil t in their lives . The horrific 

events ot their tiae and during the century immediately 

preceeding the rise of the German Pietistic movement could be 

seen as producing a trauaatic dislocation froa reality. It av.st 

26 Ibid. p. 190. 

27 Bovot, IX:B, p. 405 . 
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have been draaati c to view the ir own fortunes in the context of 

the -rtyrdoa and the slaughter that surrounded them . 

Accordi ngl y their asceticism took on the fora of punishment for 
~ 

any sins they might have colllllitted and perhaps aore importantly 

to co■pensate for whatever. enjoyment they might have experienced 

in this life. 

The need for such punishment seems to have been an integr al 

part of their existence . Their great emphasis on sin and 

repentance, and the syetea they built to reinforce it reveal s a 

truly compulsive concern for the aai n ~enance of value and a 

profound fear of valuelessness. The pri ce t o be paid for 

valuelessness in this world was e ternal puni shment i n the world 

to coae. We can eenae the fierce pride and 4evotion the Hasidei 

' 
Ashkenaz had in their desire to make physical atone■ent for their 

sins : 

May the lo••~ ay blood aake atone■ent for me like the 
blood on the horns of the altar . ~ May the s canty portion o~ 
ay tat be u the fat of the portions oft e sacrifices . . . 28 

Proa the under standing of ego develop■ent we have outlined 

above, and the need for love contained in that proceas , we -Y 

additionally postulate that their relationship to God was of an 

"i-ture" variety (in the Freudian sense) . That is, by 
. 

aubaitting the ego to a puni shing internal super-ego by way of 

self-inflicted pain and denial , it can be suggested that their 

egos -never aoved into a aore -ture level of development. The 

28 SBP, par. 41. Note the identification with the 
aacr~ fieial ani-l. 
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Hasid was perhaps a man without a fully emerged ego, an ego that 

remained una~ticulated and undifferentiated froa the unconsci ous . 

Thus it might be argued that unlike B~ya's variety of 

asceticisa , their suffering was not of the type that 7ould lead 

them to a grasp of ultimate reality, but acted prill\8rily to 

mitigate the tremendous guilt that they bad harbored in 

themselves . 29 Thus, their relationship to God was not one oj ,a 

truly independent person, rather, of a person trapped at a 

dependent ego-centered level. 

Froa a qulllitative standpoint it could be suggested that the 

eventual relationship with God that comes from religious 

submission is far more desireable than that of the aoral 
<, 

aasochist . Nobody wants to to suggest that one group of Jews has ( ' 

a "better" relationship with God than another , but it can be ~ n 

in the preceeding discussion that the need for God , and the 

manner in which each system sought to relate to God is 

significantly difteren . It might be suggested that t~e 
. -./ 

religious subaissive such as B~ya possesses the superior 

religious experience (if one can ■ake such a statement). The 

■aaochiatic tendencies of the Basidei Aahkenaz render thea unable 

to achieve a truly fulfilling relationship with God because the 

Haaid has never gotten to the point in his own ego developaent 

29 For a discussion of guilt and repentence in the Baaidei 
Aahkenaz see Chapter III . It is always dangerous to atteapt to 
p•ychoanalize hi•toric figures. You never have the benefit of 
having thea "on the couch". Thus it au.et be adaitted that 
psychoanalytical conclusion. about the Ra•idei Afhkenaz contai~ed 
in this paper are purely speculative . · 
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where he established a "self" capable of having a relat)°nship 

with any type of being, divine or otherwise . While we aust 
• 

believe that tor every individual there is a unique relationship 

with God, it would seem that the person who seeks God with 

independence and autonomy is in a better state\ than the person 

who greatly depends o~ God for the mitigation of guilt and 

psychical pain . -

SUMMARY 

For the Hasidei Ashkenaz, the times were filled1,witb pain, 

physical a.a wel l as psychical. Suffering was the order of the 
I 

day . Suffering had to have a purpose because it was an i'n.tegral 

part of their existence, and that purpose was a this-worldy 

payment f or their s i ns . An all-consuming guilt and anxiety 

pervaded their liJ es for which the only panacea was the medicine 
V 

of asceticism . In such a situation , an asceticism "of the heart" 

could not suffice. Their renunciations and denials had to mirror 

thtfkind of pain and sufferibg that they witnessed . Once they 

had proved contrition, ~he logical next step tp achieving total 

teehuva would by needs have to be a phys ical punishment . 

~ya did not live in an environment where constant 

suffering was the norm. He was by comparison a free man, free 

to engage in aetaphysical speculation and concern hiaeelf with 

"purity of the heart . " For Ba~ya, perhaps one's own arrogance 
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and self-indulgence in the material world, two bi-products of an 

age of freedom and enlightenaent, were the greatest threats t d 

man's relati~nship to God. His asceticism served the purpose of 

re■oving the distractions of the world from consciousness so 

that unity with God might be achieved. At best, phyrical pain 

and outward denial could act only as outward symbols of an 

inward penitence . 

I t is hard to imagine that these two worlds , a liberated 

world, and a world of capt ivity and fear, existed at the same 

point in historV . It is fascinating to consider that two such 

disparate Jewish variations on cne theme could have occurred 

simultaneously in such nearby parts of the world. Out of these 
' 

systems of thought eaerged two thoroughly different expressions 

for one of the aost universal of all human religious tendenciH, 

asceticism. ~ 
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APPEND.ix 

TRANSLATIONS FROM SELECTED PARAGRAPHS OF THE SE.FER HASIDIM! 

Paragraph 19 {Selection) 

It one who has cohabited with a married woman asks how it i s 

he may repent , and ( the sin) • is the same sin for which the 

punishaent is caret (exco11JDunication ), in Tractate Hagigah it 

says : There is a diffe rence of opinion as to when the crooked 

caneot be made s t raight and when repent ance has utility . 2 In 

regard to those cases in which repenta.nce has utility it says : 

Those culpable for excomaunication who were whipped are re■oved 

(excused) troa their punishaent of exco-unication. 3 Thus he 

must do soaething that is the equival f nt of whipping and 

expulsion., If i t is winter and he coaes asking ( for a penance ) , 

1 These paragraphs represent specifically some of the 
attitudes of the Basidei Ashkenaz toward teshuva, or sin and 
atone■ent . The nuaeration of the paragraphs 1s ·according to 
their appearance in the Paraa Edition of the Sefer Hasidia . For 
a detailed discussion of the relation of paTagraph nuaeration 
between editions Paraa and Bologna, see Ivan Marcus's "The 
Recensions and Structure of Sefer Hasidim . " 

2 Hagigah 9b. 

3 Negilah 7b . 

, Correaponding to teshuvat ba-katuv, in which the penitant 
auat perfona soae type of penance equal to the severity of that 
punishaent preacribed in the Torah . 
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if there is ice on the river he may br~ak it and sit in the water 

up to his aouth or up to .his nose for the amount of time fro■ 

when he first spoke to the woman {with whom he sinned) to the 

time he completed the s in. 5 Re should do this as frequently as 

there is ice (on the river). During the sW1UDer he should sit i ri 

a ditch , or in a vessel in which there are ants, and shut his 

mouth~ Afterwards there should be another vessel filled with 

water with which he may wash himself . If during these times none 

of the above items are avai lable he should fast , eating only 
I 

bread and water in the evening. · For it is said of Reuven that he 

sat in his sackcloth and fasted even though Judah had not yet 

told, and the matter of TUlar had .not yet ocurred.6 

Why sit in water? Because it says in the Midrash : Adam sat 

for 130 years in water up to his nose to repent for the sin of 

the tree of knowledge which was a judgement •1pon all generations 

to coae . 7 Also, his body was heated by that sin, and thus he 

5 This is an example of Teshuvat ha-mishkal, being that the 
essence of the penance should equal the enjoyment attained by the 
commission of the sin . 

6 Bereahit Rabbah, Chapter 74 : He was before us in his 
sackcloth and his fasting; found in Tosaphot iava JCaaa 82:a - the 
words of the sages : "He who sits in his sackcloth and with his 
fasting," we see there ~hat these words al'e the words of our 
teacher here . 

7 Pirke d'Rabi Eliezer, Chapter 20: On one Shabbat Adaa 
im.aeraed hi .. elf in the water• of the upper Gihon until the water 
reached bis neck . In Zohar Bereshit 55b: Adaa buaped his head 
and cried and i-ersed hiaself in the waters of Gihon up to the 
back of his neck, etc. Thu• 1n Midrasb Ruth ha-Bodeeh, Chapter 
I and in the Yalkut (Shi■oni) Bereshit it ■akes reference• to 
these above ideea. Our •ages wrote : 130 year• he bad sinned, so 
in Bruvin 18b it says: He aat fasting for 130 years. 
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cools himself and fasts until he can contuinue to sit i llJ the 

water wpen it is icy. When there are ants and bees during the 

days of the sWUler , (he will sit) among the ants and will tie his 

mouth or nostrils with a cloth so they cannot enter therein . 
\ 

In the case of excommunication , or (a transgression with ) a 

young girl8: If he has had sexual relations with a woman , but it 
I. 

is not rape , or with the wife of a Priest9 by rape , or if she 

gives birth to a bastard, she becomes forbidden to her husband. 

It is told of one (who had committed the preceeding type of sin ) 

who went amongst the ants . Day and night he would lie on the 

ground during the sumaer so that fleas would cover him. Thia 
I 

became an easy t~ing for him , so he would go naked in a place 

where there were beehives until his flesh was swollen , and when 
) 

he healed he would go there again . What we have written here he 

did many times. It he had sinned many times with a woman he . 
. 

would need to do 1· i s many times . 

8 Thi• ■ean■ : when one baa transgressed in a -tter for 
which the puniah■ent is expulsion. 

9 Should read: "Israel" . 
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Paragraph 20 
J 

If one hllfS stolen or one has taken and plunderedlO, he must 

be placed i n here■ . Whoever has (the booty ) in his hand should 

return it to the owner. Whether or not he (the thief returns 

it , he shall be placed in herem because there are witnesses (wbo 

attest to the fact) that he stole , It he returned ( the stolen _ 

goods ) one should not tell of his disgrace or make him known. 

Even if he swore and afterward went back on his word , one does 

' not embarrass him , thereby l ocking the door on repenters. 

Paragraph 37 

Four t i mes teshuvahll is written in the parashah "Ate■ 

Nitzavim"l2 corresponding to the four type, of teshuvah: 
' 

Teshuvah ha-ba' ah , teshU' l!h ha katuv , teshuvat _ ha-gader , and 

teshuvat ha-mishkal . 

Teshuvah ba-ba'ah means that i f a certain transgression 

( that be has previou.sl y co-i tted) pnce agai n becomes within bis 

power to co-it , he will keep hi mself from repeating it . 

10 Th••• two word• ("taken" and " robbed" ) can be reaoved, 
unless the intention is to state that he took legiti mately , and 
then afterwarda he plundered. 

. 
11 The tera teehuvah is of a sufficiently aabiguoua nature 

in the Seter Ha8id1a so as to warrant the aasigning of several 
aeaning• to it. 

12 Deuteronoay 29 : 9-30 : 20 . 
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Teshuvah ha-katuv is the case in which (the sinner) is strict 

(with himseif) and aakes tor himself a rule according to what is 

written in the Torah. Teshuvat ha-gader means that he will 

restrict hiaselt from all matters that might bring him into 

contact with (the opportunity to collll1t again) that particular 

sin he committed . Teshuvat ha-mishkal means that because the 

enjoyment of sin brought on his troubles, the essence of the 
\, 

penance should be equal to the enjoymeut attained by the 

co-ission of the sin . That he has done it and will stop himself 
. 

fro■ doing what his heart desires, this is a great principle of 

teshuvah. According to the enjoyment of the sin must a man do 

his penance; a remorseful penance 'fith the same woman in the same 

place, vigorously. At the same time, it must be in the usual 

■anner in which it was first done. In the case of teshuvat ha

gader he is warned not to speak with the woman that ls forbidden 

to hia; that he should not look upon the woman.13 The penance is 

a punishment fro■ the Torah . If (the Toraltic pu.nishment ) is 

forty lashes and sha■el4 , he must accept the suffering and the 

shame of forty lashes, the equal shaae (he would feel) at being 

whipped publ1cally. The penance of suffering must be many times 

(greater than) the enjoy■ent (experienced in the ~inful act). He 

aust endure suffering corresponding to the enjoy■ent he received 

13 This could be eeen as a conflict between teshuvat ha
■ishkal and teshuvat ha-g•der in that the for■er calls for the 
■an and wo■an to engage in the penance in the sa■e place, and the 
latter prohibits the einner to look upon the wo■an. 

14 public hu■iliation 
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fro■ the transgression, and so it :s with all transgressions . } 

This is not anly with regard to negative coaaandaents , but also 
<( 

in the case of positive comaandJaents which, of course , override 

negative comaandaents.15 

\ 

Paraaraph 38 

THIS IS THE LAW FOR TBB OHB WHO REPENTS WITH ALL BIS HEART . 
) 

One who has coh~bited with a paarried woman must keep away 

from all future enjoyments witn women , excepting his own· wife, as • 

they (the Sages ) said: One who loans money at interest is<,such 
. 

that he may not take interest (on any loans), even fro• 

Gentiles . 16 Thus he must keep hi■self fro■ even looking at th~ /. 

face of a woaan, and the Sages forbade even looking upon her 

garaenta . 17 Wboever stands at the bed i n which a man and woaan 

lay together, is as thod;h he is standing on ~he stoaacb of that 
V 

woaan . 18 He must keep hiaself from any contact with the woman , 

fro■ any laughter or togetherness . For if he enjoys any further 

15 In other words, the punishments are not onl y for tbe 
co-lesion of negative act,a but the failure to perfo;a a positive 
coaaandaent as well . 

16 Sanhedrin 25b . 

17 Avodah Zarah 20b . It is forbidden to look upon the 
colorful clothing of a woaan. 

18 Shabbat 140b. However he hae sinned there because (the 
Tal■ud continuee:) "And this 1~ incorrect," ■eaning that this . is 
not acceptable behavior . 
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pleasure wi ~h her, his soul will become filled with joy, and this 

will cause further thoughts (inuendoes) with regard to the woman . 

Nevertheless , the Holy One Blessed be He knows all f eeds and 

knows all thoughtsl9, as it is said: I, the Lord, probe the. 

heart, search the mind, to repay every man according to his ways 

with the proper fruit of his deeds (.Jereaiah 17 : 10).20 

These are the deeds, and they affect him with respect ot his 
' { 

thoughts. Even i f they were to depart from their transgression 

they would yet be harboring these meditations in their hearts , 

which could cause the matter (the transgression) to be done 
( . 

(again), and there would be cause tor regret (anxiety, terror ) 

regarding the first cases (of the transgression) . '-
' 

It a aan is in the bath house or in some place of filth, and 

the woaan pa~ses by hia, let him think ~bout the words of the 

Torah , and let hi• no think about another woaan . This is 
' v because the words of the Torah were given for the purpose of 

purifying the heart and driving out the evil inclination . 21 

One ■ust keep hiaself fro■ baving a nocturnal e■ission and 

fro• drink!ng wine . It is measure for measure. It is written : 

"Lechery , wine, and new wine destroy the ■ind" (Hosea ,:11) and 

pay serious attention to what one does each d.ay , as it is 

written: "For I recognize ay transgressions and a■ ever 

19 K1dushin 39b. 

20 This 1• a very central tbeae; that of a1ddah keneqed 
lld.ddah, ■euure for aeuure, upon which the syste■ of penances in 
Sefer fgidi■ 1• baaed. 

21 Xidusbin 30a . 
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conscious of ay sin." (Psala 51:5) Re sha,11 repent 9'ith 

weeping,22 as it is written : "My eyes shed streams of water 

because ■en do not obey Your ~eaching" (Psalm 119 : 136) . He 
\ 

shall take upon hiiuelf hardship corresponding to this (evil) 

inclination he possesses; corresponding to it (the inclination) 

he shall receive punishaent . And thus our sages said : "Exile 

atones tor half of a transgression," even if there is repentance 

' (remorse). The exile which expels one from knowledge, as in the 

case of Cain , we have already seen explicitly in Braehot , section 
'-. 

ha-roeh.23 And as in the case of Judah who brought about the 
( ' 

selling of Joseph and so grieved his father . Thus Judah
0 

endured 

exile from his brothers , and because he accepted exile upon 

himself ■ore than did bis brothers, he aerited that "Judah 

should become his Holy Place."24 It is written: "The Lord will 

take Judah to Biaselc as His portion" (Zechariah 2:16) and he 

shall dress in old clothing . As it is said : "tieave off your 

finery and I will consider what to do to you." (Exodus 33:5) It 

is written: "And all who don a foreign garment I will also 

punish on that day," {Zephaniah 1:8) , garment which causes (one 

to engage in) foreign deed■ and compromise one's happiness.25 M 

22 Preawaably, according to aiddah kenegged aiddah, the 
"weeping" would be the proportional penance for ?nocturnal 
e■ission . 

23 Brachot &&a . 

24 B•r-hit Rabbah, Chapter 8&. See also Psala 114 : 2. 

2& One ehould additionally read: "I will puniah the king ' s 
■one, and all who don a foreign veetaent .•. " (Zephaniah 1 : 8) 
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it is said: 11Why should My beloved be in My House, who executes 
( 

so aany vile designs? The sacral flesh will pass away from you, 

for you exult w~ile performing your evil deeds . " (Jeremiah 11:15) 

A man should not say: "I will be insolent in order to explain \ 

the ain . "26 And how shall I tell it then to a sage? It says: 

"He who covers up his faults will not succeed." (Proverbs 28 : 13) 

And it is also written: "Happy is he whose transgression is 

covered over, whose sin is f orgiven." (Psalm 32 : 1)27 Whoever 

says that he will cover up his sins will not succeed. This is a 

person who relies on his own understanding. Rather, it is better 

that he should tell (confess to) a . discreet sage in order that he 

{the sage) -y tell bi■ which penance will give him rest in the 

world to come . The sage will know whom he must instruct with 

regard tg repentance, fr~m where the penance should come, and how 

to instruct the penitant. Therefor" I wrote these things as a 

way of repentance in order to inform those who fear God. I did ~ 

not intend to instruct all ~he sages in whose hearts God has 

placed the tear ot Bia, the tear of Bis Word. Let tbea see ■y 
.. 

words and where I have erred ; let them underst--and these words 

according to what is correct . I a■ not a sage aaong sages, but a 

student who tears God . 

26 Brachot 34b. 

27 It ahould be noted that SBP baa ■witched the Paala ver•• 
around to read as it does in the version above . The Psalm itself 
■aye: •aappy a he wboae tranagresaion is forgiven, whose ain ~• 
covered over." J 
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Paragraph ,o 

Th• adulterer shall not say: "I aa an adulterer" in a place 

where no one knows hi■ . Rather, be should say : " I aa a sinner . " 

And thus it says : "They seek Me daily, eager to l earn My ways. 

Like a nation that does what is right , that has not. abandoned the 
' 

laws of its God, they ask ae for t he right way, they are eager 

tor the nearness of God" ( I oaiah S8 : 2 ). It also s ays : "Behold, 

I will bring you to judgaent for saying, ' I have not sinned' " 

(Jer aiah 2:34 ) . Por he has said i t to the Holy One Bl essed Be 

Be, but t o huaankind he has not said it.28 Be should say to 

them : "I have sinned." It i s wri t ten : "Whoever says 'never 

shall th~ evil overtake us or coae near us ' " (Aaos 9 : 10 ) should 

therefore s ay : "I aa a sinne r . " 

Paragraph 41 

One should pray with a broken heart over one ' s sina . One 

should rea eaber his tranagressiona , as i t is written : "But we 

are guilty" (Geneais 42 : 21) . And it aays: "Who was it who gave 

Jacob over to deapoilaent and Israel to plunderers? Surely it 

was the Lord againat Whoa we have •inned . . . " (Isaiah ,2 : 2,). And 

28 Be -ane to aay: one should not ••Y "I - an adulterer , " 
but rather "I1 - • •inner" and in thi• way the author inforaa , 
u.a . 
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it says : "Of what shall a living aan (~) coaplain? Each one 

(aever) of his own sine" (Laaentatione 3:39) . First it eaye adaa 

, and then it says aever. A aan needs to complain because he is \ 

alive, and so : ~.29 As it says : "But aan (ha-adaa) sets out 

for his eternal hoae" (Ecclesiastes 12 : 5). So ■uch does ■an 

complain when he is living, (how much ■ore) as he considers his 

day ot death! Death shal1 set upon hi• heart it he feels that 

his passion <veteer) threatens ~o make itself aaster over hi■. 

' Thus it says : "Appreciate your vigour in the days ot your youth" 

(!ccleeiastes 12 : 1) . 

Another aatter : Just as he has said that he i s reaorseful 

and has co■plained in hi• punisbaents that he is deficient and 

that his lite is not a lite, so he au.st rea .. ber that his passion 

made itself ■aster over hi■ and thus he sinn~. He should say: 

"This 1• the cue of all ■y sine! \..y it be God'• will that 

there be a full atone■ent tor all ■y sine . When he criee over 

V 

his eina he ebould eay: "May ay tear• extinguish Your anger, and 

• ay heart w~icb has aelted , ■ay it be like water to extinguish the 

burning fire infl-ed by Your anger. And the repentance foray 

deeds, ■ay they reaove Your anger fro■ ae30 , May ay fasting and 

ay introepectiona fill You with aercy over ae. And the eet 

29 Thie ehould eay: Kot at the tiae that be 1• ~ (fl-h 
and blood), but it -ana to aay: At. the ti•• of death . 

• 
30 Ber■ tbe root tm 1• ued in both tnhuyah (the 

repentanc• ot ay deeda) and yuhiyp <-Y they reaove) . 
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table31 that I did not set , may You consider as a set altar. 

Reaove that which I did not perform on burning coals, consider as 

burning fire upon Your altar that cannot be extingui~hed. And my 
. 

eating implements that have not been brought before ae, consider 

as the people of Israel bringing the mincha sacrifice . May the 

loss of ay blood make atonement for me like the blood on the 

horns of the a ~tar.32 33 May the scanty portion of my fat be as 

the fat ot the portinns ot the sacrifices ; the tears of my eyes 

as the anointing with wine, and the sound of my weeping be like 
..... 

the sound of singing a.s they would sing3, , and the darkeni ng of 

faces during a fast; and my weeping like the light of the 

candle~35, and the odor of hunger36 like the ~dor of the lnce~ • 

offering. 37 ililay ■Y conversation be as the Priestly Benediction. 

May the pouring out of •Y soul and ay heart with the water of my 

31 The tera arach shulchan while translated literally as 
"set table" refers to an ordered WllY of behavior. It was later 
used in the title of Joseph Karo's Shulchan Aruch, the 1&th 
century law code . 

32 This refers to the purification of the "horned" altar by 
daubing the blood of the hattat, or purification offering on the 

'\ 

( 

al tar horns ~ ( keranot) . See Exodus 29: 12. •· 

33 Aa we have seen what is said in Brachot 17:a . 

34 Referring to the thanksgiving choirs t accompanied the 
sacrit'ices with song and ausical acco■pani-aent . See Neheaiah 
12 : 27tf. 

36 See Bxodua 30:7,8 . 

36 The odor of one's breath after feating 

37 In Zohar Sheaot 20 :b: 
that the odor that issues fro■ 
odor of th• burnt offering and 
should You will it of••·" 

"Nay it be Your will before You 
ay aouth at this ti■e be as the 
th• sacrifice on the altar fire, 

11, 



tears blot ou,t my sins and the weakness of my limbs like the 
• 

cutting of the sacrificial offering . May the breaking of my 

heart be like t he stones of your a l tar , and the fragment s of my 

heart like Your sacrifices. 

Do not despise my broken heart and my different clothing 

like the garb of the Priesthood. Account (my) washing as the 

sanctification of (my ) bands and feet , f or thi s washing must be 

accounted outside of the mitzvah of washing . 38 And were it the 

case that he did not have to .change his clothes, it would be good 

for him, as i t says : He who is missing even one part of his life , 

is not alive . 39 The tearing of my heart will tear books in which 

are written my transgressions , and the utterances of my mouth 

will stop up the wounds of my flagellations . The weaknesses of 

my heart will re j oice in Your requests . My belly , empty from 

fasting, do not return ~ o me empty from before you, and for the 

sake of.; dry soul which You detire , answer my questions . My 

repentances and penances,o shall return You to me so that You 

will want me . I have repented many of • Y deeds' on my e vil way , 

for I did the• either whiasically or with ~ntent. You know, You 

see kidney and heart , You know that ■Y th~l t o the 

utterances of ay aouth . May it be Your ~ i.\albefore You, Merciful 

and Gracious One, that You remove from me all thi ngs that might 

38 Tbe aitzvah of netilat yadayyia , or the religious ritual 
of washing the hands before the aeal. 

39 Be-1tzah 32 : b . 

40 Bot~ the Hebrew word.a n1huaia and teshuvot could hePe be 
uaed interchangeably. 
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things that might keep away repeptance so that I may not do any 
C 

evil before You . 

\ 
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Paragraph 43 (Selection) 

.•• You have payaent and reward according to the (extent ot 

your) enjoyaent (when sinning) , and according to the pain (you 

have experienced when pertdraing a ■itzvah) . As it is written: 

• "I the Lord probe the heart, search the ■ind - to repay every ■an 

according to bis ways, with the proper trui t of Ibis deeds 11 

(Jereaiah 17:10) . The Judge gives to a ■an according to what is 

evident and known to hi■, and the Holy One Blessed be Re (gives 

to a aan according to) bat He sees in his heart. The~efore the 

Sages said that you never know the reward tor (the performance 

of) ■itzyot, for (the reward of) each and every aitzvah 

corresponds to the <-ount of) enjoyaent of the (evil) 

inclination and to (the aaount of) suffering in a aatter 1that is 

known to hUallnk1nd either for disgrace or for praise . 41 

Ev•rything is tor the sake of sanctifying the naiae of Heaven in 

the world, where- in the world to co■e they follow after the 
• 

■editatione ot their hearts . 

Subordinate your soul and learn to fear God eo you will 

understand the tear of God. Bow i■portant is it that all the 

kinds of inclinations of the heart. There 1• a tranegr-ion 
~ 

whether negative or poaitive about which the Torah (it■elf) b-

eet forth a require■ent (-de one culpable). In the c-e of a 

■inor transgression your inclination -de itself -t•r jover 

41 Avot 2 : 1,. 
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you) more than in the case ot a -jor transgression . ltnow that 
~ 

your reward for a ■inor transgression is greater than that tor a 

major transgression, tor God ~eee into the heart. And what does 

the Torah prescribe tor such (a transgression) ? Death . 

J 
.,. , 

.. 

... 
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ppn', ',:,,, ac', ~o 'M p,~·n io'MC (M) i'"il'ln ~l m, :i,m, cnw 
,,a,.1 ,p',i, mn,,, ':J"n (:1) ,iem :i:i'llt'n 7.i', ~., JmMCl :unvn ~ •no, 
m-, ')"Mo'"I n,e• or .m:,', lK n;,',r.:', ',,p~:i ,:i, rns,p~ r ~., -~ !.1'C . \ 
,e~n ,y '.N ,·~ ,p c•:,:i :iv,•, mp,, i:,re,, ,:u:, mn DIC nip, ',n,', ~ · 
',:, i.-,z, ~ j'1 .;rr~:, "'IDlW -;p :,i•:ip:i ',p :,op 'U"11' ;,p, :111• ~:, 
c~ ry:,:i ,ac l'D c,no•, ~ o•',on, :n•cn:i :,v,• :,on:, mo':11 .mp .,.., JC' 
J'MI' ire• fl'NC~ np:, me, ,:i fVTi"' C'O N',e i.,ac ,',:, :l"nK ,,, ;r;M -~ 

V1'lPt1',, ipv,', :,n, ,o,a,c puc,:i (.1)'~ :ii~:, ',:,.«• a-o:i, an', pi i'UPn' :m :n 
0•0:i nc~, ,en ['I) ~,] :,v,yo ~.1 ac', l"iP •:, :m,, ;m,-, IC'J r,s, o-,ac 
l01)1ff ~ ~:, ~-, cite l~ ;m :t)I' Q\~l'l :tlC0 ('1) r,,m ,- •:, 

00M> 'IOU ,,,, .nnn:t ',:, ,j ~ mt»¥' nm. r~ _,., ',J ~ 
D"ml ~ w .mp:, m c,o:i ~r~· ~~ ~~ ~ ;,mr, ,,,,,., ;fflJ:S 
J!l ,c,:,, ec'n, ,,.,,n, nae, 1'D ,. .,,:i:i ,wp•, ~Cl:l :,en., 1110':21 .D'"n:l-n 
J:t:i fflt'IC ',p lM K0M tc',:, (')M'M ~ Kl DK UC .:n'r, IN ~ (:"1)01C1 

,', m,i, ~o :1':t m ~-nee [i''n:,,] m'r cac ~ ;i',p:i ',p _ l'l'D ,,_., 0l1l0 
-r',p ,~ ,,, :,en;i mo•:i ritc:i ',p :l:111' :-r:t .m'r~:i, ~l CM~ :w,pi 

acoinc.,,, mc.1 m,:, :,,:,v, ~ n,,,, c,po:i 01,p ,',m l'l'1l :n ',p,, D'l'Uio 
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. - : 'nt Jil'.tJ ~o "U~., ,o~ .,I)~ 'npn,:i ttt= ~ 
SHP fN2. 37/- • 

.. ,:n11n nv,11 ,, ,.u, .0,:2Y> onK ;n:,,c:, ;i:,,v,n :,in, c"epo :,~.,N .r', 
it:>11:'n .',ptttc., n:,,v,n iil.i ,une,n .'n::, i'T:lntfn mc:,,i i'T:>nt'n 
:,,n~n·n:m,n -~ i'Tmlt'P',e ,c~ PlO'I:' ,,,; me:, nNli'T :T',:,y,, 0NI:' ''IC .mit:lii 

'10~ ,,,>,11 ''IC .,,l, n:>ntfn :,,,n:, :,v,, itt1tt, 1,, 11'~:l ntttr, ri',p , 0rMt' 

:,,,~ nau., ,:, . ',~, n:litt1n ;,:, ~ n :,,,:,p .,,; cri,r:,m, Q\i:), ',x, 
m~ &,,,,, .Mi~ mativ.)1 i,,-.:,p ,,,; K:>tt1 itj1ttfn . ;n ,~ v,~', ~ 
tt1• m,,;, mtJ.i ,o:, .,i;lntf t'I:) 1,t)tt 'nil ',',:, f U. ,::i',r, ite n,v,t, '10~ i~i 

np VnK'I .ir ri;,,n, o~ v,,K:, ;"Tl:'K MiN: iW"Vt it:1lt'n it:nr,n o,tt', n,r,y', 
.r, .ii'IOKtt' i"Ttt1N DP ~,, K',r, -..~ i,li, n:i,r,n, .. ~ i'T'i"I ;i',~r, ,,xc 
riy .nr,:3.,i 0~-iK Nlp',o ~ oat _,,,,,, ',tt, tt1)W n:mz,n, .ittt1N ',p nll'ti', ~ 
.OiK ')' ,)D:l rp',o ~ ~ V,,K',, :C'P:liK n,p',o ',v, ntt1:l1 'U'P f.,p ',~ 
niMiin i.u, 'U~ ri'nt ~ .o,opo no: ru.iltt1 [ :,7] nNJ.i', mtt1n ,u,p n:>1tttn, 
9tt N'm . ,:,',:, ittt'Pn tt', nU0', ait'n _.,,,:~ '>'D ',,', 1:,1 J'\n,:,y,i JO mmr, , , 

: nl'Pn tt', net rnn, ;n:,p •i.w ;iie,p nim', · 

SHP PAR. ~ 
v.:,, V,1:'NO r,n ;"Tl:'N none nitt:,;i n\lit>.i ,:o pJL,• tt''M ntt1N 'nt N:l..,•'·.rt, 

, 

i'Tl r,1 ,, .c~, JO trDN n~•, "P' M',tt, z:,•:,~ m',~JN)1i0Ktt1 
ttl'Ktt1 rno,0:1 ~:,, ())~ rrpM ,io.~ c·e,m (:1)ntt1cit '>0 n,eci', ,',"CK p>e,-t, 
. ~•o, j)Tltt1C1 ;on:,~ PlD ',,o rm~ .. wN ',':lf itC'i::, ,ow ,,,~, or, ~" • 
rNI' (i)C7titi .CMni.i ;"Ttt1t,t', C~ ,,V, .m,n itlit',o 1lt'O) ;,op ,W:l mm •;, 
7n:1 i, ,pn 'i"I 'lN (• ~ ;,,oi•) 'ON)tt1 n:rttl'i0', i'm"\Ye iffl'PC,, j'fl)~ ~ 
1','DN1 0"i\Tii"1 'n, r, o,u, c~i ,',~ .~•',~j7~ ,ic:, -r:,ii: ~tt', M'n rm, 
~,v,aci,i 'n, ~ Mi'TV'O: i"l'i'M ~'Vi n1"m ',,:, i'1'ittt1 c:,',:, __ ,-..,-,,i, ~, ~ rn"l 
:,,v, "i:n:l .,,,,,T ri~', ·n~,p ntt1Mm no,z, ~: • · rn,c., n,~ D4nt 0IC1 
Ple"I : r.,i ir', t,:ui, (n) :,'r., i,ii,', ur,•) ni,n •i:i ,:, .,,n "V1M i,,-,,C,, ',tt, · 
r, nm (M' i ~) •~~)ti, .,,-re m: ·n-re ·1" ·n"inr,,tn,,, ,,,&, N:l~ ~ 
'"'o ,~ (;i tu cJmn) 'ON>tt' er ~::, n~ itO ,::,', 'nt ~., :,~ ,;,, .,,.,,,,, 
"n ~ ~ ,r,o ('1,p t)'? 0tt1) ·~ i't",~ 10,rur, .i--on ,,.u ,,,_,,, Y1at ,* 
p, -~ ~:V nm t, :,m, m ii" ,.u in ri'n, ',~ .rn,vi MCI:' -" 'nt 
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11" n,,c l'ffl2I' nnl.,, .,"tl)"n '"' C'1'at ·J1P 'lffl mD,C rd,, (,)u11m TQt 

i,a,rn ~ M "l'C0', Ointf ;rn.-r,, (t)mm., 'ql m,~ M'lm r,,i ~ 
ii,,.~ M,:,i, ,,::n i,nacc ,,,,, m,.1 ,~ 'l'ptt' 'O',, fflK NCC 4i'rl\"'r n',n (n)l':llt 
"\Ctcllt' ,c::, .. ,lf'T w', tt,:,',~ ;,~ ;rn,~ ~K ,:, ',m, (m l iM::n) ,,,,, .wrrt, 
(n ac :rll>r) l'ml • r, i'Tlt'YK :,0 :iy,tt, ~ rt' m, ~ (it l', n~) 
.. inclt'o ""'~ ~> i'Tlt'Y0 0i,.1lt' w', '~l ~o',o l'ln:i ',::, ',p (I:)) 'nipc, 
mr r;, il':n a,:,,., ;tnotc., ru,.,y 'n':ll ,,,i'r, :w (W) tt• :-re,') 'CK>tt' 

,,* iami .. ~Na't ttr,co, ym, 'J"ffl (')0,tc ,etc' ',tc, ..,r,,n m '~ '!I r,ro 
'i¥'M (K :i, D",.,n) l'n:n .TT'',r et', ,~c ;,0:,0 (l' n: ~) icMl c,n', 
.W'l ',p tylt'll' \,n .d,r N', l'nic i'TO,C ,eiNlt' ;,o .i'lmvt ~It') PlfD (K") ",o:) 

rr, .Nlii c',,p;, ,,,::i Ultl' ;'1:l'll'n n'N ,r, -V:,N'lt' :vur t):,m i'l'lt' ,, :I'll:) N~ 

rn,,', :"Tl'll'n ,,, ,,,K 'n:ui:, l'' .nn\,; 'iY':,i t'tc0, n::ntt'n ;n,, '0' c~:, 
ilt'lt1 'ili itci' cl,l Vitti' •;, Jl'll ilt'K ,0:,n ',::, n,,,.,, 'ntcllt' tc,, .c,:,~K 'Ki,', 

: •:, ·Ki"7 ,,0~n CK ,:, '.>K 0,0:,n::i c:,n et', ,, .~0 ',;v C'~'r.1 u,:,, 'n'ltt' 

~~4o 
.'let Nim i0K" et',tt 'lN 9M1l vmt r,,:,0 J'Kfl' c,pe::i icM' tn 91:tum .o 
~ ,:,,, nyn Jntfii' 01• o,, ·noo (l m ~) ioiK Ni., 7,, 
D':t',K zo;, piy ~Dlt'0 'l,',~ , l~ N', wr,N ~lt'C, i'I~ i'lp"1Y il'K 'i.)::, 

~', ieffl' 'l'ltttOM Kr, ,,,,K ',;v 1nm IX)fl'l 'lJ.i (;,', :, i'l'Oi') ieoo -~!YT' 

0'ie1et., (" !) ou,;v) •n::,, 'ntnm o.,, it,tt' N~N l' ,eK" ,.r, (tc)c-m 'll', ,~ 

: '.>N Kt)VT it,K" 1'' i'TY\i ,.,,ip:, 0•,pn, tt''ln tt, SMP pP,I(. 'i 1 
,~ (K:l :2,0 nTtci:) '0Nltt' ,,nm:v ,,,M .,•~ ~ i:ltt'l :,',> ~',l)r,,, .NO 
',K",~ ~ :'IC'lt'0', Jn> ·'0 (,:, l0 :'I'"'') iz:,itci .UM.>K 0'0tt'K 
.l'Nt)M ~ ~ v, oik t>iNn' ;,0 (~', l :i!l'N) iz:,itt, .+, Utcl)M n ,:, K',:, c-m:,', 
10:, .cite et',tt (K)'M mitzf:i p~n.,, cite i'i -~ r:,,o~, cite iz:,uc iT;'M:i 

cite 1'iX :om :,0:, .io;,:v [,91:) 9,] n'::i ',tt c,tt., i,\i ~ (:, =i' n',:-tp) iCKltt' 

p, .m illt\0 n~:, i:l~ ~ 0'1t" :,Z,'01 .me., 01' i,,r, '" tmlt', pitcn,,', 
tc\itzf:) fnaffl' iW intt ,l, .r,,,in::i '0':l -pri,:, NC ,-cn (K Cit' Cit') "\C'IH m, 
1,r ni'Dlr\l :i'ittt':) 11)~ 'tK rn Ol'K l'm ',p; tc\itzf Z,,,)TnC:l flittnC, "\:vt)r0 

."Mt)l't ',:, t,, :,0..r,tt' ;nc:, \i'tt' ~ ' i'M J,;N ',:, "Nm1 ~ "\tm' .~ 7K 

':'M DZ)) YK ':ll; ntt1 .'>00 7ctt r,in nl:l' 'n10, 10lt' i~e> ~ (f>:,:,-ctt',1· 
"ni':>Jffl '~~ 7otc i:l'tt" c., ~ n:nlt'ni ~.,CN::i itmp. il'lt tt'at J,,-J it~ c•e; 
-~ ~ :2'11:'M 'n:,iJ ~ 1tt'K 1~ l1'1 -~ D'tYn iiac'm' C."1 "ffl~' :V, 
~:,KC ,,,,, .. ,:,:,n N,, 1nlt0 ~ ,.,,,, lt'K:l !'ll'M 0',n.) ~ ~ ti-, itt'N ,'0.,, 
,o:,, ~, y,v, ntci (:,) .,ime.,nac ',aci¥" ,.,, 'IK'l' ilt'te :lltfflt\ 'JC' ,ac~ ~ itt'ac 

"" -{,on •~ ~ D'Wn "1 """ (») .. -,.o :w:io ~ (o) .'M ,_., (r) -~ 1"" f'T1NO '(,) 
.w '10) ,_., .., c,., (bt) .~ ,..c, ~ (•).~a,r.,M ~, 

• • ~ ~, '1:11' m:n •lit .,., n '* .,.u "'att -" C,., (b) .O 
: •• 14'1 m,-c ,..., nD r,, (,) .MIO a,l!l c,.,, D"III ivw ""'' '"'c,.,, (b) .KO 
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. 
,,., ,cl ,c.i, '>'T ~, D'iio'K •:,',m ~',n 1:1,rr:,, .n:)l0., nu;, &,, c~-,, ,i,, 
rM1 {l)nru., i,ec:::, ,,::n c,c c;rp ro'lt'm ~,,_,,, r;ne, ~~ ""' ~:, ""' 
nnt,n '111101 '0 C, •~;, 'lt'Ol tn:::,'£~:Jl 0'li'1:::, n:::,il:::, ~ .n~i FM:, fUrt 
M',, r,co ,:,", ,,::J_,-e, ~ 'l:»t:::, ~, fNlt'l 1:s;, --nru, ..,~ nnt",m ~ 
D~ lt'i,,.,, ;inn. :,p'lt), .,,n-,,., '1W nl-nt)l'T c•il::i "ll'tt'i ,::i~),, ,:,; :,on 

:llll rr.u nu~, ,; i't'i'f K', ~ .mm n~mo y,n n,rn, pm', 1""¥ •:, .o,',l,, 
''l'l' nr;,, D~ Dl'N M1 ,rnt p,'m K;K ,, J'Nttf 'C (i) 1-.CN .,.,., ,,, i'1'i'1 

•:,", n,~;,,, "le11' m'C ,onnp' •no~ acm, .,nmp c.,:s o•:l,n:::,~ o,icc ,,;,, 
~Dl i,:sp:,, T>D"' Dt''i 'l'l~n ;K o•~n JC i'tr,., 'll):l1 ,•tt,p:)t) ::i, v,c~ 
•n,tt mnm ;"7ec 11':J'I" ":1U11'n, "CV1'l1 • "n,,t-ttt1c N',cn mMC ,~tt i'1~:s,:, 
YT" MNl nurn r:s nUl'W r=> D'n•~ •:, O'l"'\i •:,ii ',p ,',',pc ::i,, ',p •ncm •:::, 
cm TlD;~ run .'i't' .'O '-.cNi ,,n,::itmc J,,ttf •:::, ,,,, i'1nNi .::i',, ,,,--;:, mm, 

: TlD; J"\,,, ~N tt;i :,::n~nn net D'.l:ll'0i'1 c•,::ii ',:, .,,c ,,on~ fUffl . 

• 1ffin'I ~ t:u «,, ,..,.,c, wu·,p:, ,',,ac;, opcruc, •oi, •::,~n Mn'ID' Tld,c tui '"' 
J~"1yffl ~ ff'"I:) 1t ~ '110 ~:, Mt'\,-, Mi'1'1:" j'~D~C pY, 1;,, : '::l ':) m0a' ,nQ (l) 

.'::l ::,"", l'ff'::l (1) .1lntil • i'\: tc:, IVM::l 

SHP f'AR. ~~ 
-~le.~m -:s,, n,~, tn::i (:J') (' l' :,,c,•) 'tUttf ,,x., •o',, nt-tl.in •c", ,,tt1; r,,,c ,; It'~ 

,o: ii•~,i i',· ~ l'ltMllt' io: oitt', JnU f' .. :TI i•',',pc •ic:, i•:,ii:, rtt~ M', 

i1UC ",:::, •:, nnt0 ',_, f"~ fn0 VtTI nnK rKttf ~•) c•c:n 1,CN 1:•c', ,::,i",:, ;ntiilt' 

,,m n:,tt,", 1K 'K»', ciKi'T 'l:J; yru., ,::i,: nilpiw., ill:l1 ,rn NOn i)J: m:m, 
nult'rw ,r inN tt,at o•:,",\, Ol'K H:lii c','IP', cipt, ',:0, c',~:l c-ett1 ctlf lt'ipnv 

',: :J11t'M ir:::, ,•:, l'ltn' r'ln TK .,, M i'TKi•', i0',i 7"13r~ 11N 91c: 9•::, ir: :c::,i', 
,,r ;,',p ,.,,,:,p ',p, i1tt'P it-: it-:~ mv, i•',p ;i:•'ntt1 n,·::i~ tt1· n,~',:, ,r 'J't: 

ni,en :,,,::pc ·,ni• n',r :,i•:lP ',p ,,,~ 7"':tt'tt1 i' pi niiz:n ,ii•::~o ,n7• ,~e 
• Jm'0 ntn::i iT"I~ i'1::J~. i101 ,:l:l~', nNi' •;, •: 
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