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DIGEST OF THESIS

Beginning vi th the Leibnizian definition of theodicy,
the thesis traces some of the development of the term, and
its biblical origins upon which Maimonides bases a good deal
of his own justification of God. The presence of evil in the
world is attributed by Maimonides, to a very great Extent, to
the negative nature of matter and, more specifically, to the
corporeality of man.

A fundamental principle of the Maimonidean philo­
sophy is the reality of Divine Providence which orders all
things for the te st according to the plans and purposes of

But the limitations of human intelligence prevent manGod.
However,from ever seeing the full unfolding of that plan.

to the extent that men posses intellectual powers, capable
of development and influential in the exercise of free-will,
it is possible to come to some form of understanding of, and
even to cooperate with the unending process of creation.

The object of trials and suffering is a manifold
ranging from publicizing God's justice to a finer appreci-one,

ation of the improving human situation. The exact workings

The resolution of the dilemma that is posed on the one hand
by an unquestionably just God and, on the other hand, by the
frequent outward manifestations of evil, must be sought along

of such justice and methods of Divine retribution, by them- 
J

selves asserted to be a reality, escape human comprehension.
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rational lines, for* it is only in the absence of philosophic
wjs dom that man questions God, and is left perplexed by the
incomprehensible turns of his fate.

The case of Job provides In
the absence of wisdom he complains, but when he fully realizes
his limitations and conseauently uid erstands the wholly-
otherness of God, the issue is resolved and his faith in God
only strengthened.

a good illustration.
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CHAPTER I
INTRODUCTION OF PROBLEM

at certain .transitional stages. The physical
world itself is not redly sn illusion, but
only its evil, which, however, admittedly
constitutes our picture of the physical world". (1)

"the
(or

was first to use
In 1697 he intended to employ itthe term.

t! di ly appeared (2).11 Homme, et I’Origine du Mai

The full impact of the problem of theodicy, the
thoroughly provoking question of "Si deus bonus, unde malum?",
can only be fully appreciated when God is recognized as wholly
good, and evil as truly evil (3).
teleology or a theodicy of the universe are the final questioa s
and the most fascinating for philosophy, and especially for

as the title of
In this distinctive sense Leibniz

Indeed the questions of a

"Evil is a radiation of the human consciousness

a proposed book, and thirteen years later the book entitled 
Essais de Theodic*e sur la Bout^ de Dieu, la Libert* de

The term "theodicy" is derived from two Greek words: 
of (God) and 5(Justice ), which literally means 

a) justification or vindication of God".
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modern philosophy; but they are also the most tantalising.
They are just those where philosophy most conspicuously breals

guide to life ).

In the matter of theodicy, philosophy points out
two questions. In the first place it poses the question of

secondly, it deals with evil aq^sin (5).suffering and, But in

addition to a philosophical theodicy, there is a religious
In the former, evil is explains d or an attempttheodicy.

is made to explain it - in the light of the divine goodness;
in the second, evil is not explained in any way but is to be

The English writer, P.T. Forsyth, maintains
IIthat a religious theodicy is not an answer to a riddle but

a victory in tattle". (7). William Fulton, writing in the
Encyclopaedia of Religion and Morals, cites in agreement the
following descritition of theodicy in D.C. Macintosh's

view of its general constitution it may be regarded as the
best possible kind of world in which to have man begin his
development, and... the evils which exist in the world furnidi

good reason for abandoning belief in a God who is bothus
good enough and great enough to meet every religious need" (8)

Philosophy on this issue, however, remains a close
ally to theology, for it does help to deal with evil. As

Theology as an Empirical Science: "While this world is far 
from being as yet the^est possible world, nevertheless in

as adown, whether as an avenue to reality or

overcome (6).
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Prof. Cohon writes
times resorts to the philosphic way cf dealing dth the problen,
because an analysis of the nature of evil, of its origin and
of its operations tends to remove much of its poignancy if
not its reality". (9)

The pill of suffering is a bitter one and hard to
The chronicle of man is also an accounting of hisswallow.

From the days of primitive man to this veiytrials and pains.
d-^y human beings have not been exempt from physical suffering

And frequently the sufferer feels
Royce pointed out "that,that his lot is an undeserved one.

in our moral world, the righteous can suffer without individ­
ually deserving their suffering, just because their lives ha^e
no independent being, but are linked with all life". (10)
Any observer of the human situation has no choice but to admit

By the time of Leibniz the history of the dilemma of
God permitting evil has achieved consid erable length. Leibniz
himself confronted the issue by considering the thought of

It was, by
an approach that posited God as omniscient and1, therefore,

The Socinians, Conrad Vorstiusposition to prevent its occurence.

9nd large,

or from mental anguish.

some who tried to solve the dilemma.

that vicarious suffering is, indeed, a reality of life.

"In its struggle with evil, religion some-

capable of foreseeing evil, and possessing omnipotence, in
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and Thomas Bona rtes found one way out of this dilemma by deny­
ing that Gad has knowledge of details or of future events.
Another way out was sought by those who maintained that God
does not have to account for His acts, He acts
will and pleasure" (11). itiiBoth these solutions are emphatic­
ally denied by Leibniz, whose philostphy on the issue of theodicy
may be termed "teleological optimism1II for, avoiding the empir­
ical world, he postulates - on the grounds of sufficient reasn
and the idea of divine perfection that this is the be st of
all possible worlds; for, were a better world possible, God
would have chosen it. God is absolutely powerful, wise and
good; and His goodness moved Him to create and produce all
possible good, His wisdom, led H im by a moral necessity to the
choice of the be st, His power enabled Him to execute His grei
design. (12)

Leibniz, in the course of his justification of God,
it is possible for everything to depend

upon God, for Him to cooperate in all the actions of creatures ...
the author of sin... I exolain how

source other than the will of God, and that one isevil has a
to say cff'moral evil that God wills it not,

but amply pemLts it". (13) He classifies evil into three
Evil can be metaphysical evil, consisting of meregroups.

imperfection, and tecause of the nature of matter it is necesiry.
The other two groups of evil, namely, physical evil which con-

ond nevertheless not to te

"simply at His

right, therefor e,

wrote: "I show hew
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God himself never actually wills
evil to come into the world. But it can be, and it is
to an end. By pr eventing greater evils or helping to obtain
a greater good; by shoving how one’s ways can lee mended, or

an example, evl 1 hasas
make us savour good the more;
to a greater perfection in him who suffers it, as the seed
that one sows is subject to a kind of corruption before it
can germinate". (15)

The man of true faith, Leibniz felt, must conclude
that evil is never more than apparent. The true Christian

"And it is netcan not ascribe to God the creation of evil.
doubted that this faith and this confidence in God, whoto te

gives us insight into His infinite goodness and pr epares us
for His love, in spite of the appearance of harshness that
may repel us, are an admirable exercise for the virtues of
Christian theology..." (16)

The critics of this optimistic position had little
difficulty in raid, ng some poignant questions. To say that

world is the be st possible one becomes a penadox. Aour
"If by a better world is signifiedCatholic writer asks: a

Id in which there is less of physical and moral evil,war
nothing id plainer than that no impossibility is involved.in

e means

a function that ultimately
so metimes,too, it contributes

"serves to

sists in suffering and moral evil in sin, are not re cessary, 
but they are^>ossible. (ill)
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such conception. And granted that such a world is intrinsically
possible, how is it that omnipotence cannot bring it into be-*
ing?" (17) Moreover, according to the Leibnizian concept evil
is taken to be instrumental and ultimately a means of good.
Even moral evil could not tee prevented by God without the sub­
version of the freddom of man which makes morality possible.
This doctrine,
considerations,

"cold lit­
erary exercise, whose cheerful substance even hell-fire does
not warm" (18). And while such statements may te going too

work of a good deal of integrity, they
nonetheless point to the inadequacy cf Leibniz’s solution for
the modern age, and perhaps even for his contemporary society.

From the eighteenth century, when theodicy achieved
independence in te coming a unique branch both in theology and
philosophy, the path back to the twelfth century and to a
consideration of Maimonides' attempts to deal with the problan
must first be detoured to the ancient world,and seen there in
the light of a critical approach that became critical only

For in a world of poly-fiemonism good and evilvery gradually.
limited each other, and were themselves limited by the natural

This uncritical approach held equally good in the ca$order.
of polytheism when the gods themselves were subject to fate
and the world was never completely under their domination.

far in attacking a

as can be seen, rests primarily on metaphysical 
and another critic describes Leibniz's Theodiee

as a piece of "superficiality incarnate" and as a
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It is different in the case of monotheism which
posed the problem quite clearly, but not in every instance.

the divinity was put forward, and of the two opposing forces
(good and e^i 1) the good was promised to carry the final vic­
tory.
religions like Stoicism and Brahmanism limited the extent of
the problem by minimizing evil or by reducing evil to mere
illusion. (19)

In turning now to a consideration of theodicy in
Judaism it must first be recognized that "in the religious
thinking of Israel the feeling of God's omnipotence increased
as time went on". (20) Yet as this development continued,
and was accompanied by growing faith in the unity of God
(monotheism), there also arose the belief in the goodness,
the justice and the wisdom of God . The disharmony be tween
such a God and the encountered evils in the world was, at

Yet such a religious system and thefirst, hardly noticed.
in the kind ofexistence and the success of the wicked were
Nonethelessincompatibility that was recognised as such.

"this fact was simply re gated by the repeated asseveration
that God rewards the good and punishes the wicked". (21).

Our chief source/or early Jewish views on the pro-
Moreover, it is importartblem of good and evil is the Bible.

Furthermore, unlike the early biblical views, some

In Persian religion, for example, a dualism in the nature of
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to tear in mind, that text must be read without resorting to
later commentaries or even to the Targum, whose approach is
a good deal more critical and reflective. And what doe s emerge

ing a disciplinary function, and capable of te ing overcome
through a choice between good aid evil. And by affirming God's
authorship of both good and evil (22) the problem is only

not conclusively solved.heightened aid Throughout the Bible
the problem is approached from the p? actical, rather than
from a metaphysical standpoint. The overall orientation
of the Bible is an optimistic one. (23) In the long run only

seen, and seen fcrwhat it really is:can God's working be
a movement toward righteousness and perfect felicity. (21p)

one", the notion offor all and all fa?
collective suffering took some time in giving way to indivi­
dual responsibility, but by the time of Jeremiah the evil thst
comes upon people was to be ascribed to their own shortcoming .
Job is not the prototype of man, but a unique person who tries
to understand his destiny in terms of a unique situation.

The problem as it is dealt with in post-biblical

I

(25).o
It takes cognizance of observable

in the well-known staterent:
pnd medieval philosophy is dearly formulated in the Talmud

i p'3
The phrasing has remaire d a standad

The principle of "ore

Evil is recognised as serv-evil, does not define its nature.

one in Jewish thinking.
P/

is the fact that the Bible, while recognizing the reality of
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reality, it affirms the fact that the wicked do in fact prospa?
and many of the righteous have to undergo privation. While

for
religion as a whole, certainly for the religious person.

By the time Maimonides came te deal with the probl an
all its implications had to be grappled with, and he took to

freshness of approach and an analytical point
All the deficiencies in the world, not only evil,of view.

for which freedom of thrill is responsible (as will be shown

hunger and suffering leave the js?fection of God untouched,
te cause they derive from the defective state of matter alone,
and are no positive evil at all, but are only the absence of
perfection, as darkness is the want of light. (27) Besides

considered from the point of view ofthe world should not te
the purposes and desires of man, who complains so much about
its defects; for man is in no way the ultimate goal of the

He also calls attention to the fact that theUniverse. (28)
whole problem of evil grows out of the anthropocentric view
of the world. (29)

,/Tb/
J

the task with a

there are certain naive solutions offered in the discussion 
of th<^>roblem on the basis of the second commandment (26)

/’ P’li ,
c, ..
Theodicy bfe'caie the problem if net

later), apparent imperfections of nature, sickness, death,

the problem is not
resulting in statements like;

andj>'3$ 
put aside lightly.
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The importance of the subject of theodicy for

/P

Much of the development of Maimonides' philospphy
can be traced to Aristotle

most of the Jewish metaphysicians, Maimonides is primarily
concerned with the theological aspects of Metaphysics. (31)

"OneHe defines theology as being divided into two parts.
of them is the study of every being which is not matter nor
a force in matter, that is to say, of whatever appertains to
God,

they deny that angels are corp­philosophers, to angels; far*
oreal, and they call them transcendent intelligences, that
is, The other pa rt of theology studiesseparated from matter.
the remote causes of the subject matter of the other sciences,
and is called both divine science and metaphysics". (32)

Coupled with viewing the universal scene through
the theological lenses

He saw that there is, seemingly, no systemhuman philosopher.
•T)Indeed it is possible to see thatin human affairs.

p •> iff , where he writes:
Q 3jyi /up ">p'O/

3nd subsequent commentators, and

Maimonides is clearly stated in the Introduction to the third 

yjro 
3?3JD (30) 

I

were also the eyes and the heart of the

part of the /O '  I? I 

» /En

especially to Aristotle's Metaphysics. Yet, in common vi th

may his name be exalted, and also, according to the
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,jO' ?*)*/ P‘7^l(33)

The dilemma te came all the more intense in that Maimonides
acknowledged not only this inequality in what appears as

(3U)

The solution that many found io this dilemma con-
born s inner and thus remove from

God the onus of injustice. Maimonfies rejects this solution

emohatically when he says "... no man cores into the world

(35).tlwith either innate virtue or innate vice... He mkes
this even clearer when he contends that "it is as/impossible
that man should to born virtuous or vicious by nature as it is
impossible that he should be born master of any particular
art or profession by nature". (36).
mean that man is pure or virtuous for the remainder of his

•Through the choic es that he makes in the cour se cf hislife.
And among the many diseaseslife he can control his character.

that confront men, there is also a particular kind of mental
These "men of dis-disease that can corrupt the moral fibre.

eased minds contract a desire and liking for wicked dispositions
(?s diseased bodies long for harmful foods)" (37). It is in
this fashion that man becomes liable to punishment and not

it isthrough anything innate.
in this manner that God's perfection never suffers detriment
of any sort.

- 11'/co N

the perfection of God.2 . > r p'po/t-n /• n Al

This doe s not, however,

sisted in branding man as a

And, as will be shown later,

unmerited suffering, but that he, at the same time, upheld

> P /> / ‘I t /'/V y C D
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The age-old. question: what constitutes the good?,
receives a surprisingly relativistic answer from Maimonides.

r>
(38).

evil is that to which we have aversion. On the contrary, it
has an outward manifestation all its own, and surveying the
several occurences of it, Maimonioes classifies evils into
three distinct groups (39).

The first grouping is based on the concept of the
changeability and destructability of matter. Man, who is

subject to mutation and injury. By his very nature, man is
susceptible to natural evils such a^disease, pain, accidents
and death. The second class of evils is more numerous than

and these evils are those that are inflicted uponthe first,
Though not frequent among indivi-man by his fellow-creatures.

this is certainly the case in times of war among nations,duals,
and against this kind of evil the individual has little pro-

The third and largest class of evils are self-tection.
Indulgence, greed, (Ignorance and the strivingsinflic ted.

after unnecessary things take a heavy toll in energy, health
and the ability to see things in proportion. Subsequent suffer-

But it doe s not follow at all that

He points out that what we call "tihe good" is that via ich agrees 
with the object of our seeking. J>aF N/c*

composed of matter to a very great extent, is, therefore,

ing can only te classed as self-inflicted suffering.
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That man could escape his self-infli: ted suffering

seen from Maimonides’ analysis of the constitution ofcan be
causality.

agent and purpose... man (therefore) belongs to theform,
natural order, his matter is life, his form is the rational
faculty, his purpose is the attainment of ideas, aid his agert
is the one who gave him his form or his rational faculty,

we mean the creator cf f er m in matter, and
this is God, blessed be He, even according to the philosopheis ".
(UO) However, what emerges as the positive principle (though
negative in character) of evil is natter, a notion that re­
appears in the philosophy of Ibn Gabirol and in the Cabbalah
(I4-I) as well qs among Western philosophers.

In the following chapters attention villi be directed.
at Maimonides’ concept of Providence, his analysis of trials
and suffering,as well as the significance of Job,and conclude
with his suggestions for a solution to the problem of theodicy .

because by "agent"

"There are four essentials to causality: matter,



chapter: ii
PROVIDENCE AND FREE WILL

his freedom in Judaism. Bible and Rabbinic literature alike

present alternatives. And side by side with the freedom of
The task

of man is to bring the course of his will into harmony with
This is summed up in Deuteronomy withthat of his Creator.

"I have set before thee life and death, the bless-the words:
ing and the curse; therefore choose life, that thou mayest
live". (1) The tradition of the Bible is furthered and cor­
rected to some extent in the Apocrypha. The Book of Enoch
states:

"Sin has not been sent upon the earth,
But man of himself has created it". (2)

And Ben Sirah taughtr
"Say not: ’From God is my transgression',
For that which He hateth made He not". (3)

As philosophic speculation grew in Judaism, under
Hellenistic influence, the problem of the relationship between

an undetermined agent and Divine providence was pre­man as
Philo posits freedom as thesented in all its

essence of man’s being and yet man has something divine in hin .

- iii -

gcuteness (U)«

Man's moral and spiritual nature is predicated on

proclaim man's ability and even duty to choose between ever­

man God, too, is free in the exercise of His will.
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Jewish thinkers in the Middle Ages came to the
problem also by way of philosophic reasoning. "Their reflec­
tions were stimulated by the controversies in Christianity
on this subject and especially by the divisions which arose
in Islam between the advocates of freedom and the upholders

Libertinism and fatalism thus constitutedof determinism...
the Scylla and Charibdis of the spiritual life". (5)
Maimonides begins to grapple with the problem by surveying
the views of the "philosophers" on God's providence. Two
alternatives arise inevitably when we consider the apparent
injustice in the realm of human suffering. Either God is
ignorant of the particulars in life a rd d©es not perceive
them, or He dcres perceive and know them. In the latter event
three possibilities become apparent. Fir st, it can be main­
tained that God's management of human affairs leaves nothing

Second, God has too many stumbling-blocls
in His way and is powerless to overcome them successfully.

not care to do
unworthy of His care.

p ’N C

so because He is capricious or considers men

The Essenes, on the other hand, denied man all freedom and

Third, God could manage human affairs quite well, but He doe s

held that fate ruled all human destiny; while the Pharisees 
attempted a synthesis which is summed up by: ’ ;

. jJci’N Jf/A

more to be desired.
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By and large philosophers reject the view that God
is powerless, or that He is not concerned with human affairs.
If they did not, the implications of God’s weakness and evil

Therefore, there remaindisposition would be only too clear.
Either God is ignorant of human affairsonly two possibilities.

These views came to Maimonides mostly from the work
of Alexander of Aphrodisias,
His criticism of these views is quite comprehensive. In the

the b^sis of selected individual instances. Furthermore, they

not by means of reason, and thus deprive God of knowledge of
Carried to their conclusion, the philosophers'earthy things.

opinion also contradicts some bpsic tenets of the Bible.

of individuals, but only of species (8). It remains fa?
Maimonides to demonstrate in Chapter 17 of the Mo reh that God
has knowledge of individual beings.

Among the several theories of Providence Maimonides

T>

/Vfl N

first turns to that of Epicurus for a more thorough examinattn.

or He knows them and manages them well (6).

a treatise On Providence (7).

first place they generalise (contrary to their pinciples) on

maintain that perception can only come through the senses, aid

Namely, that God has no nre-science, nor does He have knowledge

He understands this theory to mean that
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It denies Providence for anything in the universe. There is
no being that rules and governs; all parts of the universe
owe their origin to chance and accident. Maimonides is con­
tent to disprove this theory vi th Aristotle's argument, who
is cited to have shown that there is ruling and governingp.

being (9).

I

this accounts for permanence in the universe. All other
beings derive their existence from the spheres, but do so
as species and not as individual members. To the extent that
individual beings in each species have some of the materia
prima (11), subject to relative development in individuals
of a species, the individual does come to that extent under

Thus individuals have temporarythe influence of Providence.
However,existence and there is preservation of the species.

all other mor ements that are made by individuals are the result
of accident and not subject to Providence (12).

The Moslem Asharites developed a theory d? Providerce

that attracted the attention of Maimonides. The Asharites

pop
PW ~t3Ol

0J/1/ 13^

Aristotle's own theory is aimmed up by Maimonides 
in the following way: pn / pn? €' p1 -ft 3

God controls the spheres (10) and allthat is in them, and

were an orthodox school of the Mutakallinum, disciples of
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al-Ashari of al-Basra (880 - 9I4.O) and

as follows:
N T>

his dominion.
that all is predetermined, and man is totally void of free­
will. Everything that happens is due to the vi 11 of God,
and they imply that the actions of God have no final cause (lli ).

Yet another theory of Providence is discussed by
Maimonides before dealing with the Jewish concept. It is
that of the Mu'tazilah, separatist movement founded bya
Wasil ibn ’Ata in the eighth century, whose two basic principle s

injustice found in Him, nor does He punish the good.
Maimonides objects to this theory on the grounds that it is
absurd and contradictory to maintain that God does no wrong
but that it is not wrong to punish the innocent. Similarly,
their position viz, on the one hand God knows everything,

and on the other man has free will, is contradictory (16).

r> -> p?'/■

according to Maimonides

1$ ->P

. Their position washad no influence on Jewish thought (13).

A? JL
' T>/
And it follows that

Jsp pic.
7 ■« 1 •> kJj • Ji's

e who rules must know that which is under
They had to assume, in order to be consistent,

repudiates the attributes (1£)
. T> -> k/c p'X /vj p

And because all of God's acts are due to wisdom there is no

are freedom of the will and the absolute unity of God which

•31 -j...
C /VJ
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follows:

First, man acts by his own nature, choice and will; there is
no separate faculty created for this Indeed it ispurpose.
the Will of God thatnan should have free will and choice
within the limits of his own capacity.
wrong can be ascribe d to God. Both good and evil, individ­
ual and collective, are the result 6fjustice, administered .
according to strict principles. From the slightest to the

'(130

the merits of man.

Turning to the Talmud, M^irtanides finds the same

/Ystated:

The new elementnecessarily implies the idea of justice.

Accordingly, it is possible»-> / o ’
for one free of sin to be afflicted, but it is solely for

"only we are
€ p

notion continued.
/.k

/’jn

In the varying human affairs, then, everything depends on

that the Talmud adds to the teachings of the Torah is the 
concept of.D?b/(- /€

The Jewish view on Providence is generalized as

and in Mishna Sotah (1:7):./

Qf\l

The biblical concept, according to Maimonides, is two-fold.

greatest calamity God's justice is at work,

JS / 4

h J

In B.T. Sabbath (£f>a) it is clearly
•la rfc.

Second, no manner of

ignorant of that judgement"

^'33/N D? 33//V

The idea of God, gccff ding to the Tannaim and the Amoraim,
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Maimonides

indicates that this view is identical to the one held by

the Mu'tazilah and lacks scriptural support, for the latter

is concerned only with relations between man and man. Even

the sages of the Talmud are strangers to this concept, and
its inclusion among the doctrines of Judaism is due to the
Moslem influence exerted upon the Gaonim (17).

Maimonides' own concept is not based on demon­
strative proof but rather on the interpretation

( ). The Aristotelian-h In :>

only indirect effects on si b-human affairs is modified, but
not rejected totally, in a way that establishes a rather
sharp dividing line between man on the one hand, who comes an
under the direct influence of divine Providence;

to chance.

Rather than class species, events and individuals

establishes a system of proportionate divine influence.
From the Prop’hets he adduces, fur th er rare., tie concept that

as 
individual 

and, on the
other hand, the rest of the species found in the universe, 
the individuals of/which are bereft of divine Providence, and operate according

of the spirit of the Torah and the teachings of the prophets 

doctrine limiting divine Providence to the spheres, and havirg

into one "sublunary class" as does Aristotle, Maimonides

the sate of a greater reward in the future.
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God’s direct influence is in relation to human beings only.
In addition he discerns among men varying degrees cf intel­
lectual attainment and potential. Thus the follow ing pro­
position is espoused: Divine Providence operates in connection

Excluding the non-hura n group presented something
of a problem to Maimonides. However, the Aristotelian
classification of species into mineral, vegetative, animal
(appetative) and intellectual, coupled with the statements
of Habakkuk (18) which clearly indicate that animals have no
divine protection or direct rule over them - enable Maimon-
ides to uphold hi^hosition that at best God's providence
only extends to animal species, but never to individuals.
Should this seem unjust, and diould one wonder why man alone

or it is in accordance with the laws cf nature".wisdom;
Yet another justification for this division rests on the
argument that were there no difference tetween men and animals
the social crder would be disturbed, and the moral and
intellectual virtues of man would tee shattered (19).

The following syllogism nay b constructed on the

basis of Maimonides' concept of Providence.

is endowed with intelligence, Maimonides has three possible
it is the decree of His

with, and in proportion to, Divine intellectual influence.

answers: "It was the vi 11 of God;
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person's intellectual development.

Minor p* emise: Only individual beings can’-attained- share.eof'

divine intellect.

Therefore it follows: Divine Providence acts only on indivi­

dual beings who/have activated their intellectual capacity (20).

... 0’^-6• PI

erentiation among intelligences. The intellect is of the
same kind, but different men have varying proportions of it.
It follows from this that the greater the human perfection
attained by man, the greater is his benefit that is derived
from divine Providence.

also lack in providenth 1 divine influence, and they thus
become reduced to the level of the non-rational 1® ings

is interpreted to mean not theThe expression of

i.e. that intelligence which comprehends as muchthe soul,
of the Creator as is in its power (22).

The relationship of God to His created things would
complete without its corollary, namely that d'f man tonot be

with refererc e to individuals 
Major premise: Divine Providence/is proportional to the

(who do not come under divine Providence as individuals).(21) 
£, soul,

breath of life which the body requires, but that quality of

Divine Providence to men acts in varying proportion.
ft. pile jpp

Unlike Halevi, Maimonides does not take a qualitative diff-

obedient" person, lacking in intellectual attributes, will

Conversely, the "ignorant aid dis-
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However,
before this can be analyzed it is deemed necessary to consida?
the Knowledge of God. One of the objections to the reality

He does not care.
Knowledge is one, yet embraces many different kinds of objects.
Second, it applies to things not yet in existence. Third,
it comprehends the infinite. Fourth, it does not change;

and fifth, that God's Knowledge does not determine the out-
itGod fully knows His unchange-

and, therefor e, has a Knowledge of all thatable essence,
If we were to try to understandresults from any of his acts.

in what manner this is done, it would be the same as if we
the same as God, and to make our knowledgetried to be

identical with His knowledge" (21^).

The very term "Knew ledge" three termsis one cf
that are used homonymously by "philosophers and ordinary
people" that have one kind of meaning when employed in con-

In addition to "Knowledge"to men.
discussion above) and "intention""management" see

PjHo ) (2£).(

This homonimity of the term "Knowledge" has misled
itpeople, for they overlook that while the words are the same

come of eventualities (23).

a divine Providence (or even its need) is the argument th<t
God has no Knowledge of the world, or that even if He has,

Maimonides maintains first, that God's

God, and the extent to which man is a free agent.

nection with God and quite another when they are ascribed 
( ZT’ 3' ) they are
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designated by them are different" (26).

philosophy
non-existing thing or of infinite things; that He

as to hold that He doe s not know even things that remain con­
stant, for then His knowledge would include a plurality.

Nothing is further from the
"His knowledge is not the same kindtruth than this case: as

ours, but totally different from it and admitting of no
(27).analogy

The limitations of the human mind are heavily under-
H It is not in the power of man to comprehend or fathmscored.

the knowledge of the Creator (i.e . the manner in which He
knows things)... it must be admitted that we have not the

(28).

"God does not know".

IT

/

I'' *
JO D

J'S , 3^

f> ’ * "> £ /<•■>

"The cause of error of all/;hese schools, is their belief that 
God's knowledge is like ours".

ledge of a

Many schools of
assert at various times that God can have no Know-

in spiteof this, has freedom of action) is not ascertained
by revelation only, but also by clear scientific demons tratiais"

It is only out of sheer ignorance that one can say 
'Tfr/I'C

all creatures and their doings... and this fact (that man,

when speaking of God's Knowledge and that of man, the things

power of understanding how the Holy One, Blessed be He, knows

can have no knowledge <f transient things, but knows only 
that which is constant and unchangeable; some go even so far
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And this seeming lack of system is aggravated by the fhct

It is

a knowledge distinct from Himself as men do; ... but He and
(30).

Another limitation takes the form of a discipline.
Man is not to question the object of God. We ask neither

n

!c\/

3

■G Maimonides points out

> >

II ■’D'*

That is to say,
and not for the sake of some other thing.

N Ic.-'explicitly

is for the

sake of God’s will aid

Anything that is described as

for no other reason (32).

Stated even mcr e

G

of man
//• 7>

• I

'/V

9-,

that what arrangement there is in human affairs, is not in 
accordance with the desire;of every human being. (29) 
important to bear in mind that "God does not know things by

9?3
every be ing exists for its own sake only,

what is the purpose of God’s existence, nor that of His will./-^/o C 
pf / Op-a 
> £

His knowledge are one"

r
Il 3/V I

’CsJ) /jJT a> 

l_J\ //ci

that the Universe was not brought into existence for the sake

/v

IS (31).

<

"the work of God"

J's’
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Yet man has a will too. And it is a free will
that, contrary to the deterministic view, fams one of the
most important principles in the philosophy of Maimonides.
Indeed, free-will is held by him to be the pillar of the law
and of the commandments. Dent. 30:l£ and 11:36 are cited
n signifying that the power of doing good or evil is in your

the actions vh ich are’ within the
reach of man, he has free agency to choose between good add
evil" (33). Free-will is part of creation. The verse in
Genqsis: knoweth good

(3U) set man up as a unique being among creation
in that man knows by himself, by his own knowledge and reflec­
tion, what is good and what is evil. Moreover, there is not
any one to prevent him from carrying out any of the alter­
natives (35)* "If heFree-will is granted to every man.
desire to incline towards the good way, and to te come a
righteous man, he has the power to do Maimonides
is fully aware that there are many pa ssages in the Bible
that apparently oppose this principle of free-will (37), yet
to agree with them would be tantamount to ascribe injustice

"Far be it from us to attribute such manifest in­to God.
In reality, it is an unquestionablejustice to the Dietyl

fact that man’s actions are all dependent on his own free will,
without any absolute or irresistable necessity to contfol him ,
This free-will renders him ®. pable of obedience or disobedieree

hands, and that any of

and evil"

so" (36).

"Behold, man qf himself? krxxkXxukx
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and makes it possible to hold him accountable to the commands

of the law" (38). The suggestion that man is controlled in
his actions by external forces is emphatically rejected.

actions depend solely on his own free-will:
he either does right or wrong according to his own determination,

(39).y

ides. There could be no stronger assertion than the following:
II Give no room in your minds to that which is asserted that....
a man,
wicked man... it is man himself, who, by his own knowledge,
incliiE s towards the way which he likes best" (I4.O). The

"Out cf theis cited as proof:verse from Lamentations

(UD.mouth of the Most High proceedeth not evil and good"

It id interesting to note that Leibniz follows very
"It isclosely in the footsteps of Maimonides on this issue.

untrue", he writes,
anddo: it till hapnen because one does what leads thereto;

if the event is written beforehand, the cause that vi 11 make
Thus the connexion of effects and

Maimonides does not go do far as to deny any deter­
mined causality.either.

it hapoen is written also.
far from establishing thq^octrine of a necessity 

detrimental to conduct, serves to overthrow it" (lp2).

"Know that man's

without being controlled by fate or pre-destination"

causes so

It is an error, however, to see the

from his birth, should be either a righteous man or a

Determinism, simply has no place in the philosophy of Maimon-

"that the event happens whatever one may
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e ,/
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4.? lot '/' TfO Nonetheless, the spheres

the power of providence’, Maimonides supplies a naturalistic
u They (the rabbis) mean the natural courseinterpretation.

of events, which are not influenced by the will of man: as,
for instance, whether he is to be tall or short of stature,
whether the season is to be rainy or dry, whether the air is

clear or hazy; and all other events which have no con-to he
w.IInection with the actions or purposes of man

It still remains to reconcile the omniscience of
God and His omnipotence with the fact that all men are not

that all of the actions of man are not good.
Maimonides holds that God knows that among a given group of

both righteous and evil men, but thepeople there will be
wicked can not say that
spoke "in general terms that there would be wicked men in

it is also said in general terms

’the poor shall neverthat

The compatibility of Creator and free-will becomes
Just as natural phenomena have

characteristics that were accorded to them by the inclination

3 ’ /

"2 V

/

/O '?»->

spheres regulate the fate of an individual

I
may have a general kind of influence on mankind as

aS
cease out of the land’ (lif,)". (116).

a whole (1$) .

a matter of Divine intention.

righteous, or

Israel, in the same way

"it was already decreed" he cause God

As to the meaning of the rabbinical maxim: ’Everything is in
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"was it also His pleasure that a man shouldof the Creator, so
be possessed of free will, that all his action: should be left
to himself, and that there should not be anything so compel

involuntarily to attract him, but that he, by himself, andor
by the knowledge imparted to him by God, should be able to do

ii (U7).all that a man can do

In the last analysis thq-issue must center around
the questions that would arise if there were no free-will.
If man’s actions were determined by God, Maimonides asks
"How could He have commanded us through the prophets: Do this,
and avoid that; mend your ways, and go not after your wicked-

if man was from his birth doomed,ness;
untarily drawn by his nature to one alternative which he has

What standpoint would there have beenno power to resist?
And by what justice, orfor the whole of the divine law?

by what right, could He punish the wicked man or reward the
righteous?" (L|_8). On the other hand, it remains nonetheless
questionable for Maimonides whether man can really do all
that he desires.

or, if he is invol-



CHAPTER III

TRIALS AND SUFFERING

to te under the influence of divine Providence while at the

In

the notion that trials and tests may be employed by God as
He noted that in connection with

biblical trials the term
He takes this to mean not merely as Knowledge on theused.

part of the individual or group who are subject to the trial,

is manifested to all who come in contact with an account of
God sends trials to find out somethingit.

He did not knew

The first example is that of the mannaMaimonidean concept.
though at the samewhich provided sustenance to the people,

- 30 -

Knowledge conveyed through example to mankind in general.
Through the trial the worth of the tried individual or group

acting in accordance with his choice and guil ed by his intel­
ligence nevertheless is afflicted with suffering?

same time he is a free agent responsible for his own actions.
The

The notion that
previously is emphatically rejected (1).

address­
ing himself to this difficulty, Maimonides first considers

a means of publicity.

It has been shown that Maimonides conceives of man

but as

"to know" - is frequently

difficulty is obvious: how does it come about that man

Some biblical examples are examined in the light of 
this utilitarian theory, which, in fact, seem to bear out the
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tire they were lacking in fresh foods. Two alternatives are
possible: either the manna shows that faith in God will

ship befo? e entering Canaan.
trouble to ease gives more pleasure than continued ease" (2).

Another example is found in the fact that the
Israelites had to wander for forty years in the wilderness
before they were permitted to enter Canaan. The theory here

IIis that Ease destroys bravery, whilst trouble and care for
food create strength". The wanderings of the Jews gave them .
the stamina that nation-builders must possess, and w.os lack­
ing totally in the newly freed slaves (3).

The Akkeda story illustrates two vital principles.

would make him poor, but in the end he does offer Isaac sole^r
the grounds that it is man’s duty to love and to fear God,on

even without hope of reward or fear of punishment; and thus

the issue of prophecy.consequences on

instance in the Bible where a man believed in the truth of

One is that it shows how Abraham xtaesxxxiix hastens to offer his 
notson, because he is afraid for his own safety, or that God

result in His providing sustainance for man; or that God
to some hard-wished Israel to become accustomed (

The theory is "Transition from

the story shows the extent and limit of the fear of God.
The other principle that the story illustrates has far-reaching

This is the first
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as a vision and a dream. And in this manner the truth of
prophecy is given testimony for all time (4).

Tria Is also teach religious truths that mere theories
could not adequately impress in the human consciousness. In
the Book cf Job (which wL 11 be discussed in greater detail in

This view is not shared by

the very reverse of this principle is true. PUnishment is

he makes a distinction between punishment and trials. The
object of the trials in the Bible is not to indicate feats of

God:s justice,

The trial itself is a
(5).

ded Stellen nach folgenden Regel erklMrt.
Torah von der Versuchung eines Einzelnen oder des Volkes
spricht, ist nicht die einzelne Handlung, mit welcher die

the ma jority of Jewish tradition, and Maimonid es speaks out 
against this notion in no uncertain terms, maintaining that

Ge a

the next chapter) Bildad expresses the idea that punishment is 
an

often/excuse for a future reward.

duct or belief.
/□/»/

matter states:

erkennen, was

denen Schwierigkeiten werden gehoben, wenn man die betreffen-
Uberall, wo die

but rather to drive home a lesson about con-

(Prof. Bacher writing on this

the result of some neglect or shortcoming and, at the same time,

"Die mit dem Begriffe der Versuchung verbun­

that tiiich came to him from God as an inspiration, or rather

Versuchung bewerkstelligt wird, der Zweck derselben; ihr Zwedc 
ist vielmehr, dass durch sie die Menschen im Allgemeinen 

sie thun und was sie glauben sollen" (6).
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man's
do ing. Man is mistaken not only to think that creation exists
for his sake alone; he is equally wrong to suppose that the

universe.

n

At the same time when some men arq^uffering from
plagues or xxWea? diseases, while others escape them, their

depends on their degree of perfection.
‘NT>

(6)

is aware of his wrong-doingEven the man who

(and thus liable to punishment),and would willingly atone

for his shortcomings, cannot do so for, Maimonides maintains,

"Atonement can never be complete unless afflictions come upon

This is qualified by explaining that(the offender)" (9).

where God's name has not been

atonement,

until his death.

II

A /c’t)

/Jc

IJ'S> ijnoj) ft I / P' 
IJftZtX P 
(7) .JjftN

Rather it
5 3A A-*

bodily constitution has nothing to do with it.

_»3 J re.e

£ P3 //

such rule applies only in cases
profaned, but if a man offends against God he will not get 

regardless of the afflictions that come upon him,

Evil, as Maimonides sees it, is the result cf

3/// />O

5/

evil that befalls him is due to some imperfection in the 

Rather, /

’•n C>X

J\dc ,3!^

/f ?P/7> l™Ajl
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ruin.
all

ever we trespass against the same, the evil things recorded
in the law shall befall us* (10).

The methods of punishment may take one of three
forms. First, when the: sinner is punished in this world, on

his body or through the property he Second, when heowns.
is punished in the world to come, and escapes all harm in
this life. Third, he my be subject to punishment in both

worlds (11).

times it is bodily, as illness; sometimes it is pecuniary,
And in the samesometimes it is both at once.as poverty;

manner that undertakings (whose performance is ordinarily

in man's power) are frustrated in order to punish him - ad,

Sodomites assembled before the door of Lot's house - so

Accordingly, he perseveres in his impertinence untilcrimes.

he perishes in his wickedness (12).

t

likewise the opportunity and the inclination for repentance 

may be withheld from the sinner as a meet punishment for his

The canswer lies in the degree of obedience to the Law. 

"Whenever we fulfill all the Commandments of the law,

It may justly be asked what determines happiness or

no work, which was the case with Jeroboam, son of Nebat;

or that a man loses his eyesight, which was the case of the

for example, a man's hands may tecome lame so that he can do

The chastisement in this life is various; some-

the divine happiness of this world will reach us; and, when-
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(13). Such speculation

would be both presumptuous and unprofitable, similar to

attempting to decide "why different species of animals vary

in their conformation; or why the hare is not a lion. It is

sufficient for us to know that the attributes of God are

justice and mercy..." (14).

There is, instance in the Bible thathowever, oi®

seemingly places a bad light on God’s justice. It is the

well-known case of the hardened heart of Pharaoh (1£). The

rabbis themselves felt that it raised some difficulties in

the path of their doctrine of salvation (16). Maimonides,

And could

One answer is that such men as Pharaoh
"were

was

and consequent misfortunes were

Pharaoh first sinned with his

free-will,

that he should be unable to make penitence, inrequired"

their previous crimes

but such was the extent of his guilt that "justice

too, wonders why Pharaoh's heart was ha.rdened.
- not doing' 

he be punished for/an act that God-inflicted hard-heartedness 

clearly prevented?

Maimonides is aware that the human mind constantly 

questions the actions of God, notably when afflicted by some 

pain or loss.

not punished because they refused to do that which... 

become impossible for them; but their hardness of heart, 

the punishment incurred by

He, therefore, counsels "not to endeavor to

penetrate the motive^6f Divine Justice, or the profundity of 

Divine Wisdom, and to decide why precisely such a punishment, 

and no other, has been inflicted"

" (17).
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order that he may te punished (18). Maimonides also cites
the example of Sihon, the Canaanites and the Israelites in
the time Elijah, whose sins caused God to withhold repentance
from them.

The greatest punishment consists in that man is
prevented from becoming penitent. He is not granted the power
that may redeem him from certain destruction.

ItMake the heart of this people fat,
And make their ears heavy,
And shut their eyes;
Lest they, seeing with their eyes,
And hearing with their ears,
And understanding with their heart

and be healed". (20)Return,
This passage clearly expresses the idea that God can delib­
erately exclude the possibility of re-generation as a means
of nunishment (21).
when thqdnhsbitants of
just to punish him for it" (22).

portions is
(and) consists in this: that the soul is cut off and does not
attain unto Heavenly life... it is that destruction from which

But ab origine God did not decree that they h ou3d 
that particular way (19).

"At the time when an individual, or
a country happen to sin... it is but

act in this or

Another punishment which attains to gigantic pro- 

"the retribution than which there can be no greats?
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At the sane

Bliss and felicity abound in the

deprive man from partaking cf it. Grounds fa? exclusion may
criminal.

Specifically mentioned are the following categories: those

). who deny the Torah.a
b). who deny the resurrection of the dead

and the coming of the Messiah (2£).
c). who have become apostates.
d). who cause others to sin.
d). who depart from the accepted p?actices

of the congregation.
f). who commit sins presumptiously and

in public.
g). who info?m against their neighbors.
h). who use the congregation as a means of

furthering their self-interest.
i). who shed blood.
j) . who slander their fellow-men.
k) . who violate the Abrahamic covenant (26).

reparation"

be doctrinal (i.e . heretical), ethical, moral a?

time the reward of the right­

eous is the attainnent cf bliss and the enjoyment of felicity ( 24).

there is no recovery, and that ruin which admits of no 

(23).

The Apicursim forfeit their right to the wo rid-to-come, 

notably those who deny the truth of prophecy (and especially

2?
Naimonides enumerates the various misdeeds and crimes that
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the actions of men (27). In addition there are two kinds of

sinners who are doomed through their transgressions: those

who transgress only one commandment, tut persistently and

presumptuously (regardless of the weight of the commandment);

ally if there is general apostacy, as at a time of religious

persecution) (28).

Atheism or modifying monotheism ( ) leads to

similar damnation. The following doctrinal heresies are classed:

Providence.

b). belief that Providence consists cf two

or more dieties.

c). ascribing corporeality to God.

d). denial of God's primary, and

<e:)). the worship of any teaing besides God,

intercessor (29).

his life.

forego his share in the world-to-come.

his wickedness, and die a penitent, then such a man has a sha?e

Yet the power of atonement, unless it is specifically 

denied to the sinner, can redeem man even at the last hour of

r>nd, those who transgress the entire body of the law (especi-

a). denial of the existence of God and

Only if the sinner dies without repentance, dees te 

"But if he turn from

that cf Moses) and those who deny that God has knowledge of

or the positing of such king as an
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which cannot be atoned for by repentance" (30).

ency due to the inadequacy of human consciousness of God.

On the above doctrinal issues, it may tee said, that sin has

no objective existence in the sense cf being a conscious act

on the part of a distinct personality. For when the indivi­

dual, through repentance, does acquire a consciousness of

God, his former diortcomings are forgiven. It is almost
tantamount to the Hegelian concept of sin being a necessary
stage in the transition from ignorance to virtue. The very
quality of the soul, as analyzed by Maimonides, indicates
that man is somehow destined to undergo an endless process
of purification which will ultimately reveal within the

The human soul is unique.consciousness the reality of God.
Maimonides states that "the quality of the soul is not com-

air, water and earth),the elements (i.e. fire,posed cf
could be decomposed into them... but it

therefore, when theproceeds from the Lord, from Heaven;

is part of the body), that
because it does not

(31).

matter, which is composed of the elements, become decomposed, 

and when the breath of life also perishes (for the "breath

of life" as opposed to ,1^5J 

quality is nevertheless not destroyed, 

in its functions stand in need of the breath of life... and

it lasts for ever and ever"

so that it ever

in the blessings cf the war Id-to-come, for there is nothing

Sin fa? Maimonides is the internal sense of defici-
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Finally, Maimonides doe s not fail to take into

account the principle of retribution.

evil is done unto him" (32). This

in common with Jewish tradition, Maimonides
believes that in the future all men will have to give an
account of their doings.

The first part of the introduction to Perek Chelek
is devoted to Follow-

and the wicked, but the resurrection of the dead is only for

after death.

death" (3I4.) .

The fir±Maimonides enumerates five eschatologies.

is the traditional te lief that the Gan Eden is reserved for 

the righteous with the conventional notions of heaven and hell.

surrection of the dead applies to the righteous only, and 

and justifies this opinion by the statement in the Mi dr a sh: 

"God's pew er of causing rain to fall is both for the righteoxs

Having shown that 

man has a will that is free to choose between alternatives, 

it follows that he "is judged according to his actions; if 

he dbesthat which is good, good is done unto him; and if he 

do that which is evil,

ing the traditional teaching,Maimonides holds that the re-

a consideration of the hereafter (33) •

the righteous". It is impossible for the evil-doers to live

For "the wicked are called dead even during

principle, moreover, is not limited to the earthly life 

alone, for ,

their lives, but the good are called living even after their
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The thir d view

awakening.

The fifth

The n<y el idea advanced

where an ideal king or Messiah wixx ruxe with wisdom,

The above ideas are gleaned from literax interpret­

ations of the Bible

will experience the advent of the Messiah, 

the resurrection cf the dead, entry into Paradise and the 

material enjoyment of goods to the end of time.

such as wealth, long life, good health and fertility, 

while the wicked experience the opposite of these conditions 

"such as we hove at this tire of our exile".

an irrational approach.

by Maimonides is that Heaven and Hell do net refer to the

as well as from rabbinic teachings, and 

Maimonides attacks them sharply on the grounds that they are 

the result of

order. Gan Eden is a

Israel,

hereafter, but to this side of the giave, to a good social 

place cf great fertility (on earth) for 

the righteous, and Gehenna entails suffering for the wicked. 

The Messianic era will mean a restoration to the land of

opinion is a synthesis of the other four which claims that 

the righteoiE

The second is the belief which expe cts the flowering of bliss 

in the days of the Messiah, who wl. 11 live as long as God, 

and during this time all the righteous shall live like kings, 

but the bliss will be denied to the wicked, 

holds that future bliss will consist in the resurrection of 

the good fa? eternity, while the wicked shall not be granted 

The fourth position regards the reward of the 

righteous as consisting in the attainment of all worldly 

goods,
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(35).

In the Hilchot Teshuva Maimonides defines his con-

By Plain Haba, he

The

In the

there are no bodies, but only the

souls of the righteous, incorporeal like the angels (36).

The human

What te comes evident is

This rule applies to individuals

At the same time Maimonides contends that

the wicked ones" (37).

justice and piety.
ment :

mind cannot fathom Divine justice.

that where evil deeds outnumber good ones, death and destruc-

The exact method whereby distinction can tee made 

between righteous and wicked is the secret of God.

death, and good unmixed with evil.

merit of the righteous entitles him to this state, while the 

penalty of the wicked consists in forfeiting this life by 

being "cut off" so that they perish like beasts.

future world, moreover,

This is the correct meaning of the state-

"All Israel have a portion in the world to come"

ception of the hereafter even more clearly.

understands the bliss di ich is stored up for the righteous.

It is life devoid c£

tion are the consequence.

as well as to communities, countries and the entire world.

"the ta lancing <f

merits and failings" does .not take place on the la sis cf 
numbers, but rather it is a qualitative judgement. It is 
God alone who "knows how to estimate the good deeds against



CHAPTER IV
THE LESSON OF JOB

The

other part of the Bible.

by
to
of
The friends of Job had a

wrong.

attitude does not

ing a unique person

deny himself; or
Instead he con-while affirming himself.

of the contention, but
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blind faith alone can justify

lead to blind faith, 

in a unique situation.

The temptation of Job, however,
, and through affirming God to 

attitude and deny God

At first this would appear to be 

the actions of God.

He insists on remain-

elther to adopt a blind faith

to take a skeptical 

Job does neither.

when he repents, he does not repent 

to do away with God.
tends with God, and even

cf his temptation 

vindicated,and it is only 

in the book valuable

discussion and controversy among
universal concept: God can do no 

that the evil that te fell him wasJob's position was
with the knowledge of God, yet God is just, 

tantamount to saying that

But Job's

was a twofold one:

real, and came

In the end both God and Job are 

natural that Maimonides should find 

material for his exposition of the problem of theodicy.

"strange and wonderful" (1) Book of Job treats 

the problem of theodicy more honestly and fully than any

The story conceives of a man whose 

integrity is beyond doubting, and is nevertheless afflicted 

almost unbearable suffering. God gives Satan permission 

test Job's faith, and the ensuing trials become the object 

Job and his friends.
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sondern vielmehr die Liebe zu Gott zunehmen, wie das in dem

(3).

Job and his friends were of the opinion that Gsl

Himself was the direct cause of what happened, and that Satan

To Maimonides this justifieswas not the intermediate cause.

a curious feature of the book, namely that wisdom is not

ascribed to Job. Intellectually

I

r
/ h/vNT* I Ch'

/D 1^1

The purpose of the Book of Job as Maimonides con-

"steht er nicht auf der

Apart from considerations as to the literal truth­

fulness of the Book of Job, as opposed to the notion that it 

is a work of fiction (and Maimonides sides

und durch den Einweis auf die den Naturdingen zu entnemenden 

Beweise den Irrthum zu beseitigen, als ob Gottes Wissen, 

Gottes Absicht, Leitung und Vorsehung den unseren gleichen, 

Wer dies erkannt hat, so lehrt das Buch Hiob, wirdt leicht 

jedes Missgeschick ertragen, in ihm wird durch die Missge- 

schicke nicht der Zweifel an Gottes Wissen und Vorsehung,

Bekentnisse Hiobs (2) ausgesprochen ist"

ceived it is expressed by Bacher as follows: "Das Buch Hiob 

hat den Zweck, diesen Grundartikel des Glaubens festzustellen

p /Cd

-A )

with the latter 

view), the basic problem is summed up in one sentence in the 

twenty-second chapter of the Moreh (Part III):

/>'A
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htichste Stufe" (U)» the terms and

It

have been superfluous, for he would have understood his fete

instead cf being perplexed by it.

The analysis of the book serves another useful

purpose for Maiinonides.

the various schools of philosophy most influential in his own

days. Job is the 5>okesman for the Aristotelian school, and

and the Asharites by Zophar (6).

The views of Eliphas, furthermore, reflected that

Eliphas holds that Job's fateof the Scriptures as well.

was in accordance with strict justice.

At the same time,guilt in him to deserve the punishment.

he admits that man does not necessarily know all of his pun-

the way in which his punishment

is meted out (7).

II"! I

Another popular view, and one not too different 

from that of Eliphas, and corresponding to the school of the 

Mu'tazilah, is expressed by Bildad the Shuhite:

It enables him to identify the 

various characters in the biblical account with members of

In spite <f Job's

fe h , and

are never used in connection i-i th the protagonist (5).

may be added that were Job truly wise the entire work wouU

ishable shortcomings, nor

so is Eliphas; the Mu'tazilites are represented by Bildad,

apparent innocence and uprightness, there had to be some



- Lj.6 -

For inquire, I pray thee, of the
former generation,

And apply thyself to that which their
fathers have searched out -

For we are but of yesterday and know

condition for reward. In the future world Job's earthly

The views of the Asharite school find their counter­
part in the position of Zofar the Naamathite.

"But oh that God would speak.

secrets of wisdom,
That sound wisdom is manifold!
Know therefore that God exacteth of

thee less than thine iniquity deserreth.

L

And open His lips against thee;

And that He would tell thee the

nothing..." (8).
The position of Eliphas is modified by looking at punishment 
not so much as the result of shortcomings, but as an A priori

suffering will prove to te a source cf much good and bliss (9).

"If thou wert pure and upright;
Surely now He would awake for thee,
And make the habitation of thy;

righteousness prosperous.
And though thy beginning was small, 
Yet thy end should greatly increase.
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Canst thou find out the deep things

Canst thou attain unto the purpose of
the Almighty?

It is high as heaven; what canst thou do?
Deeper than the nether-world; what canst

ex-

From the treatment Elihu's
words receive,it is safe to assume that Maimonides' own point
of view is contained in them. Indeed, there are several new
and bold innovations in Elihu's views.

I answer thee: In this thou art"Behold,
not right,

That God is too great for man...
For God speaketh in one wgy,
Yea in two, though man prerceiveth it neb .

dream, in a vision of the night,
When deep sleep falleth upon men,
In slumberings upon the bed;
That men may put away their purpose..." (12).

I
I

I
I

I 
i t
I I

f
J

new concept into the consideration of God's 

justice and human suffering.

and consequently the actions of God defy 

planation in terms of justice

thou know?" (10).

Accordingly, the Will of God fully determines the course of 

human events,

or wisdom (11).

In a

Unlike Job and his three friends, Elihu cautiously 
intro due e s a

cf God?
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Through the metaphor of the angel, expression is given to the
concept of prayer and intercession.

"If there be for him an angel,
An intercessor, one among a thousand,
To vouch for man’s uprightness;
ThaiHe is gracious unto him and saith:
'Deliver him from going down to the pit,
I have found a ransom'...

He prayeth unto God, arid He is
favorable unto him;

So that he seeth His face with joy;
And he restcr eth unto man his

(13).

There is a connection between intercession and
Furthermore, by dir­

ecting attention to natural phenomena (1U), it becomes quite
evident to ell thinking persons that the organic realm is a
highly complex and a* ganised one, quite beyond the ability

Yet human be ings also create and pro­of human productivity.
At this stage thebut on a totally different level.duce,

analogy (or rather the lack of it) assumes its true propor-
If man is not to be compared to God as far as creat-tions.

ity is concerned, how much less can there be any sort cf
parallel between God's rule and management, and human rule

Maimonides stresses this point time aidand management.

righteousness"

deliverance, but not a necessary one.
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Such is the lesson of the Book of Job. To take full cogni­
sance of the phenomena of nature and faith and, by implicatiaa
of a benevolent but unknowable Divine Providence, human suffer­
ing will become bearable, doubts concerning God will be remote!

who, according to the Talmud

The problem of the authorship of evil is raised by
"Now it fell upon a day, that thethe Book of Job as well.

sons of God came to present themselves befcr e the Lord and
Satan came also among them" (18).

) )( P

real difference between Satan and the sons of God, in thata
the fcr mer is inferior to the latter and has, therefore, no

Satan "is in relation to the bein^p
above and has no place among them". Job is handed over to

and from the time that he is given into the charge ofhim,
the adversary, all of Job's troubles stem from Satan and not
directly from God (20).

According to the Talmud. Satan is identified with
Maimonides goesdeath, and also with the Evil Inclination.

Like the pious,

/•tf/T (16)
7>3p/tA

so shall men te come upon possessing

power over the soul (19).

<>nd "our fate will increase our love of God".

a clear understanding (17).

ours, or His intention, providence and rule similar to ours" 1(15).

, . , With a sudden start

Maimonldes interprets this verse as indicating that there is

again, and once more the reminder comes: "We should not fall
into the error of imagining His knowledge to te si milar to
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C u>

thing; and Satan
way of truth, and leads us astray in the path of error" (21).
But, inasmuch as man possesses a soul that is capable of rec­
eiving Divine Intelligence and over which Satan is denied to
have any power, man can refuse, as Job indeed does, to follow
him.

It still remains to vindicate Job. The rabbis

"It is all one - therefore I say:
He destroyeth the innocent and the wicked...
Wherefore do the wicked live,
Become old, yea, wfix mighty in power?...
One dieth in his full strength,
Being wholly at ease and quiet;
His pails are full of milk,
And the marrow of his bones is moistened.
And another dieth in bitterness of soul,
And hath never tasted of good.

And the worm covereth them’
Such words were, in fact, blasphemous (23) and they could onty
excuse Job on the grounds that

Tie y lie down alike in the dust, 
" (22).

J O UJ as a derivative of uJ 

"to turn away", implying the notion of turning, and moving 
away from a "merely turns us away from the

felt that Job denied Divine Providence and complained against^ 
God.

further, and sees the word
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that is to say, he was too paii® d to be able to watch his woids.

sees in the complaints of Job a lesson of a different sort.

Namely, asl.has been pointed out earlier, Job complains in the

absence of wisdom. As soon as he understands God in a true

fashion, he ceases to blame God and is praised by God Himself

(214-): fl spoken of Me the thing that is right,For ye have nd
as My servant Job hath" (2£).

Maimonides disagrees with the rabbis’ views, and



CHAPTER V

SOLUTIONS AND SUMMARY

It is not possible to resolve the problem of theo­

dicy for all times. A dogmatic assertion about the goodness

of God, or the necessity to suffer can do little more than
shelve the issue until the time of suffering actually arrivea
At best it is feasible that the individual resolves the pro­
blem for himself. Religion can, and does, provide certain
suggestions. A philosophy of religion can, and in the case
of Judaism does, offer an analysis and a synthesis; but beyoni
that the individual must draw his own conclusions and formu­
late his own conceptions of God’s justice.

Inasmuch as Leibnitz was cited at the beginning of
this analysis it may be proper to see where his optimism

He writes that God "beingconcerning God’s justice leads.
inclined to produce as much good as possible, and having all
the knowledge and all the power necessary for that, it is
impossible that in him there be fault, or guilt, or sin; and

it is virtue" (1). In thewhen he permits sin, it is wisdom,
long run the evidence of a great deal of evil does not deny

tt ... In supposing that the numberthe goodness of the total.
of the demned exceeds that of the saved... one might admit

kind known to us.
of incomparably more good than evil, both moral and physical,

- 52 -

that there is more evil than good in respect of the human
But... that neither precludes the existence
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in rational creatures in general, nor prevents the city of

Leibniz finds support for his optimism in the
philosophy of Maimonides which he understands to mean that a
view of the universe in toto is necessary prerequisite to a

"Maimonides,full understanding of evil. writes Leibniz,
ri is right in saying that if one took into account the little­
ness of man in relation to the universe, one would comprehend
clearly thnt the predominance of evil, even though it pre­
vailed among men, need not on that account occur among the
angels, nor among heavenly bodies, nor among the elements
and inanimate compounds, nor among many kinds of animals" (3).
This does indeed vindicate God in the larger view, but it is
an optimism that can hardly expect many human adherents.

It is a basic tenet of Judaism that God can not be
One may suggest that were suchknown fully by mortal man.

knowledge of God possible the existing evils, through becom­
ing relative evils, would become te arable and perhaps seen as

Such possibility, however, is excluded byall.no evils at
Maimonides.

But he was told that the granting of his petition

matter;

As long as man has corporeality he cannot be saved
His tendency to sin becomes, one mayfrom concomitant evils.

God, which contains all creatures, from being the most perfect 
state". (2).

Thy glory'.
was impossible, as his intellect was still influenced by

and 'Man cannot see Me and live', wa^the Divine reply (I).).

Moses implored the Lord, 'Show me, I beseech Thee,
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It can be asked whether a worldsay, his human credential.
Acc­

ording to Leibniz such Utopian world, void of sin and unhap­
piness would be "very inferior to ours in goodness. I cannot
show you this", he confesses, For can I know and
can I present to you infinities and compare them together?

world as it is. We know, moreover, that often an evil brings
forth a good whereto one would not have attained without that
evil"(5).

said for the process in theThere is much to te
course of which human perfection may be attained. Sir Henry
Jones contends on this ground that ours is the teest pcs sible
world, when he says: "If the moral process, the practical life
that is soent in achieving spiritual excellence has... uncon­
ditional worth and is the best, then the world which provides
room for that process is itself the be st world. It is better
then the so-called perfect world... that is perfect in the
static sense" (6).

The danger of a static universe was fully realized
Though the human mind is capable of imaginingby Maimonides.

Andthe creative nature of God contradicts such notion.

because any

r
"such impossible thing cannot change shape or

"in detail.

that is free of sin would, in fact, be a better world.

But you must judge me ab effectu, since God has chosen this

it,
we do not ascribe to God the power of doing the impossible,
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property",

It

the solutions to the problem of God's justice. As a result

of penitence, through entreaties, charity and the resolution

to mend one's w?.ys,

total regeneration. It is conceivable to arrive at that

"I am quite another person, and notstage where one may say:

the same man who committed those actions" (8).

God Himself has provided man with the tools that

at worst, to ease the evil thatcan save him from evil, or,
The Law is the means of redemption, and thismay feefall him.

should he who believes in them and foliar s them, be wise,
But the truth is... that everyone of the sixreasonable...?

hundred and thirteen precepts serves to inculcate some truth,

Far from being staticzthe constitution of man 

admits of a real personality change, and herein lies one of

can be validly conceived intellectually.

remains a problem whether we can adequately distinguish the 

possible from the/impossible (7).

Maimonides can see the possibility of a

ence between things culled purely from the imagination, and 

things that

up.
Nonetheless, Maimonides is justly word ering about the differ-

it could, on the other hand, possess simultaneously 
two opposite qualities, and a host of contradictions rise

redeeming power of the Law is possibly its chief justification . 
"If no reason could be found for the statutes ( ), if
they produced no advantages and removed no evil, why then
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erroneous opinion, to establish proper relation s

warn against tad habits" (9).
means to a teetter end. Somewhat dogmatically Maimonides assets

If we fulfill (the Torah)... and if we constantly medi-itthat
tate on its wisdom, He will remove from us all the things which
may prevent us from fulfilling the ordinances of the same,

tionally depart from (the Torah) and employ ourselves in the
pursuit of the vanities of time... He, the judge of truth,
will then deprive those who fa? sake the Law, of all the bless­
ings of this world, which rendered them so presumptuous as to

(10).

It is, Maimonides feels, only consistent il th Divine

Justice that having given commands to man in order to instruct

and to admonish him, Sod should reward or punish his conduct.

"the attribute of God, and the manner how His pre-However,

science and universal knowledge are exercised, will ever remain

incomprehensible to us, being altogether beyond the reach and

grasp of our reason" (11). In the same vein Maimonides stat®

another standing metaphysical axiom:

ceive the Divine Essence,

and man's finite powers". For theplete perfection of God,
on account of the infinite and com-

"Human reason cannot con-

The Torah in this respect is a

such as illness, war, famine or the like... And... if we intei-

in society, to diminish evil, to train in good manners, or to

revolt"

to remove sone

inability of human reason to understand the Essence cf God



- £7 -

the analogy of the human eye and the^un is given.
ability of our eyes to gaze on the light of the sun... is not

By definition man cannot know
God, and therefore cannob fully understand His workings.

In a different direction, the champion of determin­

ism cou2d
such a one is to be wicked or virtuous, or did he not know

"He knew it",If one replies: the consequence is that
the individual, according to the dettrminist theory, was pre­
destined or comoelled to be what God knew he would become,
or otherwise theDivine knowledge would be imperfect.

the reply is: "God did not know beforehand",the other hand,
such an answer is inconsistent with the absolute perfection

To solve this problem Maimonidesmental principles of faith.

bv means of knowledge,
say, His knowing and His being are inseparable from His esseree.

different" (13).

the limitations of the human mind is in possession of IThe remedy for such diseased mindsmind, deluding himself.

caused by any defect in the solar rays, but by the intrinsic 
weakness of our sight" (12).

it?"

Anyone who supposes himself to be an exception to 
a sick

quotes the following axiom of metaphysics: "God does not know 
or exist by means of life" - that is io

If, on

"The in-

of God, incongruous in itself, and destructive to the funda-

argue this way: "Did the Diety know beforehand that

"God’s being and knowing are not two distinct things as is the 

case with man... thus human and Divine knowledge areocompletely
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is a 1 mple one.

the good way" (II4.).to And the good way is the "Middle Way",
it is the reasonable position, the place in which pei^ective

is gained. If anything, it is from this reasonable position

alone that man is capable of gaining that kind of knowledge

about God that ultimate, y leads to the love of God. For

ledge which he has of Him; so that his love will be proportion­

ate to his knowledge: if the latter be slight, the fomer, too

will be slight; and if the latter be great, the former will

likewise be great" (15).

And

the Messiah's coming the righteous will surely he vindicated.

Maimonidesto lull themselves into a false sense of security.

"I have no patience with people whosecuted Jews cf Morocco:

11

-

himself was fully aware of this universal yearning, yet in tie 

course of a ldtter of comfort and inspiration he Warns the per­

console themselves with the thought that the Messiah will socn 

They who remain in the

God becomes justified if God becomes known.

men havejlonged to be justified themselves from time immemorial

If not in the present, certainly in the time to come. With

and the remedy for those who, almost by compulsion, transgress 

"They must apply to the wise, who are spiri­

tual physicians, and frhg4;ill cure

"man can love the Holy One, Blessed be He, only by the know-

their infirmities by incul­

cating in their mind such dispositions as will lead them back

appear and lead them to Jerusalem.

country, expecting the Messiah, are causing others to transgress

However, in their expectation of the Messiah men often tend
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relation to the appearance of the Messiah" (16).

And indeed it will be a time of

vindication and justification. It is with the assurance of

the deeply faithful and with the moving pen of the poet that

he writes: "Cur sufferinsp have been prolonged, doubtless, for
On Him, 0 my Brethren, your

reliance must be placed. Let your hearts be filled with
glowing hope, and strengthen one another in the belief that;
the redeemer will come and not delay...
man of the direct descent of David, who will gather our out-

roll away our shame and put an end to our exile" (17).casts,

Finally, thezsolution that must again be mentioned
is the life that man is granted in the wake of his earthly

Maimonides is careful to explain that the world-to-conelife.
is not dependent in any way upon the destruction of this one.

called "the world-to-come because life is all-It is,

And the soul

A*
(19), and partakes of bliss eternal.

Of the eventual coming of the Messiah,Maimonides 
is assured and assuring.

There will rise a

a purpose known unto the Lord.

the Law... A sincere wish to oteerve the Jewish lav; has no

rather, 
otted to man subsequent to the life of this world... which is 
but the first stage of human existence" (18).
that becomes perfect, through attaining knowledge of God, 
unites with its source after death ( // @ L-dd 7$ h A * p ? ^3 )
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nection with the problem of theodicy must begin with the
statement that God created evil indirectly, by creating corp­
oreality, which is always connected with negatives. Yet
corporeality is not wholly evil, for without certain forms

escape of accidents to matter, opposites would be combined,
an impossible conception in the retional mind. Evil is,

therefore, relative and a negative fact.

The moral shortcomings of man are again due to
bodily limitations. But man,who is endowed with highbr.-
intellectual powers,is capable of overcoming them, for
Maimonides places evil into the human realm, and removes

Social evils similarly deriveit from the cosmic sphere.
their origin from the physical order, but the individual
must recognize that the evils that grow out of personal
faults are inflicted upon him because of his own actions.

Evil is not part of the universal texture, there-
Maimonides eliminates it as a condition of reality,fore,

life is to join battle with evil and conquer it.

though he recognizes the reality of its outward manifestatiora 
and maintains that the ultimate aim of the moral and spiritual

If an attempt were made to combine material body with an

A summary of the philosophy of Mpimonides in con-

of evil, such as death, much of life itself would suffer.
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"Opposition to the world tecomes
mood of the religious spirit, an opposition to things as
they are in the interest of things as they ought to te" (20).

a characteristic
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embracing".



- 67 -

46.
47.
48.

Sef er Ha-Maddah, Book Vl/f>

Ibid., Book V/4

Ibid., Book $, V/4



TRIA LS AND SUFFERINGCHAPTER III

Mor eh III, ch. 2I4.1.

Ibid., ch. 242.

Ibid., ch.243.

4. Ibid., ch.24

6.

7. Moreh III, ch.12

8. Ibid., ch.18

Sefer Ha-Maddah, Book 1/39.

10.

11.

"8 Chapters", ch.812.

Ibid., ch.813.

Ibad ., ch.814.

15. Exodus 10:1 ff.

Exodus Rabba, 18.16.

17.

18.

Ibid., Book VI/419.

Isa. 6:1020.

Sefer Ha-Maddah, Book 3, Vl/321.
Ibid., Book VI/122.
Ibid., Book 5, VIII/5 and VIII/123.
Ibid., Book VIII/124.

- 68 -

Ibid. Book IX/1
Ibid. Book 5, VI/1 aid "8 Chapters", ch.8

"8 Chapters", ch.8

Sefer Ha-Maddsb, Book VI/3

Ibid., ch.24

Die Bibelexegese Moses Maimuni1s by Wilhelm Bacher (in 
the Jahresbericht der Landes-Rabbinershhule, zu 
Budapest, 1896) p.92



- 69 -

25.

26.
27. Ibid.
28. Ibid.
29. Ibid.

Book 5, III/1430. Ibid.
31. Ibid.
32. Ibid.
33.

Berachot, 18a3U- B.T.
35. Mishna Sanhedrin 10:1

Hilchot Teshuvah 8-1036.
Sefer Ha-Madc!ah, Book 5, III/237.

Book 1, IV/9
Book 5, V/U

Perek Che lek by M.Maimonides, (translation by J. Abelson

Though Maimonides is his letter to various Jewish communi­
ties exhorts the people not to depend on the Messiah's 
coming at any particular or knew n time. Indeed it is 
open to question whether this category would have found 
inclusion in the Moreh at all.

Sefer Ha-Maddah, Book 5, III/6
Book 5, ill/8
Book 5, IU/9
Book 5, III/7

in Jew!sh Quarterly Review, Old Series, Vol.19) 
pp.2o ff.; see also Man and his Destiny by S.S. Cohon, 
vol.2, op.65-69



CHAPTER IV THE LESSON OF JOB

1. Moreh III, ch.22

Job. 1^2:62.

by W. Bacher (op.cit.) p.1313- Bibelexeges e...

u. Ibid., p.127

5. Moreh III, ch.22

6. Bibelexegese..., pp. 89 and 129

7. Moreh III, ch.23

8. Job 8:6 ff.

9.

Job. 11:3-810.

11. Moreh III, ch.23

Job 33:12 and lip ff.12.

26vv. 23-21p aid13- Ibid.

1U. Job. 36:26-33 and ch.37

15- Moreh III, ch.23

16. B.T. Sabbath 88b

17. Moreh III, ch.23

18. Job 1:6, cf. ibid. 2:1

19. Moreh III, ch.22

Ibid., ch.2220.

Ibid., ch.2221.

21:7, 23-2622. Job 9:22;

Baba B^thra, 16a23. B.T.

Moreh III, ch.232U.
Job lp2:725.

70 -

Moreh III, ch.23; for Maimonides' full refutation see 
ch.Ill, p.32



CHAPTER V SOLUTIONS AND SUMMARY

1. (op.cit.) p.138

2. p.288.Ibid.
3. Ibid.
1!-.
3. Theodicy (op.cit.) p.129
6.

7. Moreh III, ch. 13
8. Sefer Ha-Maddah, Book II/U

9.

10.

11.

12.

Ibid., ch.813.

U. Book 2, II/1-2Sefer Ha-Maddah,

Ibid., Book 5, X/613.
16 .

17. From the

18.

20.

71 -

p.288-9

¥8 Chapters", ch.7

(edited by W. Bafi'her in Jewish Quarterly 
vol.9, pp.270-289).Review,

Moreh III, ch.31
Sefer Ha-Maddah, Book IX/1 
"8 Chapters", ch.8
Ibid., ch.8

Theodicy by G.W. Leibniz,

A Faith That Inquires, by Sir Henry Jones (Gifford Lectures ) 
P.351

Extracts from 'tM h in Letters of the Jews
through the Ages (edited by.Frang; Kobler; London, 
East & West Library, 1933) vol.l, pp.181-2; and on 
the whole, Maimonides advises the Moroccan community 
to leave rather than submit to ignominities.

Ibid, p.188
Sefer Ha-Maddah, Book 3, VIII/8

19.Bn$y3,’j ’

Judaism A Way of Life, by S.S. Cohon, (op.cit.) p.67



BIBLIOGRAPHY OF WORKS CONSULTED

AND/OR QUOTED

19357

"Maimuni es a (Eml^kkdnyv, Bloch Moses

London, Independert

- 72 -

David Isaac Abrabanel. H JWX UMCj *~> to b 
Kdnigsberg, Gruber and Langrien, 1861.

Theory of 
Vol. XI).

--- — "The Treatise on Eternal Bliss Attributed 
to Moses Maimuni".
(The Jewish Quarterly Review, Vol.IX) London, 
Macmillan a Co. Ltd., 1897.

----- "The Idea cf God in Judaism". (Central 
Conference of American Rabbis Yearbook, Vol. XLV)1935.

Alexander Altmann. "Essence & Existence in Maimoniies". 
(Bulletin of The John Rylands Library), Manchester, 
Vo1.3 19^2-33.

M. Eisler. "Maimuni es az agada". 
Tiszteletere) Budapest, 1903.

Israel Ef r os. Philosophical Terms in the Moreh Nebukim.
New York, Columbia University Press, 1924.

"Samuel & Mose’s^!bn Tibbon on Maimoniies' 
Providence". (Hebrew Union College Manual,
Cincinnati, 19367 —

William Fulton. "Theodicy”(in Encyclopaedia of Religion and 
Ethics, Vol.12, pp.289-291). New York, Charles Scribner's 
Sons, 1922.

Z. Diesendruck. "Maimonides' Theory of the Negation of Privation".
(Proceedings of the American Academy for Jewish Research,VoLVI) 
New York, 19357

Samuel S. Cohon. Judaism a Way of Life. Cincinnati, 
The Union of American Hebrew Congregations, 1948*

George Granville Bradley. Lectures on the Book of Job. 
Oxford, Clarendon Press, 1888. ——

PJT . Forsyth. The Justification of God. 
Press Ltd7"7 1948’.

Wilhelm Bacher. "Die Bibelexegese Moses Maimuni's"
(Jahresbericht der Landes-Rabbinerschule gu Budapest) Budapest, 1896.



- 73 -

New Haven, Yale University

New York,

(EmlfekkBnyv, Bloch

A History of Mediaeval Jewish Philosophy.

William James. New York, Longmans, Green & Co. 1907.Pragmatism.

G.W.

4

Isaac Husik. ____________________
New York, Macmillan Co. 1930.

-------  ft *5)JU HTTn )-
New York, 0m Publishing Co.' 1946'.

Dr. S. Hevesi 
cziaja .

------- The Guije for the Perplexed, translated by
M. Friedlander. ’’New York, PardesPublishing House, Inc.1946.

(Festschrift zum 
Leipzig, 195.

S. Horovitz. "Zur Attributenlehre Maimunis". 
siebzigsten Geburtslage Jakob Guttmans).

. (Handler| . "A Theodicaea-elmelet vegs8 consequen- 
___ Job kBnyvenek magyar^zataban" . (Emlfekktinyv, Bloch 
Mozes, Tiszteletere). Budapest, 190£.

------- ,---- 77JU>X)- np?nn 7", translated by
Elias Soloweyczik,LondonJ ThosT^Williams Nicholson, 1863.

David Kaufman. Geschichte der Attributenlehre in der Jiidisehen- 
fthilosophie des Mittelalters von Saadja bis Maimuni. 
Gotha, Friedrich Andreas Perthes, 1877.

________  "Treatise on Logic". '(Proceedings of the 
Arerican Academy fa? Jewish Research, Vol. VIII) 
New York, 1938. (Translated into Hebrew by Moshe ben Shmuel 
ibn Tibbon, and into English by Israel Efros) •

Joseph I. Gorfinkle. A Bibliography of Maimonides. 
Bloch Publishing Co. 1932.

George Hayward Joyce, S.J. Principles of Natural Theology.
New York, Longmans, Qeen & Co.- 19^1.

Etienne Gilson. God aid Philosophy. 
Press, 1941.

(The Heh? ew Review, Vol.I ) 
Edited by Moris J. Raphall, London, 183^. (Translator's 
name not given).

Leibniz. Theodicy; Essays on the Goodness of God, the 
Freedom of Man and the Origin of Evil (translated by 
E.M. Huggard). New Haven, Yale University Press, 1952.

Moses Maimonides. A Tevelygflk Utmutatoja. (Hungarian translation 
& notes by Dr. Klein Mor). Nagy-Beeskereken. Pleitz 
Fer. P41 Ktinyvnyomdaja. 1890.

Bernard Heller. "The Concept <f God in Jewish Literature & Life". 
(Central Conference of America n Rabbis Year Book, Vol.XLIII) 
1933.



London, Penguin Books, 1959.Ruth Lydia Saw. Le ibniz.

New York, Bloch

132890

Solomon Zeitlin. Maimonides -3 Biography.
Publishing Co^ 1955• ~

Samuel Nirenstein. The Problem of the Existence of God in 
Maimonides, Alanus & Ayerroes. Philadelphii , Jewish 
Publication Society Pr^ss, 1924.

Harry Austin Wolfson. "The Aristotelian Predicables & 
Maimonides' Division of Attributes". (Essays & Studies 
in Memory of Linda R. Miller) New York, 1938*

David Cttensoser. )r>*1)Y* >) (Briefe xiber den Moreh  
des Maimonides) . Fiirth, Zilrddorfer und Sommer, 1846.

Moses Maimonides. "Letters of Maimonides". (Letters of Jews 
through the Ages) Edited by Franz Kobier. pp.178-219 
Ararat Publishing Society Ltd. & East & West Library, 
London, 1953-

A. Marmoirstein. The Old Rabbinic Doctrine of God. II.Essays 
in Anthropomorphism. London, Oxford University Press, 1937. 
(Jews' College Publications, No.14).

David Neumark
Philadelphia, Jewish Publication Society of America, 1929.

Josiah Royce. The Conception of God. Philosophical Union of 
the University of Californi, Berkeley.,

------------------ "Cedars of Lebanon - The Wcr Id to Come 
and the Love of God". Selections from Mishneh Torah. 
(Commentary, Vol. VIII) New York, 1949.

Max Weiner. Theodicy (in theUniversal Jewish Encyclopaedia, 
Vol.10, pp.241-2U2). New York, The Universal Jewish 
Encyclopaedia Inc.,1943.


