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INTRODUGTIOK.,

The problem of free-will like the problem of “The poor is
with us always". It has proved to be 2n unsolvable problem. There
are, however, certain contentions for freedom which arc taken asi_
true, anu equally as many against freedom vwhich seem to be axioma-
tic. rhilosophers in every generation arise ana defend one or the
other side of the problem with all their learning and ingenuity, y;t
their argument is little more than an emphasis of the well known ar-
guments for one side at the expense of the argumeni.s of the other,
vhich are consciously or unconsciously overlooked. The problem is
an old one; yet it is and probably will remain ever new. It 1s
found in the literatures of all people. In Judaism it is found in
the Bible, in Graeco=Jewish Literature, in Talmudic Literature and
in the works of the Jewish Philosophers of the middle ages--in fact
there is no phase of Jewish Literature from the earliest times until

he present day in which the problem of free-will does not appear,

The prcblem i1s an important one for human concduct--in fact
a man's ajtitude toward the most complex problems of human life de-
pends upon his solution of the ubiquitous problem of "liberum ar-
pitrium”, From orne point of view he may think himself a mere
tool in the hands of the master-work man, or the result of accident,
and circumstances having no more freedom to guide his destiny than
has the nature-painted leaf at the merecy of the isutumn winds. Voli=-
tioys, ideas, thoughts, characler may be the inevitable outcome of
circumstances, environment, and heredity, or they may be inexorably
predetermined or predestined in every wa}y, so that man becomes lit-

tle more than an inanimate instrument in a great machinejgoodness,




revard and punishment, and the like,,no meaning where there is no
choice, and the incentive for human aspiraticn and achievement dis-
appears. On the other hand, man may feel himself to be master over
his own destiny, so much so as is the petter over the soft clay in
his hands; he knows that thsre are difficulties but he also knows
ti.at he can overcome them; he realizes that there are obstacles in
the path: of duty and achievement, but he also realizes that he has

a will which can be directed against any barrier and come to his
rescue in any emergency. These are the two sides, the obverse and
the reverse of one and the same problem of human experience--the pro-
blem of the freedom of the will,

Theology must reckon with this problem when it postulates
the Providence of God’ His omniscience and prescience and other
factors, vwhich seem to have prescribed limits for man's conduct be-
fore he has come to the scene of activity. Philosophy must cepe
vith the problem in various ways-. Yor in ethics the basis and sance
tion for moral acts, and the meaning of duty and responsibility, and
the like become mere verbiage rather than a ¢yramic power for action,
if freedom is not a reality. These terms would tlien become mere
figments of the imagination, if the cheice of alternativesand the
formation of habits and the mastery over the self are all predeter-
mined. The problem is also metaphysical and cosmolcgical in that a
will that is free cannot easily be harmenized with the conception
that causality and movement lie at the root of all existence; and
psychology also is involved, for freedom depends upon 2n interpreta-
tion of volition and voluntary acts in general, which may or may not
he compatible with the results of the scientist's analysis of volun-

tary actions,




The: problem of freedom in Judaism differs very litide, if
at all,, from the problem of freedom in general.  The problem is:
thoroughly non-sectarian, The object of this: thesis is to- discuss
the problem of tliee freedos of tie will in Judaism,as it is found in.
Talmudiecal Iiteraturse.. This presupposes a knowledge and a Giscus=.
Sion of the problem as founa in Biblicel and Graeco-Jewish literature,,
for the problem in Rabbinical or Talmudicel literature is but an oub—
growih of the problem in Biblical: litorature and verses from the Bibe
le are taien as evidence to veprify the conteitions of the Rabbis.
Though the problem of freedom in Talmudical Literature is closely
ana psrhaps inseparably bound up with Biblical litsrature, which
ought to he treatea by way of introduction, yet the discussion of
this thesi® will be Limited altogether to Telmudical Literature:
the writer hopes some day to complete the study by beginning with
3iblical Literature and bringing it down to modern times.

The preoblem of free~will presupposes the reality of such a
thinz as goed, of sueh « thing as evil; furthermere presupposes in
man a power to discriminate between the two, his desire Top one or
the ather, and finally, power to put kis desire into effect. All of
these aspects of the preoblem are Tound, it will be W&m‘ '
cal Literature. ‘ e

No coubt there are some whe would take m&mt&:& reat
ment of a philosophical problem, as found in the Talmud. ) ‘m :‘?
' of the Talmud it is true were not phileosophers. They mm r.'"
{:of thought, such as are associated with the names of Plato, w» : %
;and Eant. This need no proof even to one who ig but slightly ae-
'guanited with Rabbinic Literature, yet this cdoes not exclude U&Q

Sfact. that they had philosophic n@tions. A "Weltanschapung" they
had, znd a "Veltanschwung" implies a phil@sophi@ outlook im at least |
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some sense of the word. The Rabbis of the Talmudic Period in Juda=
ism do not agree on any particular world-view, though they have many
elements in common., It would be as unnatural for them to agree as
it would be for all philosophers in America in the twentieth century
to agree. The Rabbis were individuals with individual experiences
to color and influence their conceptions of life. The Talmud is a
vast store house, vhich contains zll of their views and we look for
agresment egually as in vain as we would in America of today, vwhen
the realism of one school and the idealism of another, and the posi-
tivism of a third, and a pluralistic pragmatism of a fourth, all find
advocates and opponents. Nor are we to expect that the Rabbis of one
century or of one schoecl had the same views any more than we should
f'ind this tcday, when a few years ago two good friends and colleagues
of the largest American University held diametrically opposed views.

The Rabbis possess the distinctly human trait of differing
vith one another on important cuestions of theorctical import that
have z direct bearing on human life. Whether or not their interest
was primarily theological--which it no doubt was =--or philosophical
makes very little difference to us, Jho are to look into and exam-
ine their words and produce, as clearly as possible, one phase of
their weltanschanung--a phase which is both philosophical and theolog-
ical -- the problem of the frecedom of the will,

Owing to the fact that the Rabbis were looked upon as theolo-
gians rather than as philosophers, no attempt has so far been made to
present the philosophical problems with which the hundreds of Rabbis
from the third century B.C. to the fifth century A.D. busieﬂ them-
selves, Though theology differs from philosophy, the former is im-

possible without some sort of philosophical basis, conscious or un-
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conscious. The object of this thesis is to present the problem of
the freedom of the will as felt and taught and explained and grap=-
pled with by the various Rabbis extending over 2 period of eight
hundred years. Each saying is given in the name of the Rabbi who
lived within the period we have mentioned, though his words are
found in a later collection. It is intended whenever brevity per-
mits to quote the Rabbis' own words, which have been translated from
the original, ana permit them, as it were,to speail for themselves.

It was intended a2t first to give a strictly historical pre=-
sentation of the problem, but this was abandoned in as much as the
pros and ccns of the problem of one century diiffer very little from
that of another. If time permits a chapter devoiled to an historical
classificaticiu of the material that has been gathered {or this work
will be added. This will be divided into various periods: lst=the
pre=Tanaitic Period 300 to 30 B.C., 2nd-the Tanaitic - pre-Christian
FPeriod 30 B.C.-=-B0 A.D., 3pd- the Tanaitic-Christian Period 80 A.D.
-200 A.L., 4th-the Babylonian Amoraic Periocd from 200 Lo 500, S5th-
The Palestinian Amoraic Pericd from 200 to 500. The object of this
classification is evicent; part two and three make possible to discem
any influence due to the rise of Christianity, and part four and five
made it possible to discern whetlier or not Persian dualism influenced
the Babylonian Amorégy and the disputations with Christianity, the
Palestinian Amor'z.l_gg__.

The outline shows clearly the method of presentation to be
followed in this thesis. The problem of freedom is to be presented
from the point of' view of philosophy and theology. e have made
this the main point of division De;gﬁ% the methods of philosophy and

theoclogy are entirely different, in that philosophy attempts to prove
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its contentious by syllogisms snc scientific method, whereas theo=
logy is dogmatic and asserts and maintains and postulates what philo=
sophy cannot prove. In many cases, such as faith, theology begins
where philscophy ends. In dealing with the philosophical aspect of
the problem it was thought best to consicer it first from its cos-
mological point of view. Is free-will a2 cosmological possibility?
How fer were the Rabbis conscious of the problems that arise? 1Is

1@ will? This involves both the nat=-

there room for the freedeom of

aral and the theistic phases of both freedom and determinism. Under

must consider
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nnipotence, omni-
science, prescicnce.

Zut the philosophical phase of the probelm of fres-will is

not exhausted by its cosmological consideraticns, because freedon
after all is primarily an ethical problem, It beconmes necessary

then to weigh all the evidence and come to a c¢-nclusion as to how
far free-will o® 2 philosophical=ethical postulate is possible irre-
spective of what it may or mey not be from a cosmological point of
view. Is man & part of nature subject to the rigid and immutable

laws of cause and effect or has he power to perfect himself, Can he

turn from the evil of his ways and become good? Cr if good can he
becomz evil? Is the "Iqitatio Dei" merely an illusion or an ideal
that may in some mezsure be realized by man? Is man a responsible

being ana therelore worthy to be rewarded or punished or is he a pup-
ret in the hanas of a blind fate to which even Gou is subjeci? Is
there a Providence guiding the destié?s of man and the universe?
These are cuestions which must be considered uncer ithe ethical aspect

of freedom as a philosophic problem.

The theological aspectsof the problem are somewhat simpler




in that the difficulties which philosophy is called upon to solwve
and prove are bridged over in theology by a dogmatic assertion or
pcstulate. Theology may be non-philosophic and anti-philosophic.
In our problem such conceptions or vicarious atonement, original
sin, and the merit of the fathers,-- of which the latter two fagm
the theglogical aspect of heredity--naturally group themselves o 24
non-philosophic while such conceptiomy as grace, and the Tor}y,(na é.
law which should harmonize with natural law), and predestination are
qlgarly anti-philosopliic.

As every shade of freedom and determinism are reflected in
Rabbinic thought, it becomes our duty to point out vhich is the pre-
dominant thought, and to differentiate between the high-way of Tal=-
mudical thought on the subject and the by-ways, to see what repre-
sents the trunk of the tree of the problem of freedor of the will,
and what represents merely its branches. Otherwise a conclusion of

any kind would be impossible,



NATURAL=COSMOLOGICAL ASPECT.

Natural Law.

The Rabbis were not scientists, yet they made allowance
for the reign of natural lavwv in the universe; and realized that
cause and effect are reciprocally inevitable. However these pheno=-
mena did not make as deep aq impression upon the Rablis as did othe
elements which are more directly connected with human conduct. The
immutable laws of nature represenrted the expression of the Divine
will, whose continuity and omnipresence could not be interferread
with, The miracle therefore presented a problem, for the miracle
interferraiwith the course of nature. Their solution was thor-
oughly theclogical rather than cosmological or scientific, in that
they claimed that miracles such as the dividing of the Red ZSea, the
solstice at Gibeon, the Jonah miracle, etc., were all in accord with
the Divine stipulation made before creation.l This made the mir-
acles themselves a part of the unchangeable laws of nature.

Katural law limits freedom of the will, for it is beyond
the povwer of man. This istrue only from the cosmolcgical point of
view, for from an cthical point of view this above-and-beyond the
power of man is not considered; man is free according to his mastery
over, or submission to the powers that may behiggpqg by his will,

This cosmological limitation of the will finds brief expression in
the typical statement. "Three keys are in the hands of the Holy One
whichh he has not handed over to any of his messengers. The key to
rain, (Deut.26:12), the key to the secret of life, (Gen.30:22) and

(1) Gen. R. Ch. 56 on Cen. 1:9. R. Jochanan P, Amora 3rd C. and
others,




n.

the key to resurrection (Ezek. 37:13)"% eath also according to

]

some Rabbis is beyond the power of man, We have the interesting

statement of Reshfgkish: "Deat: a2l

also comes to the righteous in
order that the wicked should not say 'why do the righteous live'?

(=7
=

It is because they do good. Iiow we tco shall do good and live for-

o

ever'." This is a clear recognition of & cosmological limita-

‘ to the idea found nore freguently
in Talmudical literaturzs to the effect that God decrees and the righ-
teous annul it. We have here z statement which ceals with natural

- - o - 1 P -] . 3 . L mmia o~ | w & 1= 3 £
law, which makes no déistinction between rightecus and wnicked; a ficaod

lNan's freedom also has physical limitations, and the Rabbis
become rzther theological in their expression of this idea. "Six

orgens serve man; three of which are in his power and three of which
are not. Eye, ear andé nose are not in his power, for he must see,

hear and smell, what he cdoes nct wish; mouthk, hand and foot, moreover,

are in his power, for with his mouth he may speax on learned subjacts,
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Heredity as 2 fact of nztural lav was for the most part WW
known to the Rz . bis of old. is will pecome evident in the Chap-
ters deveted to the discussion = the gjood and the evil inclinations,

original sin, and the nmeriti of thes fathers, in whien, all that we
& 3 ¥ b ]

logieally oy the ZRabbis. Heredity, therefore, as an obstacls -- an
overtowering obstacle to the frzedoln of the will was never iLiizh:ed

pon by the authors of Talmudical literature. The possibility of
) Taanith £ ab., K. Tacharan P. Amora 3rd C.

j Yalkul to Job 895

) R.L3v’ F.Amora 3rd C. Gen. K 67 to Geh. 27:33; Tan.(B) Toledoth 21,
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being dragged down because of physical traits inherited from the
fathers never finds expression in the literature with which we are
dealing. Vhen they spoke of "The sins of the fathers" they meant
something altogether different from that which the phrase conveys

to us.

"The father's shall not be put to death for the children,"
ete. What does this teach? That the fathers should not be killed
because of the Quilt of the children and the children should not be
dealed becavan B Ha guiat of Ha parkine ‘B mom.
put to cdeath for"his own sin', The vwords 'the fathers shall not be
put to death for the children' signifies, upon the testimony-of (their)
children and the words' the chilcdren should not be killed because of
the fathers' means upon the testimony of the fathers. 'Anac children
shall not be killed because of the sins of the fathers' yet it says
in Ex, 20:5; ‘'visiting the sins of the fathers upon the children',
this is the case when with the?r_owg.hangg_yh?y holc fast (follow)
to the work of the fatﬁg;s as was gaught in Lev. 26:39. 'In the
iniquities of their fathers shall they pine away with them'. This
is as soon as they cling to the works of their fathers, you say as

-—

soon as they cling tc the vworks of their fathers --- for Deut.24:16:

'Zvery man shall be put to death for his own sin'------c-ccmemn—-
Eow about it when they do not cling te it? Does not Lev.26:37 ap-
ply? 'ind each one stumbles for his brother', i.e. esach one for

the guilt of his broiker, and that teaches, that all are responsible
or one another. Yet it deals with a case vhere they were[@mpowgrcél
in a positiorn to hinder (sins) and they did not do it7l The fact
that the idea that the sins of the children should be visited upon
the fathers, was made parallel to the idea of "the sins of the fathers
(1) Ber. 7% San. 27°. R. Jochanan in name of R.Joge 2nd C.Tana
Parallels anc variations found Pesgkta (K) 167P° - 1682

R. ibahm P. Amon 3rd C.
lechilta to Ex. 203;5-6; Sifra 112b,
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are visited upon the children" shows how little * natural law and
heredity they had in mind when they used these words. Their whole
purpose here was tco save the conception of the freedom of the will.
In this light only can we understand the explanation that the "sins
of the fathers are visited upon the children only when they hold
fast to(as a result of choice) the actions of thal» fethers". This
same motive underlies the statement of K. Jose bar Chanina: "Moses
formulated four instutions and [our prophets arose and annulled them
------- (among them) lkoses said: 'Cod visits the incuities of the
fathers upon the children' (Ex. 34:7) and Ezekiel came and annulled
it by saying: The soul that sinneth, it shall die' " (Ezek. 18: 31
The Rabbinical treatment of hereditiy, then rather than limit and
prescribe bounds for the freedom of the will, has just the opposite
effect, for by ignoring or mere overlcoking the real issue they

£ive to freedom a nearly unrestricted field of activity.

(1) Maccath 242; Nid., R. Num. 19 (end) P, Aimora 3rd C.
-




PSYCHOLOGICAL ASPECT.

Though Pschology has been a science but fifty years, the
principles of psychology ¥ere known to, and applied by the Rabbis |
of old. This becomes clear in their appreciation of habit o a
factor of human conduct, and in the allowance they were prepared to
make for it. There is hardly an aspect of habit that has been
treated by modern psychology, with the possible exception of the
physiological aspect, that the Rabbis of old did not comprehend and

comment upon in their simple and naive way.

Growth of Habit.

All habits, whether good or bad, grow;at first they seem and
are insignificant and can be changed with but little effort, but
after they are deeply rooted, this becomes almost impossible. In
striking contrast to the technical language in vwhich statements of
this kind are usually clothed, the Rabbis speak in language simple
enough for a child to comprehend, yet they do full justice to the
subject:"at first", say various Rabbis from the second to the fifth
century," the evil inclination is like the thread of a spinning wheel
(some say like z gpider's web), finally, however, it becomes as stromg
as the cable of a ship”. 1

Habits are easily formed; this is especially true of bad ha-
bits. "At first the evil inclinatiocn (is called) appears as a wand-
erer, then as guest and finally, as master of the house', based on

118am. 12:14.2 "The evil inclination is sweet in the beginning but

(1) R.ikiba 2ndlTana Gen.R.22, A
R.isi 3rd C.P., imora Suec,.52%, 8
R..Lbin 5th C.R.Amora (sura) Ter. Sabb.l4c; Lev.R. 16

(Z2) Raba. B, Amora 4ith C.Suce 52b; R.lsaac F.Armora Ird C.Gen.R.22,
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but finally becomes even and smooth," 3 "I a man has committed
a sin and repeats it, it then appears to him as 1if he had a license
to do 41t." * R, Berachja, interprets Ps.32:1 to mean: "HQppy the
man who ls above his'sins, whose sin 1s not above him (i.e. not
stronger than he is), for it gays'ein croucheth at the door' It is
not written &2/ 0800 but 219 s8Ny 5 at first the evil inclina-
tion is as weak as a woman, butl it‘grows and becomes as strong as a
man" © It is therefore easy to understand the famous saying of
Ben Azzai: "run to do even a glight @recept and Tlee from trans-
gression, for every virtue causes another virtue and every trans~
gression another t?inmfres i*n Henco "He who. indulges his in-
bﬁb“ PININY
clinatlonA(b@come so habiltuated so as to) rule over hxm in his old

age, for Pr. 29:21, "He that delicately bringeth up his servant from

a child shall have him become hin son at leng th "’

sy eI TERIRED R e a9 ey TR \‘ =

Pormation and Cultivation of Habit.

Professor James laild doWn the Tollowing principle in regard
to the formation and cultivation of hablts: "In the acquisition of
a new habit, or the‘ieaving off of an old one ~~~-w~never suffer an
exception to -occur till the‘new habit is securely rooted in your

life," 8 The same thought was given various forms of expression

(3) Ten. to R'eh; R.Abin B, amora (Sura) Jer.Sabb.4%, and Lev.R.18.
(4) R.Huna B.Amora Zrd © Yoma 86P; R.Ula.P,Amora 3ra® Kidd.402,

(B) R, B@rachya P.Amora (Gen.R.22 (in name of R.Simeon B.Ami 3rd®)
(69 Aboth 4;2 (2nd C.Tana)

(7) R. Abin, B. Amora 5th® Gen. R. 22; R. Jonathan, Suods 5eP,

(8) James: Principles of Psychology.




by the Rabbis. "It was taught that R.Meir said: 'great is repent-
ance, for if a single person does repent, the whole world is for=

given' (see Hosea 145) vho is such a one? R. Jebuda said: 'The

one who has the opportunity to sin once, or twice and he overcomes |
it happily; however it must be the same woman, the same time and at l
|

n 9 If a man had 2n opportunity for one particular

the same place.
sin, once or twice and did not sin, then he will never commit it for

1 Sam. 2:9. "God guards the feet of his righteous ones." 10 “gon~

tinuity of training", maintained Jamea,llis the great means of mak=
ing the nervous system act infallibly right”". R. Simai a Tana of the
second century expressed this same thought and gpive a Biblical sanc-
tion for it." In reference tc Hosea 14:1: 'Ch Isreal return unto
the Lord thy God, for thou hast stumbled by thine iniquity', The
Rabbis remark that it is to be compared to u huge rock that was
placed con the c¢ross ways, on which men used to stumble; whereupon
the kin’rsaid unto them: 'Clip it cff little by little until the
hour comes when I shall remove it eltogether." 12 The "Rock" here is
clearly the habit of wrong doing and the "king" is God who asked man
to diminish his wrongful acts, and man's freedom is invoked and is to
become effective through reiterated action.

This continuity of training for any purpose, good or bad is
given an interesting turn in connection with the "hardening of Phar-
aoh's heart," which in the Bible seems to point to a plain case of
predestination. In commenting on the verse: "DBut God hardened the
heart of Fharaoh", the Rabbis says: "When Cod saw that the first
five plagues did not bring him to an improved state of mind, he said
that Pharach may from now on persist in it, except if he repent, in

order that Cod may punish him with full justice, 'As Cod spoke to Moses

(2) Yoma 86° (2nd C.)

(10) gom? 58° R. Schila B. Amora 3rd C; Ter. Peah 1% in the name of
‘e ._S('t.'-'ic.

(11) Principles of Psychology

(12) Pesikta (¥) 165%; another version Num.R.15; Tan.(B) 4.
R.5imai, Tana Ydlkul to Hosea Ch. 14 (532 end)



and it says 'I will permit Pharaoh's heart to become hard'. R.
Ismael expressed the same idea somewhat differently by saying: "Sin
makes dull the heart of man, as Lev. 11:43 says: 'Ye shall not
make yourselves abominable =---- neither shall you make yourselves
unclean with them'---- Do not read O@EKDRQIT 'And ye will be

made unclean', but d.‘{}',?@}_?'and vou will become dulled.' "R.Pinches

express 2 similar idea more briefly by saying: ‘lie who is confirm-
ed in transgressions ( #hat A he who is an inveterate sinner) cannot

] repe 4 - e P 1] 13 Z
pent and there is no forgiveness for him.

Results of Habit.

Though the accuisiticn of habits and the cultivation of
them are a2 matter of choice and tend to enlarge one's volition and
to strengthen it, yet the results of habit tend to aetract from
man's freedom. This does not imply that he can not become or re-
main good, but it simply means that a certain amount of inertia
comes into play: if a man is accustomed tc do what is right, he be-
comes less free to do what is wrong than one whose actions have been
evenly balanced, and vicg/versa. "The wicked are in the power of
their hearts, (Ps 14:1; Gen.27:41; I.K. 12:26; Est 7:6.) but the

w14 (1 sam.1:13;

righteous have their hearts in their power
27:1; Daniel 1:8) The statement is written with the supposition
that righteousness and self-mastery arc inseparatble. Though an-
other Rabbi follows the prirciple we have stated above, more close-
1y and defines righteocusness and wickedness in terms of habit. ™
411 men are divided into three classes: the righteous who are under
the rule of the good impulse (Ps 109:22 "Ly heart is wounded within

me" i.e. my 'yezer' is slain); the wicked who are ruled by the evil

o Z
(13) Ex. R. 11 to Ex 9% 7 3

(14) fTana 2nd C. Yoma 39% (Similar ideas in lechilta 98&;5¢T&35L3
Siva qud)



impulse (Ps 36:2" Sin speaks to the wicked" etc) and a micdle class

ruled now by one and now by the other"” (Ps 109:31 “"Those who judge

their soul" i.e. the two inclinations) 2 e may become in the ’
language of Coethe" accomplices of our own destiny", the accessories
of our own deeds hefore the fact, for "as long as the righteoua’;p—
the will of God they acquirs strength ana power to perform further
acts of righteousness 16 This is a naive expression for the psy-
chological process known as the "inertia of habit", and not as it mgy
appear or first thought an ajpeal to a shallow rationalizaticn of a
theological idea. The mere doing of a thing help to establish a
habit, for "4 man should always busy himself with the Torah and the
fulfillment of commands, even if not the result of pure intention
(i.es for the thing itself) for through the mere doing, even if it
be not for the thing itself, at first, he will finally come to the

point where he will do it cut of pure intention" 17

This is clear=-
ly also the meaning of R. Eleazar E. Azariah's famous dictum: "To
what may he whecse wisdom exceed his good works be compare&?’ To a
trce whose branches are many but whose roots are few, and the wind
comes and plucks it up and overturns it upon its face, as it is said,
And he shall be like a lonely juniper tree in the desert, and shall
not see when good cometh; but shall inhabit the parched places in the
wilderness, a salt land and not inhabited’',(Ter. 17P) but he whose

vorks exceed his wisdom to what may he be compared? To a tree whose

(15) Yalkut. Gen. 8 29; Gen. R. 34 to Gen. 8:21.
(16) R. Jose Galélean 2nd R. Tana Ab, J.R.K. 32, Eey. 61P Yl to Ps36

(17) Yalkut to lamentations. Also R. Chanina T 1lst C. Pesek (&) 1662
¥. Amora Ex. R 12 to 918 3rd and 4th C.



branches are few, but whose roots are many, so that even if all the
vinds come and blow upon it cannot be shaken from its place, as it
said: "And he shall be like a trce planted by streams of water that
spreadeth out its roots into the river' etc." 18 Fornwiadom" here
represents the theoretical side or knowing what ought to be done,
wvhile "works" on the other hand represent the practical side as to
vhat has been and 1s being done. The cuestion here is whether or
not one is froe according to one's theory of right or wrong. And
the answer is that one's theoretical freedom is limited or enlarged
by one's habitof action depending upon whether theory and practice
vere cut of harmony or in harmony.

The inertia of habit is so well recognized that it became
2 factor in the Rabbinical theory.of retribution. If one had been
cltozether picus all his life and at the very end became rebellious
he deprives himself of earlier rewvard, for it says in Ezek. 33:12
'The righteocusness of the righteous will not save him in the hour cf
his falling away', and similar to this is the case of 2 completely
wicked person, whose whole life was filled with sin and who at last
repents; his earlier wickedness will no longer be remembered for it
says in Fzek. 33:12 'And the vrickedness of the wicked' etc.,etc.,"19
The revard is greater when a person triumphs against the whole course
of his past life for good and the punishment is sevegg:hen he turns
his back upon the whole course of his past life for evil, for it is
comparable to swimming against the current. So well recognized is
the power ol habit.

The inertia of hablit brings victory or defeat depending upon
its own past. For a good habit no evil is tooc great to conquer and
for a %.@® habit no evil tco small to bring it to defeat. There are
many parallels to the following passage which is illustrative of the
principle we have first stated. "The mourning in Zech. 12:12 was

(18), S¢ta 47® R. Jehuda in name of Rab. F. imora 5rd C. 1
(19) Aboth 3 Tana 1st (. )
b 4



said by some to be for the liessiah ben Joseph, who was slain; by
others Tor the evil inclination that was slain. W8 should they_he
mourning and not rather joy when the evil inclination 1is slain? R.
Juda b. llai said: '?Egrafore in the time of the lessiah the Holy
One will bring the evil inclination and slay it before ihe face of
the righteous and the wicked. It will seem to the righteous like
the high mountain, to the wicked like a hair. Both will weep. The
righteous will weep saying: 'Iiow were we able to concuer this high
mountain'? The wicked will weep saying: Vhy were we not able to
conguer this hair'? inéd the Holy One also will be astonished with

6 1a1s0 in my eyes will it seem wonder-

them, according to Zech. B:
fayt * %0

But one aspect of the psycheclecgical phase of freedom closely
to that habit remains to be treated, and that the psychology of sug-
gestion. Ye shall quote typical example. "When a man sees that
his 'Yezer' has the mastery over hif, he should go to a place vhere
he is not known, clothe himself in black, veil himself in black and
do that which his heart desires (secretly) znd not profane the name
of' lieaven openly. This applies only Lo one who cannot bend his yez=-
er, not to one who can.21 The idea in the mind of one who is re=-
sponsible for a statement of this kind, is clearly in{'luenced by the
pover of suggestion. This is due to the fact thet a sin committed
publigglly is of'ten equivalent to & sin committed presumptuously, and
at the same time becomes more deeply ingrained by virtue of the fact

(20)  .Séeca 522,/Tana 2nd C.Cen. R 48:11; £9:1; Ex.R.41:7; 46:4;
Num. R. 17:6; Deut. R, 2:30; 6:14 Pesik.(R) 2902,

(21) Chaggigah 162, KdDU. 40%; san. 74%; L.X. 17%, R.Ilai the
¥lder,Tana, also Abzhn P.imora 3rd C.



that everyone knows it. To retract becomes more difficult under
such conditions, and the power of freedom to change one's reputa-
tion and the course of one actions less potent.

Habit then as a psychological factor does not prevent the
freedom of the will, though it does somewhat infringe upon it. A
habit formed ané fixed for good makes a human being less free to do
evil and a fixed habit for evil makes one less free to do o&:l" than
it there were no habit and one's past was evenly balanced yintermit-
tent good and evil actions. But all this is merely pointed out by
way of admonition that one should control one's actions before they
have become fixed habits and mould them while they are still as thin
2s thread and not as thick as rope. But even il a2 habit has been
formed it can be broken and a new one formed by reiterated action.
Though habit impairs freedom, it does not limit 2 man's free-will
for he has the power to be master over his habits, and though "sin

croucheth at the door", he can and he should conquer it.



REALITY OF 'YEZER TOD' AND 'YEZER HARA' AS PRECONDITIONS

OF MORALITY.

The good and the evil inclinations (the "yezer tob" and the
"yezer hara") may be looked upon as two faculties of the soul, actiwe
for ana against the freedom of the will. As such they have been
classified under the psychological phase as a netural cosmological
aspect of the philosophical consideration ef our problen. HEowever,
there is hardly a phase of the whole problem of the freedom of the
®will with which some aspects of the "yezer tob" and the "yezer hara"
are not coextensive. This is true cf the smallest details of both
the philoscephical and theological aspectis of the problea. Classi-
fications of any kind for the sake of cgarity and convenience must
be more or less arbitrary, and we treat the good and the evil in-
clinations here, because it is primarily psychological. This por-
tion of our discussion naturally divides itself into four parts: 1st
The existence of both the good and the evil inclinatiocns as precone
ditions lor morality;2nd,The nature, function anc purpose of the in-
clinstions; Jrd, May the evil and good inclinations be mastered?
4th,The ®wa;s in ®hich the inclinstions may be mastered,

The existence of both good ana evil impulses, or rather im-
pulses for zood =znd evil, is & preconcition for moral speculation.
If one could not commit a wrong, a commancd to do right vwculd be as
superfluous as a command to obey the laws of gravity. A4 natural law
must be obeyed, & moral lav may be obeyed. Cbedicnce in the sphere
of murality is a matter of choice, and choice involves zlternatives.

These alternatives grow ocuti of the very nature of man; according to



the literature of the Talmud. Lan is the possessor of an inclina=-

tion for good and an inclination for evil. ‘“"Why is &1 written
with two '1ods'?“ asks R. Nachman b.R. Chsida. "That points to
the good and the bad 'yezer‘;were the animal endowed with both, it
would be endowed with fear and die vhen it would behold the knife
for slaughter in the hand of man. len Alone possesses both im=-
pulaes."l "Man is duty bound, says another Rabbi," to bless God
for the evil as well as for the good 'yezer' for we read in Deut.
€:5.'Thou shalt love the Lord thy God with all thy heart' etc., etc.,
1:3';?-‘11.1‘ “wo letters 2 means with thy two inclinations the
'vezer tob' and the yezer hara'"? ian is a2 moral being because
he must choose between alternatives, not so with the angel or the

animal "“/Angels have no evil inclination and are therefore spared
from jealousy, covetuousness, lust ana other passions, but those

who dwell below arc uncer the temptation of the evil 'yezer' and
therefore require a double guard of holiness to resist it. It is
to be compared said E. Berachya in the name of R. Levi to an Isreal=-
ite and a priest, who were epileptics, an experienced physician came
to them and prescribed for the Isrealite and Paiu‘ ne attention to the
priest whereupon the priest spoke to him: '%hy do you prescribe for
the Isrealite and leave me out of consideration'? The physician
answered: 'Because the lsrealite has need to go among graves, but
you do not, therefore, 1 prescribe for the Isrealite and not for you
So also the higher spirits! Because no evil inclination is present
in them, only one word is needed for them ( "“Y2XWY Dan. 4:14) but
with those below (human beings) Ehe evil inclination is present,
therefore it is in need of impressive wvwords (or two words: root WX
used twice in Lev. 21:1) and may they ever conguer." S &ﬁo.}r,, e
(1) VY 4th c. Pel. imora Gen. R. 14 (to 27) Ber. 612,

(2) li#sh. Ber. 9:5 also Sifre to Deut. 6:5, Tanaitic,
(3) Lev. R. 26; Gen. R. 48; Lev. R. 24; Sabb. 892,



Babylonian Amora oi the iourth century has the statement which brief-

ly shows man to be a2 mor:l being by virtue of the existence of
inclinations.

inclination is also greater,"l

ing

"The man who is greater than his contemporaries

both o

Rabbis of all periods join in call=-

the 'yezer hara' evil. "Evil is the 'yezer hara' for even its

creator called it evil, for 'the inclination of a man's heart are

evil from his youth“2

Sztan and the Angel of death.

The evil inclination is synonymous with

R. Simeon b. Hakish, a Palestinian

Amora of the third century and many others say "3Satan, the evil 'Ye-

zer' and the angel of death are one and the same

n. 8 Zvil is not

only a temporary reality but as permanent, as good and coextensive

vith 1liie itself.

"Every day a man's 'yezer' renews itself against

him for 'the imaginations' etc. Cen. g:o1n.? Though the exist-
. T

ence of ovil is a precondition of morality many Rabbis say that Cod

regrets having made the evil inclination. "I regret (says Cod) that

I have so created them with the eovil

'yezer' in man alongside of the

good '"yezer', for if I had not created the evil 'yezer' in him he

woul: not have rebelled against me.

1'5

Yet there are many passages

which incicate that the world could not exist without the evil 'ye-

zer'.

the

evil than they do on the existence of
granted.

vords,

We shall consider thuse under the caption "the purpose of

evil 'yezer'. The Habbis lay more stress on the existence of

exist or neither exists.

(1)
(2)

(3)
(4)
(8)

Succ, 522

Ex, R. 30 to 22:1 R. Sigaon Tana;
P. Zmora 3rd C; Hiad 30 Gen. R.
3rd C.

B.B., 16%,

R. Isaac Tana 2nd C. Eidd. 30P°.
e

. 27 R, ibo P. Amora 4th C;

er, Taaneth 662 s Finchas b,

3

Gen.
52b,

the good, vhich they take for

This unconsciocus testimony speais more eloquently thar

Furthermore, evil is impossible without good; either both

Gen. R, 54; Kum. R. 13, R.Chga,
34 to B:21 R. Jose P.imora

Chanz b. Acha & Hab. Succ.
Yair Tana 2nd C.



NATURE, FUNCTION AND PURPOSE OF 'YEZER'.

The nature, function and purpose of the evil 'yezer' can be
gathered from the various names it has been called. Contrary to
Shakespeare's idea, we find that there is much in a name. "The evil
'yezer' has seven names, The Holy One, blessed be He, called it
'evil' (Cen. 8:21); lioses called it "uncircumecised' (Deut. 10:16);
David called it ‘unclean'(Ps. 51:12); Solomon called it fiend (or
enemy Pr. 15:31); Isaiak called it 'stumbling block' (30.57:14);
Zzekial called it 'stone' (Zzek. 36:26); Joel called it 'the hid-
den one in the heart of man' (Joel 2:20)"!  In znother passage it

e ind it is also known

is pictured or the "spoiler" sparing none.
as u"foolish old king who accompanies man from his eariiest youth fo
i.is old age, to whom all the organs of man show obedience".®  ind R,
Lbin compares it to a "strange Cod". "What does Ps. B81:10. 'Let
there be no strange God within thee, and do not fall prostrate before
a strange God'meaﬁ? “hat strange God is in the body of man? It

is nore other than the evil 'yezer'"? It is also compared to a
robber. Rabbi Jehuda ha-Nasi said: "the evil yezer' may be compar-
ad as follovs: '"Two men enter a hostelry and one of them was seiz-
cd for robbery. When asked for an zccomplice, he said that he had
one, thoupgh he could easily have denied it, yet ke did so in order to
implicate his companion and make him share his fate. This applies
to the evil 'yezer'; it is not satisfied with the destruction of the
soul, it also destroys the body.“5 The cvil'yezer' is treacherous
(1) Succa 522 R. Joshua b. Levi P. amora 3rd C,

(2) Pestita (k) 80°.

(3) mwid T. 9:5 4lso ec. R. to 4:13-14.
(4) sabb. 105b;_$ez‘. regarim 417,

(6) 4Ab. b. R. Nathan 16.



¢s many passages testify. RE. Joshua b. Levi basing his remarks on
Pr. 16:7 says that the enemy refers to the evil 'yezer'. "If one
lives with his neighbor two or three years they become friends but
the evil 'yezer' lives with man from his earliest youth and will de~
stroy him even in his seventieth or eightieth year if it finds an
cpportunity 23,1: proved by Ps. 35:101.

The evil 'yezer', however, serves « good iuncticr. "In ex-
vlaining the verse, 'and behold it was very good' (Cen. 1:31) Rab=-
i Samuel b. Nachmani refers ‘beycld' to the good '"yezer' znd 'behold'
te the evil 'yezer'. Is the q:.?__-l_ '}-ezer" then, very good? Certainly
for tithout it man would not build a house, nor marry, nor beget chil-
iren ror engage in tirede, as it says in Ecec. 4:4. "Then I saw all
labor and every skillful work, thet for this a man is envied of his

. ft =
va iocrlk Q“l
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The evil yeszer here clearly refers to passion. The
surpose of the evil 'yezer' is to increase the reward for those who
overcsonie it, "I (God) have created the evil 'yezer' in order that
recrle may receive reverd for overcoming it."d

EAS VAN POVER TO OVERCOKE THE EVIL 'YEZER'?

The Rabbis speak of overcoming the 'evil' yezer rathey of
overcoming the good 'yezer', for their ethical conscience had inter-
est in the good rather tian in the fact as to whether the yezer as
such cculd be overccme. Furthermore the Rabbis zlways imply and
take for granted that the good can all too easily be changed into
evil. The Rabbis believed that the evil yezer can be overcome and

- quote examples from history to substantiate their belief. R. Eleazar
(1) Gen. R. 54; similar statement by Samuel b. lachmani P. smora
3rd and 4th C.,in lkid. T. 34:2; alsc by i. Tanchuma bar [.arjon
who comparffes it to a Roman dog. Cen. R 22 on Cen. 4:8.
(2) P. Amora rdbanda4th C. Gen. R. 9 on Cen. 1:31; Ecc.R.to 3:11.
Also Yoma 69--70".

(3) igr. Berachath 14P.
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said: "Abraham, our father made the evil 'yezer' good, as it is said:
'/nd thou shalt find his heart faithful before thee'."  "But David,"
according to R. Acho, "could not withstand it and therefore he killed
it in his heart, as it is said 'and my heart is slain within me.'"l
Lbraham is also made the conqueror of the evil 'yezer' by R.Abba b.
¥ahana: "The evil 'yezer' is like a robber standing at the cross
roads, and as often as a timid wayfarer goes by, he says: 'Give me
vhat you have with you'. 4 clever wayfarer goes by. Vhen the rob-

-
ber realized that he could not procure anything from this one, he be-

gan striking him and knocking him to the ground. Similar to this is
the evil yezer, who destroyed so many generations like the generation
of Enoch, the confusion of languages, the flood until f{inally Abraham

arose, who knowing the impotency of the robber, began t.o strike him

ard throw him to the grouna, as Ps. £9:24." The Habbis in general
assumne that the yezer can be overcome. The following cuotation is
typical: In interpreting Ps. £80:23 R. Joshua ben Levi said: “He

vho ‘sacrifices his 'yezer' a.d makes confession upon it, Ieripture
reckons it to him as if he Lad shown God double honor, in this world
and in the world to come".2 R+ Chamz bar R. Chanina admonishes

man to be master over his yezer: "If man has to make a Zoad to
direct the animal (which he uses for the purpose of plowing,etc.) how
rmuch more shoulé he be careful to use the goad for the purposes of
directing his yezer, which can by seduction remove him from this world

3

and the world to come." Just as one's enemy may be turned irto a

(1) Gen, R, 22 to 4:6. P. amora end of 4th C.
(2) san.43b; Lev. R. 9:1

(3) Lev. R. 28; Ecec. R. 2:11, P. Amorz 3rd C.
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od one,clzims R. Simeon b. Eleazer. "The evil 'yezer' is like
iron; from iron one may make all sorts oi vessels, if only he cast
it into the fire. Likewise one may nake the eval 'yezer' useful
by the words of the law. This is proved by Pr. 25:21 'If thou
scothe thine encmy (the yezer) with bread and water (the law) God
will make him thy friend.al In the struggle of the good yezer
against the evil one (see Pesikta (k) 1582 and Ber. 5%) man is not
to play the pa;t of an idle spectator. It is not only his duty to
help the good 'yezer' and save him from his opponent, but he should
also make an effort to establish the kingdom of the good 'yezer' over
the evil .one. Saic¢ R. Abba b. Jeremiah in the name of R. leir: "Bless-
ed is the man that considereth the poor' (Fs. 41:2) The poor is
the good 'yezer' in man which is poor and weak over zgainst the evil
'yezer', Blessed is he who makes the jood yezer rule over the evil
one." 2 This same thought is brought out in an interesting legend
told about the Saint Abba Tachné’, and there are many other passages
showing that the Rabbis believed that man has tlie power to overcome
even the evil yezer .“.

There are conparatively few passages which seem to indicate
that the evil'yezer' is too strcong and too deeply rooted to be over-
cote . Rabba bar bar Chana in commenting on Is., 26:26. "For his
God doth instruct him to discretion and doth teach him, "said: "The
prophet saiéd to Isreal; 'return in penitence'. They said: 'we can-
not for the evil ‘'yezer' rules over us'. He szid 'chasten your in=

clinations'; they answered: 'his God (i.e. the 'yezer's Cod) teaches

(1) Pesékta 8075 Tan (B) nlwa 3; cen. R. 56 Tanz 2nc C.
(2) Lev. R. 34; Nid. T. (B)412. Tana 2nd C. Accs to Mid. T.R.Abba.

(3) Ecc. R. to 917

@) mas et poge



us (this cannot be)' "l: R. Simeon b. Yochai also thought that man |
can hardly be held responsible for his actions because of the strengh
of the evil 'yezer.' "It is to be WMferred from the following,"
s2id he, "that Isreal will never experience 'Cehinom'. To vhat may
this be compared? To a king who had a barren field, rented it to
some persons at a yearly rental of ten measures of wheat. The land
was fertilized, watered and surrounded with a ditch and tzaken care of
in general. Yet at the end of the years,the tenants paid the king
only one measure of wheat, instead of ten. ¥hen the kind called
upon them for an explanation, they said: 'Oh Lord, our King, thou
knowest well that the land is barren and brought thee no income. Now
even after so much of our labor it produced only tiiis measure'. The
Isrealites will make a similar plea before the Holy Cne, blessed bde
he, in the future. ‘'Lord of the Universe! Thou knowest how the

evil 'yezer' allures us' ! Ps. 103:14 'He knoweth our frame'

( y‘ ) mmmmmee It is said that the evil 'yezer' is thir-
teen years clder than the good ‘'yezer' From the womb of his mother

it grows and comes witk him, It begins to desecrate the Sabbaths

and there jis no pardon in its power; 1t kills souls and there is no

pardon in its power; it commits transgressions and there is no par-
- e . e —

don in jts power, «'ter thirteen years the good yezer is born. As
soon as he Jdesecrates the Sabbath it says to him: 'Thou fool, the
one who desecrates the Satbbath shall surely die'; (Lx. 31:11) 8

(*} BB 178.; song of SO“ES 7 S e 214; Zota 47?\; San. 107.\3.
u) Saw . 10Sa P, oaad 3. [+ VS arﬂ'c,
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soon 28 he murders it says: 'who shed man's blood, by man shall his
blood be shed'; As soon as he commits transgressions it says: "Thou
fool, the adulterer and the adultress shall surely die'. (Lev.20:10).
When a man bg&gpes excited and goes to commit lewcness, all the mem=-
bers of his bedy are willing, for the evil yezer reigns over all
the two hundred and forty-zight members, but when he is about to

perform a meritorious deed, all his members begin to pain him, for

the evil 'yezer' within him reigns over the two hundred and forty-
eight members of his bod%’und the good 'yezer' is compared to one
vho is imprisoned, as it says, Ecc. 4:14: 'For out of the prison
cometh the one to reign', which refers to the good yezer."l  Yet
thoughts of this kind in which the yezer is portrayed as too povier=
ful for mastery are few und fm between and the predominant thought
is that "Cod has made statutes not only for leaven and .earth, the
sun, moon, stars, etc., but also for the evil 'yezer' prescribing its
bounds.a

HOW TO OVEHCOME THE EVIL 'YEZER!

First, If we are told that a man has power to become mas-
ter over his inclinations, it is only natural for us to inouire as to
hov he may do so. The evil jezer may be overcome through prayer and

the Grace of Cod. "Lord of all the worlds! It is revealed and

known to thee that it is our will (o do thy will, And what hinders?
T e leaven in the dough (i.e. the 'yezer' in man) and servitude under
the world kingdoms. ey it e thy will to humble these before us

and to remove the evil 'yezer' fror us and humble it out of our heart

(1) Ab. be R, Nathan Ch. 16. Schechter Zd. Slh - 32% version 1.

(2) Chama b. Chanina fF. Amora 3rd C. Lev. R. 35.



that we may fulfill thy will again with a perfect heart.l Through=
cut the entire Talmudic Period we find statements of this kind which
differ but little in content.2

Second, The evil yezer may also be overcome by taking an
cath against it. i, Josia a Tana of the second century interprets
Deut. 6:6. "Let these words be for an oath z2gainst thy heart to

mean "

against thy evil yezer. lian is to expel his yezer by an oath
(i.e. adjure it) as did Abraham (Uen, 14:22 ) Boaz (Futh 3:13)
Elisha (i1 K, 5:16), vhile the wicked by an oath strengthen their
evil yezer as did Cehazi (LI «. 5:20)”3 It is interesting to note
that in this example which is typical of many others, revenge and a=-
varice appear by the side of lust and passion as deeds of the 'yezer;
said . Judan in referring to Ruth 3:13: "That whole night his evil
'yezer' persuaded him and said, 'you are unmarried and she is unmar-

ried, she 1s seeking a husband and you are seeking a wife', but he

- 1]
took an oath against his evefi ‘'yezer' (and conquered it)." R. Chan-
ina says that Pr. 24:5 "A wise man is strong; a man of knowledge in-

creases strength", refers to Boaz because he concuered his evil 'ye-

4

er' throuch an oath. The efficacy of the oath in conguering the

(1) Ber. 16b R, alexandri

(2) The followin; passages {rom various historicul pericds shov ho
difficult an historical presentation would be. Frassages of sini-
lar content are foupa in the name of Jehuda-ha-nasi. Tana 2nd C,
Ftisisdprieik, ey, 167; H, Iszac Tana 2nd O. sifre to hum.6:24:
another Tapaitic statement, which has been adopted by the liturgy
in Ber. 60”; R. Eleazer (200-220 J.) Eer 16", a similar state-
ment, but of late date. Ber. 172; anotker by iar. b. Rabina of
the 5th ¢. Ber. 172 and many others,

3) Sifre Deut. €:6; Gen. R. 87;

(4) Lev. R. 23 (end) Ruth R. 6 to 3:13 R. Jose b. Chalafta. Run, R.
15. R. Joshua b, Levi RE. Amora 3rd C. and others.

- ——
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'yezer' is well illsutrated by the story told of Siuon, the just. He
once asked a RNazarite of stately appearance, beautiful eyes and cur-
hair, "my son why didst thou choose to have thy beautiful hair de-
lie answered: '1 acted as my father's shepherd in my
town, and once I went to fill the casket from the well, when I saw
the image reflected in ths water, my 'yezer' grew upon me and sought
to turn me out from the world. Then I said to him: 'Thou wicked
onesl Why dost thou pride thyself with a world that is not thine?

H—
whose destiny it is to become worms and maggots? 1 take an
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oatin that I will have thee shaved in the service of heaven.l

(4]

Third, The Torah is =n antidote for ihe evil 'yezer' in
numberless ways do the Rabbis express this thought. R. Simeon b. El-
azer said: "To what may the evil 'yezer' be compared? To a piece of

iron, which is placed in the midst of a fire. GSo long as it is there,

various vessels can be formed of it. The same may be said of the

evil "yvezer'. There is no other preventive but the Torah which is
called a fire. Pr, 52:71-2 'If thy enemy be hungry give him bread
to eat, and i he be thirsty give hiim vater to drink, Tor though thou

sathereth coals of fire upon his head, yet will the Lbord repay it un-
—

to thee'. Do not read n&g'ﬁ but n-$w§_‘ make thee at peace."® Some

oi the Rabbis interpret Deut. 11:18 "Ye shall take these my vwords to

your heart" to mean that the law, the Torah is a remedy for the evil
w" led‘-
' ezer' @QLINW] say they, means agn-ad 8 t is to be compared

unto a father, who smote iis son severely, and then put a plaster on

the woundé and said to him. °

7
nound you mayl/in warin water or in cold, and need have no fear. But

Iy son, 2s long as the plaster is on yowr

(1) 3rd C. B.C. Fed. 96; ,Sifra XYl 22; Jer. Ned. 36P; Sifre 96;
Nure R. 10:7; Yoga 35 . =

(2) Av. P.R.N. 16 Schechter Id. Version 1, 32P,
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if you take it away, an evil ulcer will come forth'. So God said

to the Isrealites, 'my sons, 1 created the evil 'yezer'; I also
created for it the law as a remedy. If you are occupied with the
law, you will not be delivered into jte hand; but if you neglect the
Torah, you will fall into its power, yet if you will, you can rule
over it,' as Gen. 4:7 "If thou dost well thou wilt be lifted up"etc.
eand if you do not busy yourself with the Torah, then ye are delivered
into its hand, as it is said Gen. 4:7 'Sin croucheth at the door'.
no not only that, but its (the Yezer's) whole care is for thee alone,
gs it is said, 'for three is its desire'. liowever, if you wish

(i.e. will) you wilil be able to rule over it as it is said, 'but do
thou rule over it.'"1l

Fourth, Closely associzated with the idea of overcoming the

evil 'yezer' Ly the Torah is the idea of overcoming it by the school.
The following cuotation is typical of this line of thought: "Ly son
if this A‘HJ"J (i.e, the evil 'yezer‘) meet thee, drapg it into the
Beih ha=-iiidrash (i.e., the School); if it is stone it will be ground

tc pieces; if it is iron, it will be broken into shreds as it says

in Jer. £3:29 'Is not my word like fire, saith the Lord and like the
hammer that breaketh the rock in pieces?’ If it is stone, it will
be ground to pieces, as it says in Is. 55:1, 'io, everyone that is

thirsty go to the water' and [urther on it says 'water zrinds stone'.

£

(1) Kidd. 30pf 3.5, 162, Tanaitic, 3izilar statements concerning
the Torah and the evil yezer are to be found; 5ifre Deut.45;
gen. R. 70 in the na%e of R. Chama b, Chanina P. smora 3rd C
Cen. R. 89, Eucc. 52° in the name of I'. Simeon h», Abba; Lb. a.
R. Kathan 15 Ch. 3 version i. 3chechterédialso iiid. Pr.24 in
the name of R. sAkiba Tana 2nd. C. Num. R. 1& (end) R. Simeon
b. Yochai T. 2nd C. Ex. R. 41 to 31:2; Gén. R. 54. R. Joshua
b. Levi P. smora 3rd. C. Sota 21%; Ber. 31%; Pes. 8%; B.B.16%:
Raba P. amora 3rd C. ib., b. R. Nathan 35° version 1. Sch. Ed.
Ch. 20 R. China Se¢unhqkbh:nin\ 1st C. R. ¥ehunya b. lakanah
1st & 2nd C. Tana Aboth 3:6. Rupbi 2nd C. Tana Temura 162; MNes
chilta on 18:27 R. Bana'ah Abh. Z. 59,
Also Sifre 82b; R, Levi P. amora Lev. R. 35; Cant. R. 6:11,Num.
R. 14,
BR. Joshua of Sichnin Gen. K. 17 on Gen. 2:19,

(2) School of R. Ismael 2nd C. Tanaitic Kidd. 30D; Succ. 52P; Mid.

T. (B) toyl19:113.

o
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Fifth. lian has 2 good 'yezer' as well as an evil one
and the good one can become master. i Palestinian Amora of the
Thir: Century asks "What does Ecc. 9:14=15 mean? There was a lit=-
tle city, and a few men within it; and there came 2 great king
against it and besieged it and built great bulworks against it. Now
there was founc in it a poor wise man, and he by his wisdom deliver-
ed the city, yet no man remembered that same poor man.' 'A little
city,' that refers to the body; ':na few men within it; that refers
to the members (limbs) of the body; '.nd there came a great king
against it and besieged it,' that refers to the evil 'yezer'; 'and
built great bulworks against it', refers to sin; 'now there was
found in it a poor wise man', that rcfers to the good 'yezer';'and
he by his wisdom delivered the city,' that refers to repentance and
mood deeds; 'yet no man remembered the same poor man', for in the
hour in which the evil 'yezer' rules, he does not remember the good

'yezcr'.l A more strikingly naive account as to how the roo

(o

|3,c_

zer'may overcome the evil one is given in a tradition that has come

down 1ir the name of R. Chgna b. Abahw. "A man had two cows, one
e
meant for plowing, the other not. If' he wants the latter to plow,

he puts the jyole on both. Should you not also join the evil im-
pulse to the good, and so be able to tepn it whither you will. GSo
prayed Davil, "unite the (double) yezer of my heart ( s;;& with two
2 makes it double) to fear thy name'. (Ps. &6:11) e are to
praise Cod with the evil yezer as well as with the {;ood."2 The Tor-
ah did not, as it has of'ten besen pictured by those who declsre Rab-

binic Judrnism legalistic, take the place ol the moral and religious

(1) R. Ami bar Abba. Ned. 32V; Ecec. R. to 9:14-15.

"

(2) S¢l.. Tob to Ps. 86:11 (Bacher 4. III 290) Chanina b. Abahm
P. .umora 4th C. Other statements showing that good yezer
may be victorious, Ecc. R. to 4:14; ILcc. ®. to 4:15.
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strucgle necessary in overcoming obstacles, This is clear from a
statement of R. Simon b. Rakish. Ir uo:nmehting on Ps, 4:5 he said:
"Let a man always bring the good 'yezer' in wrath over the evil 'ye-
zer' (that ye sin not). If he conquers it well and good, if not
let him occupy himseli with the Torah ('speak in your heart'); if he
conquers it, well and good, it not let him read the 'Schrna’(f;f he
conquers it, well anc¢ good, if not let him remind it of death." ('and
be still, Selah!)l.

As on other subjects, the Rabbis differ among themselves on
the subject of the "yezer tob" and"yezer hara'. However most of
them agree that God is responsible for the evil "yezer" as well as
for the good "yezer", and out of this dual possibility arises the
problem of freedom. It is this unpredictable future, which gives
freedom to the will. ilan becomes responsible for his choice, for
vhatever the evil 'yezer' may be in its origin and however specific
be its function, one thing remains a fact: --- man can if he wills,
overcome it. Prayer, the study of the Torah, Divine Crace, the oath,
the school, the good 'yezer'and especially faith in a future world in
shich the evil "yezer" does not exist?l-_ all serve as antidote and
help to t¥en the evil into good. The subject of the “yezer hara"
and the "yezer tob", as understood by the majority of the Rabbis
brings out clearly three facts: 1st, evil is a reality; ggg,good is

a reality; J3rd,man has power to choose,

(1) Palestinian Amora 3rd C. Ber. 52; Pesikta (k) 1582,

(2) Tan. to Gen. Par.1:40,



THEISTIC-COSKMOLOGICAL ASPECT, !

God, according to the teachings of the Rabbis is omnipo=
tent, omniscient and-gggn-preacient. It is clear, theg’that if
Coc knows what I am _cing to do in a month from now and knows, which
alternative 1 shall embrace. and which I shall reject, there is no
semblance of fresdom that I may exercise in the matter; my choice
must be God's choice and God's choice, or rather, his knowledge of
my choice, is already sealed and hernce no real alternative are pre-
sented to me. If I am enabled to choose an alterative other than
that God knows will be my choice, and which he knew to be my chocice
aeons before my birth and the creation of the world, CGod is not om=-
nipotent. From a sirictly rational or philcsophical point of view
Cod's omnipotence, omniscience and prescience on the one hand and
man's freedom of the will on the other, are utterly incompatible.

Cne not acguainted with Rabbinical Literature would here
expect to find the Rabbis struggling to decide as to which alterna-
tive to embrace. The decision is comparable to the actions of a
loving child which is asked "whom do you love tie best, father or
mother?" And the answer is "both". Similarly the Rabbis loved
1o think of Czd as an omnipotent, omniscient and prescient Being,
yet they also loved to exalt man as a moral Being, and morality is
impossible withcut freedom of the will. ind like the proverbial
chila, they too answered "both",. Lkiba's statement is typical of

all Rabbinic speculation on the subject. "Everything is foreseen

hy Cod, yet freedom of the will have been given.l Of course, this
— ’ -

(1) Tana 2nd C Aboth 3:15 kiddah 186.



can hardly be considered philosophy, for philesophy cannot dogmatizo;
yet it must be treated here as philosophy because it deals with what
is primarily a philosophical subject.

Although we had already stated the essence of the Rabbinic
conception in regard to prescience and omniscience, it may be well
tc give a few examples showing how inconsistent they were and of
necessity had to bq‘g result of solving a real problem b§ dogma-
tism. The righteous are held in such high regard by the authors of
the Talmud that in many places they hawvt expressed statements to the
effect that "Cod decrees,tutthe righteous rcharge it“ L.

tthen emphacsizing the freedom of the will omniscience has to
suffer and vhen emphasizing omniscience, freedom has to suffer. The
“eluud represents the "yezer hara" as a creation of Cod and repre-
sents it as one of the two innate tendenciess which influence the con-
duct of man. 0 course, an ommiscient and prescient deity knows
beforehand the effect that this will have and the use to wrich finite
man will put it. The Rabbis, in declaring the fact that man has not
made proper use of the "yezer hara", by which they emphasize the fact
that man has free will -- make it appear as if Cod himself did not
foresee its consequences for He is continually pictured as "regret-
ting" and "repenting" the fact that He created tlhe inclination to do
evil". I regret that I so created them,(i.e. the evil "yezer"
alongside the good "yezer" in man) for if I had not created the evil
yezer in him, he would not have rebelled against me."2

(1) Eece. R; 2lso Tan. to Deut; lleg. 13 R. @ochanan ﬂ.Amora 3rd C.
Tan (B) Eeshall;gb 10, Berachya hakohen'3rd ané 4th C.P.imora.

(2) Gen. R. 27 R. Ibo P. Zmora Yalkut Gen, 20 R. achya F.Amora
3ré & 4th C. Similar regretis including the a ans azc the
Chaldeans and the Diaspora are to be found Ter. Ta
Pinchos b. Jair Tana 2nd C. and Succa 52P Chana b Acha 1n
name of Rab. E.& F. Lmora 3rd C.
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In many passages the Rabbis attempt to do just what later
the Jewish Philosophers of the middlefaltempted to do and they were
equally as unsuccessful, when they claimed that God's fore-knowledge
is not causative. In this way they attempted to save both the frea‘ff
of the will for man and omniscience for the Deity, a typical passage
tc this effect is that given in the name of R, Berachya: "God saw
in the hour in which he was about to create the first man that righ-
teocus and wicked would issue from him. Thereupon God spoke: 'If
I create him, wicked people will iszsue from him; if I do not create
him, how can the righteous issue f{rom him? what did CGod do? He
separated the conduct of the wickeua far from his presence, associ=-
ated himself with the a@*wmnvn fiMBand ereatedc man, as it says "The
Lord knoweth the way of the righteous" (Ps. I:U)l A clearer ex-
ample of this, though alsc very vague is that of Resh Rakish: " '"Thus
said the Lord, vwhere is the bill of your mothers divorcement, whom I
have put away? .E£ vhich of my creditors isftc vhom I have scld you?
Beheld for jyour iniquities have ye sold yourselves, and for your transe-
cressions is your mother put away". Anc this is what Resh Fakésh said:
"What is it that Qeremiah 33:21 says 'my servant David' and 25:9,
'my servant Nebuchadnezzar'? Revealec and known it was before Him,
wvho spoke and the worlc came into existence, what in the future the

Isrealites would say (Ezek. 20: 32-3); Trheref'ore the Holy One,
blessed be lie, anticipated them anc called him ‘servant' 2.

Omniscience makes for 2 kxind of historical determinism, but

the Rabbis never looked upon this as infrirging upon man's freedom.

—

(1) Gen. RE. 8 to Cen. 1:26. P. Amora 3rd and 4th C,

(2) 2. amora 3rd C. San. 105%; Ab. Z. 5%,



"God showed to JqE! Lbraham and how his descendents moved 3
to Egypt, and how they ¥ill be 3!!{?8 in Egypt, how Foses would
frce Isrezl, how Joseph provided for the tribes, how lioses annoints
Prophets, how Samuel annoints Kings, how Joshua will lead Isreal
into the promised land, how David would lay the fcundation for the
Temple, hcow Solomon would build it, how Athalya and her children
would pull out the golden nails from the Temple, how Jehoiada would
improve everyt!ing,_&mon serve idols, how Josiah would uproot them,
how Nebuchadnezzar would destroy the Temple anc how Darius would re=-
built it, and finally he showed him Bezalgg} vho weuld complete the

"see I call Bezallel" etc.l

building, as it says
The ideas of omnipotence, omniscience and prescience, far

from infringing upon man's freedom give the Rabbis a pretext to em=-

phasize it all the more strongly and to harmonize all contradictions

ana inconsistencies in their own theory by dogmatic methods.

(1) Ex. R. 40 to BEx. 31: 1-2. Resh Lakésh P. Amora 3rd this is g
interesting in that g it represents Job to have livec before w
most of the Biulicaf’characte Similar references are Tan. ’

on Ex, 3:1 Gen. R. 9 on CGen. ¥:31 (in name of R.Chaggi, R.Isaac
& R. Juaan) etec.




ETHICAL ASPECT OF THE PROBLEM OF FREEDOM.

Perfectibility of lian,

Freedom, after all, is primarily an ethical concept, though
it cannot well stand without a cosmological foundation. Inasmuch as
ethics is a guide for human conduct, it cannot be of value unless the
human being has power both to discern between good and evil and to
make his choice efiective. The ethical aspect of the problam of
frcedom limits itself, then, solely to the problem of conduct, or
moral freedom, which involves the idea of man's perfectibility, and
responsibility for his actions. It does not involve a choice over

the conditions of birth and death, ana the like, and hence represents

but one limited phase of the whole problem. This is brought out in

2

n2 of the most fregquently used and often misused passages oif Talmudi-
cal literature. The angel that presides over pregnancy addresses
iod: "'Lord of the universe! What shall come forth? A strong

or a weak one, a wise one or an ignoramus, a rich man or a pauper'?
But whether he is to be righteous or wicked that he (the angel) does
not, ask, as R. Chanina said: ' Everything is in the power of heaven
(i.e. to be determined beforehand in heaven) with the exception of

the fear of heaven', (this means conduct EE.it is seen from the scrip-
tural authority chosen to substantiate it) for it says Deut. 10:12;
'Aind now, oh Israel, what does the Eternal, thy Cod ask of thee, but
that thou shouldst fear the Eternal thy Cod, to walk in all his ways,
to love him, and to serve the Lord thy Goa with all thy heart and

soul.'".l 2 similar statement, which is too long to guote brings out

(1) Nidd. 16b; Ber. 332; leg. 252; R, Chanina b. Papa; Tana 2nd C.

I 4
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the fact tlat "fear of‘heaven“ weane conduct, all the more striking-
1q'by using as its Seriptural sanction. Deut. 30:15. "See I have
set before thee this day life and good, death and evil", & ..l Man
is responsible for his actions-. In commenting on Ecc. 7:29: "So
this only have I found that Cod madgman upright," Rabbi remarks:
The Holy One, blessed be He, who is called righteous and upright and
w¥ho created man in his image, did this only with the intention that
man shouald be as righteous and upright, as He himself is. If ran
will argue, why then did He create the evil 'yezer' of whom it is
written that he is evil from the very youth of man? If God desired

—————
him &as evil, vho then cculd make him good? God's answer is: 'Thou,

man has made him evil'".®

lian is a perfectible being. This represents the essence
of Rablbinical teaching cn the subject of man's freedom from an ethi-
cal point of view. The Rabbis ask whether a wicked person may be
considered a Son of Ged, and the answer is that in so far as he has
vithin him the power to become rightecus, he is a son of God % For
"in the way in which a man chooses (wills) to walk, his feet guide
him. Th;s is to be derived from the Torah it is written (in regard
to Balam) first, 'Thou shalt not go with them' (Num. 25:12) and then
'Rise up and go with them' (Num. 25:20)from the Prophets where it is
said, 'I am the Lord thy God, who teacheth thee to profit, which

leadeth thee by the way that thoa shouldst go'. (Is. 48:17); and

(1) Tan., Pikkude and partly in Yalkat Gen. 3E€; in name of R. Jocha-
nan, F. Amora 3rd C.

0@ t;n‘
(2) an, Cen. 7; see also Gen. R. 67.
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from the Hagiographa, where it is said, 'Syrely he scorneth the scorn-
crs, but he giveth grace unE!! the 1owly.'fl In the hoar 1n'uh1ch
Moses wrote down the Torah, he recorded the work of every day's crea=
tion; when he came upon the verse 'Cod spoke, let us make man', he

said: 'Master of the Universe, what an opportunity do you here give

to the heretics? (to say that there are many Cods) God ansvered

him, 'vho wishes to err, may do so'".?

Possibly the most interesting statement in which man's power
over his own will is brought out, is that in which the very thing to
be proven is fgfist géively denied in support of its proof. "David
by his nature (moral stamina) was not capable of committing such an
act with Bath Sheba, and the Isrealites alsc were by nature not cap=-
able of committing such a deed, (as making the Golden Calf). David

was not capable of such an act, for we read in Ps. 10

L

:22, 'My heart
is wounced within me' and Israel was not capable of such an act for
we read in Deat. 5:29 'Oh that there were such a heart in them

that they would fear me - - - - forever', Why then did they commit

such acts? In order to tell you that if an irdividual s=ins, one

may say to him, "Co to an individual (to David) for an example of

how he repented, so alsc should you repent;' if, on the otherhand

a group of pecple sins, one may say to it: 'Go to Israel to look

for an example as to how a whole people repented, sc also should yoxu

repent.’ It was necessary for-Scriptures to mention both of these
cases, for if God had only given us the example of the one (David)

(1) R. Huna or Eleazer Lacc 10P; Num. R, 20; R. Jochanan P, Amora
3rd C. Succ. 53%; also Kilayim 32; Yalkut to Is. 48 p. 79;
Yalku§ to llam. 22. In Rgthupoth 350 th%ziFme idea is turned {
from freedom into predestination., A 2 .

(2) Samuel bar Nachman in name of R. Jonamunzigsna 2nd C.; Cen.R.

8 on Gen. 1:26.
1
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I could have inferred that it was because his sin was not publicaliy
known, Furthermore, it was necessary that scriptures mention the
transgressions of the one (David) for if only the deed of the group
and its pardon would have been mentioned, I could have inferred that
it happened because its collective merit was large, but that the in=-
dividual could not find pardon because his individual merit is not
large."l These things happened to Davia and Israel not because of

an act of choice but against their will and contrary to their moral

natures, as acts of Providence to show that all may repent. This
may well be compared to people who believe in Universal Peace so
firmly that they are willing to go to war for it, for, in like man-
ner, the Rabbi was so intent upon proving that man is free to repent,
that he determined him in the very conditions from which he was to
free himself. A method somewhat similar is used in the following
passage in vwhich the analogy chosen would exclude the idea of man's
freedom and yet it upholds man's freedom in that it departs from the
analogy. In commenting on the Biblical phrase, "Hear the word of

the Eternal," the Rabbis say: “This is to be compared to a King who
says to his servants: 'Be careful with these two cups for they are
made of fine Tiligree.' As he (the servant) went into the palace
there lay a calf at the door, knocked into the servant and broke one
of the cups. Tre servant stcod tremblingly before the King. 'Uhy
are you trembling', asked the king? 'Secause a calf ran into me
anda broke one ol the two cups,' 'Vark you', said the King, 'and be

(1)  avp, z., 4P < sa, . Jochanan in name of R. Simeon b, Yochai;
Sabb, 652 .
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careful for the second.' So also did God speak: 'Two cups have
you mixed. (i.e. poured out at Sinai viz. "we will do and we will
hear") The one ("we will do") have ye broken in that ye made a
Golden Calf; be careful with the second ("we will hear") So also
says Jeremiah: 'Hear the word of the Eternal, Oh house of Jacob' "L
In numberless ways do the Rabbis impress upon man that he is

master of himself. "If the evil 'yezer' comes to make you frivolous

repel it ( “\Y¥ 81 may come-from WM& "to repel" as well as from
s 2an

“2& ] to guard") with the word of the law; if you uo/ﬁ I (God) winl
reckon it to you as if you had created peQEE_li_this world, and EEEPB
in the world to come. Buat say not the 'yezer' is not in your power,
for I have already written in the law 'toward thee is its desire,
bat thou shalt rule over it,'" 2 "Which is the right course that
2 man should choose for himself? That which he fq’&s to be honor-
able for himself, and which brings him honor from mankind. Be as
careful in the observance of a light precept as of a grave one, for
thou knowest not the reward for each. Calculate the loss incurred
by the non-fulfillment of a precept, over against the reward for its
observance, and the gain gctten by a transgression against the loss
it involves".® Wherever there are alternatives, there is choice.
Ir commenting on Ps. 36:3 the Rabbis say "What is the meaning of 'he
setteth himself in a way that is not good'? There are beifore them
Lw¥o ways, one for good ana one for evil, ana they forsake the way of

good ana they walk in the evil way",
(1) Ex.R. 27 to Ex, 18: 1.

(2) Gen..R. 22 to Gen. 4:6; R. Simeon and Chanina b. Papa.

(3) Rabbi Jehuda-ha-Nasi. 2nd C. Aboth 2:1.



Man cannot find a mitigating cause or an extenuating ;qfln-
ence for his actions; he alone is responsible for them, "Man", say
the Rabbis, "was created alone (i.e. there is but one ancestor for
the whole human race) in order that the heretics should not say there
are many principles in Heaven. According to another explanation,
because of the righteous and the wicked in order that the righteous
should not say 'we are descended from a rightecus person' and the
vicked should not say 'we are descended from a wicked person'".l The
purpose of this passage is to assert that neither heredity nor envi-
ronment can hinder or in any way infringe upon man's freedom, which
depends solely upon hlmself.2

The whcle subject of man's power over himseli couald have
been treated under two aspects; one in which the direct statements
for and against freedcis could have been wsighed, anc a second in which
ihe unconscious testimony on the subject could have been brought toa
focus by innumerable passages in which freedom or dcterminismlif im=-
plied and taken for granted. Unaer the first of these,statements
concerning the method and the procedure for overcoming the evil ye-
zer, which already treated in the chapter on "the good and evil 'ye=-
zer' as preconditions of morality”, would be considered. For wheth-
eér cne overcome his inclinaticn to do evil, by prayer, or by an oath,
or by occupying oneself with the words of the Torah, or by strengthen-

ing the good impulse, or by the grace of God, it implies that man is

]

perfectible being.
(1) Tanaitic, San. 382.

(2) Passages with varied aspects of this thought found in: Kidd.
40?; Yalkat to Ig. 48 p. 798; Yalkut to Haazinua 672; Erubin
13L; Mechilta 46" to Ex. 15:26; Gen. R. 14 on 2:7; B8 og 1:27;
lish Zduyoth 5:7; freedom over environment also exempﬂéed by
Gen., R. 22 Lo 4:6. R. 4mi P. Amora 3rd & 4th C.; Abo 3:17
Aziba; Aboth 3:5 Chanina b, Chachinai, Tana 2nd C; Ber.29D;
Kidd 402; Aboth 1:5; etc.
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Man can perfect himself through meditation. "One who bears
in mind the following four things, and never loses sight of them,
will never sinj; namely, whence he came %nn whither he is going, who
ie his judge and what will become of him. Vhence he came? From a
place of darkness; and whither he is going? to darkness. whence he
came? from a dirty place; whither he is going? To make unclean
everyone, who will touch him, “hence he came? From a foetal
secretion and from a place which is invisible to a human being;
whither he is going? To Sheol or Gehenna to be burned in fire. /fid
who is his judge? Remember that his judge is not of flesh and bloced,
bat the Lord of all creation, blessed be he, before whom there is no
iniquity, no oblivion, no consideration of persons and no bribery.
ina what will become of him. Worms and maggots, as it is written
Job 25:6. 'How much less the mortal, the mere worm, ana the son of

earth %“he mere maggot?'"l

Furthermore "a man should always consider
himself as half guilt anc hall innocent; if he fulfills a command,he
is blessed for he gives himself a weight in the scale pan of inno-
cence (or virt?fb): but if, on the other hand, he commits a sin, woe
antc him, for he gives himself a weight in the sczle-pan cof guailt as
it is written Ece. 9:18; 'Cne single fault can destroy much good'.
(i.e. because of one sin which he committed he may bring down the
gcale pan of guilt, which before that one act vas evenly balanced
with the scale pan of virtue). R.Eleazar bar R. Simeon said: 'Be-

cause the world is judged according to the majority (i.e. the pre-
dominance of one or the other kind of deeds) if therefore, he fulfills
(1) Ben Azzai Tana 2nd C. Derech Erez Ch. 3.

Similar statements ikabia b. Mahalallel; 1lst C. Tana Ab. be.
R.N. 35%; Derech Lrez. R. 3; Ber. 5a; Aboth 2:1; 3:1
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one command, happy is he, for he gives himself and the whole world
an impetus to the scale pan of virtue; é; he commits one sin, he
gives himself and thefMorld an impetus for gailt, based upon ECC.9:18'"1

Even environment and associztion are not obstacles to man's
power of choice, because man is free to choose both his physical en=-
vironment and mental attitude, which influence his actions, and he
may choose such as will influence him in the way he wills. "Keep
far from a bad neighbor, associate not with the wicked, and do not
abandon the belief in retribution".?

i

If "experience is the best teacher", then history is the
best text-book. The best proof that man is master of himself can
be gleaned from a study of the biographies of the men, who made his-

tory. The experience of a few Biblical and Rabbinical characters

may well serve as illustrations. Adam's sin was an act of free-will.

The following passage is typical: "To whom may the first man be
compared? To a sick person, whom the loctor visits and says:
'This he may eat and Lhat he may not eat'. then he acted contrary

to his words, he approached death; his relatives visited him and
said to him: 'Do you perhaps think that the doctor has over step-
ped the line of strict justice?' 'God forbid!:' answered the sick
one, 'I, myself drew death near unto me, for he commanded me. ("This
you may est and this you may not eat.") Since 1 have acted con-
trary to his words, so have I subscribed myself for death'. In

like manner when the first man ate from the forbidden tree, all gen-

(1) Kidd. 40b, 2nd C. also Ecc. R. to Ece. 10:1.

(2) Aboth 1:7; Nittai the Arbelite 2nd C.; Aboth 3:14 R.Dosa b.
Horkinas B80-120 A.U.




yg

erations (in a vision) cqme to him and said: 'Do you perhaps say
that, Cod has overstepped strict justice with you'? = 'God forbid'.
said he, 1, myself have brought on death, for he commanded Gen.2:16.
("From all the trees of the garden", etc.)“.1

Cain also was given freedom of the will. In commenting on
Gen. 4:7: "God spoke to Cain, if thou dost well, shalt thou not
be accepted? And, if t%ou dost not well, sin lieth at the door’',
etc., the Rabbis remark that it means. "Is it not a faet that if
you conduct yourself well, you will receive a blessing, (Lev. 9:22)
but if not you will receive a curse. (Lev.22:16) Or if you con=
duct yourself well, I will forgive your sins, i not your measure
will overflow with s:‘m.‘{‘l

Joseph, too is often cited as one who made use of his free=-
dom of the will. There is 2 very interesting, though unfortanately
tco lengthy account of this for us to quote, in several places in the

iidrash; the concluasion of which reads: “He (Joseph) raled over his

yezer' ana did not touch Fotiphar's wife, therefore, he became a
raler."d

Obadiah and Esau, t.o, raled over themselves though for dia-
metrically opposite purposes. Freedom, it must be borne in mind,
does not only refer to power to withstand evil, but can ecually well
apply to power to withstand the good as the following passage shows:
"A righteous person lived among two wicked ones and didn't imitote
their works, and a wicked person lived amony two rirhteous cones and
didn't imitate their works: The Tirst case of a righteous person
refers to Qbadia, and the second of a wicked person to Esau.?
(2)Gen. R, 22; to 4:6
(3) Num, R. 14; Deut. R. 2:33,

(4) R, Tleazer 80-120 A.D. Yoma 3sb.

(1) R, Isaac P. iamora 3rd vesikta ( a
. « AN « U. Pas k) 118%; Similar stat
R. Agiba énd. C. Tana Gen. K. 21 to Uen. 3:22; R. Simon gmggzga
Srd C. Gen. R. 16 to 2:10; Resh Lakish P. Amora 3rd C. Gen.§ oo
R.Ammi P, Amora 3rd C. Sabb, 55 a., and b. J R
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The story as to how Boaz overcome his evil 'yezer' with re=
gard to Ruth serves as another illustration from history. This
story has already been guoted in the chapter dealing with the 'yezer'.
But Biblical characters have no monopoly on freedom. "R.Chanina and
R. Jonathan happened to be on a journey and came to two roads, one
of which led to the entrance of a heathen temple and the other to
the entrance of a house of prostituation. Vhereupon one spoke to
the other: 'We ought rather to choose the one which leads to the
heathen temple, for the evil 'yezer' for idolatry has been killed.'
The other one answered: 'Let us rather turn in here to the house

of prostitution and overpower our evil 'yezer' and receive reward

from Goa® ¥hen they came and s@Qw the prostitutesbow (z2nd recede)
before them, the one spoke: 'How did you know that?' (You could
control yourself,) He answered in the words of Pr., 2:11: 'Dis-

cretion shall preserve thhe, understanding shall keep thee'"l
Reason, experience and history alike affirm that ran is a

perfectible being.

(1) Ab. Z, 17 & & b,
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FREEDOM TAKEN FOR GRANTLD AND IMPLIED.

A man does not constantly say to himseld "I'm alive, I'm
alivel, but he simply takes this for granted. Only when he is at
the brink of death:§; wonder whether his life is ebbing away. In
a like manner one who believes himself to be a free agent need not
necessarily go about the streets shouting: ‘I'm freel lie simply
takes it for granted and acts as if he were free. Testimony of
this kind more eloguent by its silence than by its speech, may be
gathered almost without limit from Talmudical Literature giving sap-
port to the idea that the Rabbis of old, were for the most part,
Tirm believers in the idea that man's will is free. une of the
earliest statements typical of this unconscious, and therefore all
the more significant arguaments for the freedom of the will comes
from the fourth?century B.C.: “Be deliberate in judgment, train

S
uap many disciples and make a fence around the Torah."l Only he is
master of himself", said another Rabbi, "who lives for God and men;
he is free from the power of sorrow, free from the oppressive yoke,
and free from death".® The fact that sayings of this kind do not

enter directly into &« consideration of fresdom doss nct exclude them.

v

"The Holy One bl~ssed be he, said, 'wee what this wickea people do.

hen I created them, I gave to each of them two servants, the one

[

gooda and the other avil. Rut they forsook the good servant and as-
sociatea with the evil one".® 1t here seems as if the writer
(1) Aboth 1:1. llen of Great oynagogae. Cther statements of this

kina from vapious Rabbis: Aboth 1:0-: i:2s 13102 B.B.B8: ¥

s ) 2 : 9 : L. B.B; Ber.9:5:
Jor. Ned. ¢1P; San. 102%; Gen. R. 8 to 1:26; Sifra 91A: Aboths'
1:12,14; Aboth 2:17; 5:20. \

(2)  Lev. R. 18 to Lev. 15:2; Ab. Z. 5P,

(3) Tan, (B.) 1:13%,



wished to imply that Cod himself did not know what man would do. This
of course infringz2s upon God's prescience, which the Rabbis upheld

equally as firmly, though, since freedom and prescience in the abso=

late sense are contradictory, the Rabbis always upheold ecither one

at the expense of the other. This same difficulty may be discernsd
in the following passage from which it appears that God himself didn't
know what the judge woula do? "When the judge sitteth and deliver=
eth a just judgment, the Holy Cne, blessed be he leaves, - - - if it
vere possible to say 50 =-= = the heaven of heavens and makes his
Schechinah dwell on his side as it is said: 'ind when the Lord was
(Judges 2:18) buat when he sees that the judge is a
respecter of persons, he removes his Schechinalt and removes to heaven.
Zné the angels say unto him: 'Haster of the Universe! what hast

thoa done?' (That is the reasocon for this removal?) /And the ansvers:
'I have found that the judge is a respecter of persons and I rose

pal

from there. The famcus saying of Ben Zoma implies freedom in

an almost absolute sense of the word for it puts at man's disposal /
wisdom, wealth, honor and strength. "Who is wise? He who learns [

from all men, based apon Ps.119:99, Tho is mighty? He who subdues

L

hie passion based on Pr.,l6:32. Who is rich? He who rejoices in

his lot based on Ps. 12B:2, Who is honored? He who honors others
2

based on 1 Sam, 2:30. There arc many parallels to the passage

that "man is judged at any moment according to his moral standing at

n
tiiat moment. S The implication here is that man can and should
(1) Ex. R. 30, R. Joshua 1lst & 2nd C. Tana.
(2) Ben. Zoma, Aboth 4:1,
(3) R. Simon Tana Gen, R, 57 to Gen. 21:17.

p——
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since he has freedom to do so, keep the predominance of his actions

on the side of merit, since "men is judged by the ma jority of his

deeds.

There is practically no limit to the number of "implied"

and "for-granted" free-will passages in Lhé?%udical literature.




COMMANDS AND ADHONITICK IMPLY FREEDOM,

As has already been stated a command to obey the law of

gravity is superfluous, for man has no freedom in the matter; he sim-
ply mast obey 1it. As 2 resualt we have no such law in any text-book
on Ethies. Commands and admonitions are given only when there are
various coursg_of action possible and where man is empowered to
choose. The fact that the Bible is fall of "Thou shalts" and "Thox
shalt nots" implies that man has power to embrace or to reject them.
And the fact that the Rabbis of the Talmudical Period of Judaism
maltiplied these commands and admonitions of the Bible ten=fold,
pleads eloquently for their belief in man's freedom. Not only as
the giving of commands imply freedom, but also the acceptance of
them, As the following famous legend bears witness: "W“hen God
was about to give the Torah to the worid, he first offered it to the
children of Esaua (Rome) and said to them: '7ill you receive the
Torah'? And they answered, 'Master of the Universe, what is writ-
ten therein?’ And God said: '"Thou shalt not kill, to which they
answered: 'Inasmuch as all our strength lies in the fact that our

fatherg/pat their confidence in the swora, we cannot accept the Torah.

The story gocs on and tells how it was then offered to the Amorites,
Ishmaelites and others in a similar way and how all refused it, until
finally God came to Israel and they answered: We will do and we

1

will harken". The most striking command of the Bible involving

(1) Pesikta R. Ch. 21; pupils of Rabbi 2nd C.
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freedom of the will is (slied over and over by the Rabbis: "I set

before you life and death, blessing and curse"” (Deut.30:19) In com=
menting on this the Rabbis say: "Israel might say: 'Considering

that the Holy One, blessed be he, placed before wus two ways, the way
of life and the way of death, we may go in any of these we like.,'
Therefore it is further said, 'Choose 1life that both thou and thy
seed may live, 'l The following also throws light on the subject

of implied freedom throagh the existence of commands. "lioses spoke
anto the Israelites, "See Cod has given you his Torazh, but if you do
not act according to the judgments therein contained, then he will
take away the Torah from you. Why? Because he has given it to you
only on condition, that you practice the judgments as it says Ps.
09:4, But if ye obey the judguents, then Cod will again restore
the houses of judgment ( ]2’ *a12 ) as it is said in Is: 1:26:
'Zion will be redeemed in righteoasness'".2 A somewhat similar
expression implying man's freedom is that of R, Judah's, in reference
to Deut. 14:1: "Ye are children of the Lord your God", says: "If
yoa conduact yourselves as Sons, then you are sons of God, if not, ye
are not".® The fact that there are those "who have thrown off tle
voke of heaven ana have loaded themselves with the yoke oi men," like
the respecter of persons, ana like Himroa, who made men rebel against
God, 2ad like the people of Sodom and Eggprah, the generation of
Enosh, Noah, and the people of Egypt, bears ample testimony to the
fact, that laws may be obeyed or disobeyed and out of this zlterna-

4

Live arises freedom. The distinction between tlie sins done pre-

sumptaously ( e ) and those done in ignorance ( il7a0 )

also impliesfreedom.5 B

(1) Deut. Sifre 862; Tan.tc R.'eh 3. Deut. R. 4. Tanaitic

(2) R.Josua, Ex. R. 30 to 22:1, (3) Tana 2nd C. S1re Deat 96

(4) Some of the most signif%cant—'ﬁ"p"@ "Throwing off the 5-'01*.1;"
passages arg: Sota 47°; San. 103P; Gen. R.27;Sifre 1362:
liechilta, 35°; 36%; Num. R. 9; Ex. R. 30; Sifre 93%; San 111D

- g;fre 31°; Jer. Peah 16°; Jer. San. 2vC. ’

S here Bre hundreds of passages such as B.B. 92: A 24
Deat, R, §; Sifre 32€;p$ifr§ 150; Kerithoth 92, 322?? eio:



Adnoni@¥tion of all kinds takes the fredom of the will for
granted. "Do not search for evil, and evil will not remain with
you, for it is written in Psalms: '"Evil shall have no place among
you The famous saying of Antigonos of Socho also comes under
this category:" Be not like servants who serve their master upon
iLhe co_':mit_i_on of receiving reward, (b}it’ be Yike Batvarlbs Ao/ gevvh
et -masterd upon the poppition of redeiving reward) but be like

servants, who serve their masters without the cordition of receiving

revard, and let the fear of heaven be upon you".Ei In commenting
on Pr, 24:6: "For by wise counsel thou shalt make thy war", Rabbi
Simon says: "If you have committed 2 heap of transgressions, then
counterbalance it, with a heap of commandments fulfilled."3 The

Jew is admonished to undergo martyrdom rather than commit any of the
cardinal sins. It was voted upon and agreed to in the house of
Nithsa inl«qJJn.that of all the transgressions, vhich the Torah
names, one is not guilty if done in response to: 'Commit a trans-
gression or you will be killed', anc one may (under these circum-
stances) in order not to be killed commit them all with: the exception
of idolatry, adultery, and murder".?

Some Rabbis present the idea of implied freedom by means of
a forced alternative. "Iy Torah", says God, "is in your hand, and
your soul is in my hand; if you preserve whalt is mine, I shall pre-

serve what is thine: if jyou lose what is mine, I shall lose what is

thine",? Another variation of this idea is found in the same pas-
(1) R. Jochanan P. amora 3rd C. Yalkat to Xings p. 763 par 231.

(2) 200 B.C. Aboth 1:3.

(3) Lev. R. 21.

(4) San. 742,

(8) Deut. R. 4. R. Simeon. Tanaitic.
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sage: "The sword and the book (the Bible) came down from heaven
boand together. God spoke to the people: 'If you d , ccording
to what is written in the book, then you will be slaughtered by the
sword.'" 1 In commenting cn," but if you refuase and do not
harken", R. Levi said: "This relation is the same as that of a
servant to whom hic master said: 'Here is a golden band for the
neck if you do my will, it not here are iron fetters;' So God
spoke to the Israelites: 'If you de uy will, see, here is the good
and the blessing, if not, here is the curse. Behola there are two

ways before you. see 1 set before you today blessing and curse.'"?

(1) Deut. R. 4. R. Eleazar.

(2) Same. R. Levi. P. Amora 3rd C. Similar statements to those
above in namne of Resh Lak%sh, P. Amora 3rd C. Sahg. 862;
R. Simlai 3rd C. Nidd. 30%; %nv. R. 14; Sifre 132%; Gen.R.14;
27: Chag. 162; Ab. d.R.N. 55°.




"IMITATIO DEI" IMPLIES FREEDOM.

PPILE)

Closely associated with or perhapsh'gi?rcommand and admoni-
tion, which implies man's freedom of choice is what is technically
known in theological and ethical literature as "imitatio dei". God
is the ideal and man made in his -image should strive to become per=-
fect. The most familiar Biblical expression of this idez is "Thon
shalti be holy, for I the Lord am holy". In commenting on these
words one of the Rabbis of old said: "Israel is the bodyguard of
the King (God) and hence they are duty bound to E@itate%the King.“l
According to another Rabbi: "God spoke to Israel, cven before I
created the world you were sanctified‘into me, therefore, be ye holy
as I am holy, = = = - the matter is to be compared to a2 King who
marmed ( wﬂp) a woman and said unto her: 'Since thou art my wife,
what is my honor is thy honor, therefore, be thou holy even as I am
holy'"® "As God is merciiful and gracious so be thou merciful and

gracious"3

One of the most striking passages of "imitatio dei" is
that which departs from mere theory and makes it applicable to daily
life. R, Chama b. Chaninah in commenting on the verse "walk in

actrriing b e aminRaci Gl G fu cluhos the
the ways of Cod", says that it means "malﬁgﬂaked (Gen.3%) so do

thou clothe the naked; as he cares for the sick (Gen. 18:1) so do

thoua care for the sick; as he comforts the mourners (Gen.25:11) so do

thou comfort the mourners; as he buries the dead (Deut.34:5) so do

thou bury the dead." 4 Whether the relation of man to Cod be that

(1) Abba Saul, Siira 86° (Eécﬂgrlagj_fi)f; 267.) Similar idea by
another Rabbi Tan.(k) 3:37°, also Pesikta X. 162,

(2) Tan (ﬁ} 3:374,

(3) 7 &b. z. 20b, |also Sifre 852.

(4)) Sota 142, P. Amora 3rd C.

o
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of child to father! or of wife to husband, or of body-guaard to a king,
the imitation, the example par excellence remains the same, and this
would be impossible without freedomn. Only a free-man = = one vwho

can obey or disobey - ~ can be commanded, and the existence of mani=
fold commands and admonitions ané of "imitatio dei"® plead eloguently

{for the conception of freedom.

(1) Lev. R. 24,

(2) Other passa es on "Imitatio Dei" 1r8
Num. 7:6; Mechilta 59%; 3 . Erez. 5; Ab. d.R.N.562;
Tan. ( 3) 1 28‘1'" Suce. 302; Sabb, 133b Gen. R. 8.
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REPENTANCE IMPLIKS FREE-WILL,

The subject of repentance, like so many other subjects
touched upon in the development of this thesis, nceds have & thesis
devoted to it alcone for a full treatment. All that is here intended
is?%ive a general view of the subjeect and point out what relation it
bears to the subject of man's freedom of the will. Repentance in He=
brew comes from the verbaiV which means "to twea" or "to return" or
"tarn back". There are hundreds of pass ages in Talmudical Litera-
ture in which man is admonished to do penance, to return to a good
life, and forsake the evil way. It is particularlyrits teachings
concerning repentance that Rabbinic thouaght showsitself to be a
strong foe of determinism. "Even before tihe world was created, re-
pentance was called into being."l  This simple statement has deep
and Tar-reaching implications. It implies that the foremost act of
creation was to enable man to change his attitude for the better. It
emphasizes not only that man has freedom, buat alsoc that this freedom
vas and is an indispensible element and precondition of the existence
of' the world. Of course, it also implies that man has equally as
mach freedom to refuse to follow the better way and to choose the way
of evil, but for betiter or for worse, it has no meaning if freedom is
not a reality. In numberless ways did the Rabbis show how important
en element Repentance is. He who truly repents "is regarded by God
as if he had gone to Jerusalem, rebuilt the gtgar, and offered all
the sacrifices recorded in the Torah".? David sinned with Bath Sheba
and the Israelites with the Golden Calf not lLecause of choice, but be=-
cauase of destiny in order to prove for elernity that repentance is

(1) Pes., 542; Ned. 39P; Gen. R. 1; San. 98°; The sayings are in
the name of various Rabbis of various periods.

(2) Lev. R. 7




possible not only for the individual but also for a whole paopiﬁj-
whether the sins were committed secretly or Openly._l This ra
contradictory statement on the subject of man's freedom becomes all i
the more significant tecause it is ¢ontradictory, in that it shows
psychologically, how intent the Rabbis were, on claiming that man
can perfect himeelf. — oppedt !*“““'

The chepter devoted to the "Psychology of Ilabit and Free=-
Will" shows that I'or 8927~ 'lere is no repentance, according to =cme
Pabbis. Typical »f this trend of thought is such a statement as:
"He who is wholly given over to sin, is unable to repent, and there
is no forgiveness for him forever."? Somewhat more decisive is =
statement of similar import: "Five arc exempt from forgiveness:
he who repeatedly sins; he who sins in a righteous generation; he
who sins #ith the intention of repeating his sin; and who has in his
hands (i.e. on his conscience) the sin of the profanation of the
name of God"S The real significance of such statements, which can
bz multiplisd at ease, does not point to the question of Crace, or
the lack of Zrace, but to the question of Habit, as an important
factor of human conduct. 48 tliis phase of the suabject and its bear-
irg upon human freedom has already been dealt withk elsewhere, there
only remains to bte stated the fact that there is alsc another ten-
dency Iound in Rabbiniec thouaght, to the effect that it is never too
late to repent,be L?e previcus conditions what they may, for "the
gates of repentance are always open." The much abused passage "re-
pent one day before thy death" shows that man's power over himself
and choice cver the alternatives or life, are co-extensive with life
itsolr.4

Ab., Z. 4P - 5a R. Joshua b. Levi P. amora 3rd C.

(1)
(2) WMid. T. Ps. 6 (end)
(3) £b d. R.N. 58°(Schechter Ed.p. 39 version 1.)

(5+__3,a,_;5_*__44ﬂ Pee4k%auLk+—L51—r—E:-—Hv—iéﬂ-iﬂut4nnn§—e$hor
(4) pboth Bt 14‘ Sabb. 153a lidd. T. 90:16; Ecc. R.9:8; Ab.Z. 192,ete



Repentance implies human perfectibility. It cannot stand
without it, and this is significant for our subject. Repentance im=
plies a change in conduct as a result of the force of the human will
shich is a servant in the hands of the master, a tool in the hands of
the workman. llence the vast significance of such an apparently sim-
ple statement: "Be not 1like fools who bring a sacrifice for their
cifenses, but tWen not from the evil deeds whicihi they have in their
hands"l ete. The idea of human perfectibility is brought oat even
more strikingly in the familiar story of the three books and Rosh
Fashona. "Three books lie open on New Year's Day; one for those
altogether wickéd, one for those altogether righteous and cne for
those 'in~between'. In the first the altogether righteous geg en-
rolled and sealed for lif=; in the second the altogether wicked are
enrolled and sealed for death; the '‘ones-in-between', on the other
hand, remain suspended from New Year's Day until the Day of Atone-
ment. I they become worthy (through repentance) they are enrolled
for life, if not,(that is, if they choose to continue in their evil
vay) $hey are enrcolled for death."@  On the otherhand there are
many passages which hold cut hope even for the "altogether wicked"
who can cancel the decree inscribed against them.S liost of the pas=
sages usually guoted in explaining the Rabbinie conception of repen-
tance bring out only the iinz2 that man may improve; of course this is
the predominant thought, yet there are many passages which bring out
ciearly that man may also refuse to do S0, and oat oi these alterna-
tives freedom becomes an uanguestionable fact.ﬁtﬁh““ﬁ?ggy Adam had

transgressed the commanament and eaten of the tree, God wanted him

(1) Ber. 23a.

(2) R.E. 16P - 178; Pesikta (k) l57b; Ex. R. 15; and many other paral
lels,

(2) R.H. 17P; Yebamoth 105%; Pesikta ¥. 1632, Ex. R. 31 to 2225



to repent and opened a door for him to do so, but Adam wouldn't 1lis-
ten to it. Abba bar Kahana said: 'Ana what is the meaning of :L
God spoke unto him: 'Lven now do penance and I will accept you'.
99t Adam said, 'it is impossible'".l

That both righteous and wicked may annul the decree against

them may be seen from the following: "Through four means may the

Divine verdict in regara tc man be torn up, viz; by deeds of benefi=-

| cence, prayer, change of name and change of conduact." (There are
Seriptural sanctions for each) it is worthy of note that &all of

these are in the power of man.

iaimonides has well summarized the essence of the Rabbinic

1 nr

conception of repentance in his Re=-

'liishmeh Torah", as follows:
rentance means tihat the sinner gives up the sin, removing it from his
mind, and determining in his heart not to repeat the evil action again;
s0 also muast he regret his past = = = = - and confess it with his

lips and give expressicn to the thoughts he has determined in his
heart"

Inasmuch as the essence of repentance points to a change of

actions on the part of mun, and inasmach as the frequent admonitions
on the part of the thinkers ana teachers of all periods of Jewish
thought call for repentance, they imply that man has power and is free

to moulc his own actions. Without freedom, repentance is impossible.




RETRIBUTICN IMPLIES FREE-WILL.

One who searches for the correct answer tc,or the final
word on the subject of retribution must in the end answer as did
he son of man in Ezekiel's vision of the dry bones: "Thou know=
est oh Lord". For finiie man cannot comprehcnd the plan of Div=-

inegy of which he himself forms 2 part; he cannct get out of him-
sélf and pass Jjudgment upon himself and the universe, even if his
intelligence vwere not as limited as it is. In vain therefore do
we look for consistency or unanimity on this subjccf among the
Rabbis. A8 this subject alone would need more than the limits of
this thesis for an adeguate treatment, We can do little more than
give an outline of the more important doctrines, as found among the
Rabbis and point out what relation they have to the subject of man'
s freedom.

Retribution implies responsibility and responsibility im-
plies freedon. M eclipse is not a phenomenon that invelves re-
tribution, for, as far as we know, no man is responsilble for it;
he has no freedom in the matter. Retribution even in its widest
sense extends only to acts that were under cur control, or under
the control of those from whom we are descended. The "sins of the
fathers" are visited upon the children; this is a part of the law
of the universe. %e inherit the good from our pare:ts, why should
we not inherit the bad also? find we do suffer for and because of
one another whether we will or no. The subject of retribution
therefore involve a conceptior of Providence and of vicarious atone-
ment. It was thought best to treat the latter under the theologi=-
cal aspect of our problem though logiczlly it is an aspect of retri-
bution.

liar is a responsible being, and is called to account both



531'_

|
for sins or virtues of commission and of omission. The frequently

gaoted saying of Akiba illustrates man's responsibility for acts of
commission. "Everything is given on pledge, and a net is spread
for all the living; the shop is open, and the dealer gives credit;

the ledger lies open and the hand writes; and whosoever wishes to

borrow may come and borrow; but the collectors make their daily round
regularly and exact payment from men wLetherihejbe content or not.
And they can rely upon getting what they demand, and the judgmenf is
a judgment of truth, and everyilhiing is prepared for the feast.ul

lian is also responsible for the sins of omission as the
following passage illustrates: "Yhoever is in a position to pre-
vent sinsé being committed by the members of his household and re=-
fraims fromr doing so, becomes liable for their sins; whoever could
varn (and ibus prgient) the inhabitants of this city from sin and
neglects to do sr~, he is responsible for their sins; and whoever, in
like manner does not warn (and thus prevent) the world from sin, is
responsible for the sins of the world. This is in the name of R.
Papa but R. Chanina said: 'What does Is. 3:14 ("The Lord will go
into judgment with the elders of his people, Ané with his princes")
mean? If the princes sinned, what blame have the elders'? Be=-
cause they did not prevent them"® The individual's obligation
to his community "is to be compared to pecple sitting on board a
shir one of the passengers of which took an awl and began to bore
holes in the bottom of the vessel. ¥hen he was asked to desist
from his dangerouas occupation, he answered, 'why I am only making
holes under my own seat', forgetting that when the water came in, it

would sink the whole ship".°

(1) 2nd C. Tana Aboth 3:16.
(2) R. Jonathan, Tana 2nd C. Sabb. 54P,

(3) R. Simeon b. Yochai.




These three examples at the same time bring out the fact |
that retribution in Rabbinical Literature is at times distinctly in-
dividualistic as in the case of the first passage, quoted above and
at other times social as in the second and third; each of these pas=-
sages is chosen because it is typical of many others. Retribution,
therefore, may be individualistic, tribal, national or universal.

Some of' the Rabbis were intent upon holding to the justice
of God, forgetiing that they were subjecting that attribute to human
standards, and declare as did R. ~mmi and perhaps some before him:
"There is no death without sin and no suffering without transgres-
sion".l Concrete results for specific crimes are enumeratea in
many passages in Talmudical Literature and pestilence, wiid beasts,
captivity ana misfortune of various kinds are but effects of various
cauases, such as neglecting the study of the Torah, idolatry, perjury,
ete. Of course, this is naive but that does not detract one iota,
Tor the psychological motive is just the same as ii their explana-
tion were thoroughly scientific. A similar idea is that of R.ham-
nuna, a Babylonian Amora of the third century, who believed that "the
Holy One, blessed be he, does not exact punishment from man until

2 As

hic measure of sin (comnitted by his owrn choice) is filled.
early as the first century R. Eleazer said that "after God had spoken
'behold I set before you today life and death' etc. (Deut.30:15) the

words 'does not the evil and the good come from the mouth of the llost

High' (Lam.3:38) were confirmed, but evil comes only over the evil=-

doers and the good only over thiose who do good.3

(1) 3rd C. Sabb. 552;
(2) Sota 92,

(3) Deut. R. 4.
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One of the most popular ideas connected with the concep= }

tion of retribution in Rabbinic Literature is that of "measure for

measare" ("liddah Kﬂﬂééed Kiddah) There are many variations

of this idea,R. Meir said: "With the measure vwhere with man meas-
ares {fqg others) others will measure fh{ him".} God realized

this before creation and incorporated it as it were, in his Divine
plan2 "Whoever honors the Torah will himself be honored by man-
kind, but wheoever dishonors the Torah will himself be dishonored by
mankind.3 As early as the first century R. 5im3cr ben Gamliel
applied the "measure for measure" to Joseph. ”'And Pharaoh took
off his ring'. R. oimeon ben Camliel said that Joseph here became
only what he deserved tc be. In regard to his mouth, which did not
kiss sin 1t says 'My whole people shall kiss him'. In regard to
his boay, which did not touch sin, it says, '.ind he clothed him with
garments from Byssus'. In regard to his neck, which did not stretd
itself for sin, it says, 'And he laid a golden chain about his neck',
In regard to his hands, which did not serve sin, it says, 'there-
apon Pharaoh took the ring from his hand and put it upon the hand of
Joseph', In regard to his feet, which did not go toward sin, it
cays, 'He permitted him to ride in the second carriage', and the
thought which thought no sin was called 'wisdon'".? There are

many others, the most important of which may be found in the foot-

Retribution may be material or spirituaal, or both and the
former may come here in this world anc the latter, ,or hereafter, or

both. After all every problem depends upon the attributes that are

P Yo /
(1) Tan. 2nd. C. Sabb. 1000, ’__;b_fr;jﬁﬁ-h

(2) R. Jose. ¥. Amora Cen. R. g,/ G B3¢,

(v) Gea R 98 G Crian. d1s 42 Them R4

(3) 2. Jose. etc. Aboth 4:6
(‘)T}le story of Nahum of Gimzo,Taanith 212; gther "measure for measure

measure passagesi Gen. R./48; Yoma 392; B.s. 9b; Aboth 4:5;
liechilta 252; 32"; etc. |}
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ascribed to God, for a proper treatment. As God is a God of justice,

revard and punishment follow strict justice and are bestowed in ac=

cordance with man's deeds. If God is also merciful, then man 1is

L]
givenan overflowing measure of reward and but a scanty measure of

punishment. The whole subject of "measure for measure", which was
treated above may well be called material retribution. As an addi-
tional example we quote the following typical example: "Everyone
who fulfills one command will fare well; his lif'e will be lengthened
anc he will inherit the land. Everyone who does not fulfill one
command will not prosper; his life will nol be lengthened and he will
not inherit the land.l

Retribution may be of a spiritual nature, even in this world
"great is faith, for the Israelites believed in the One 'who spoke
and the world was created'. As a reward fcr this the Holy Spirit

rested upon them" .2

But retribution oi a spiritual nature is prim=-
arily a concern of the future world. The suffering of the righteous
and the prosperity of the wicked could not be easily reconciled with
the justice of God =- at least not with God;s justice on this earth.
2o it was assigned to the world to come ana those below could as 1lit-
tle refute it, as those who elevated it to the future vorld, could
prove it. The righteous suffered in this world to atone for any
wrong they have done in order to enjoy undisturbed and unalloyed the
bliss of the future world and the wicked prosper here as a revard far
for the little goocd they have done in order that they shall receive

m

only punishment in the future worlc. The justice of God demands

(1) Kidd 39P (mishua 10:1) other egamples of this kind Wechilta
Beshallach 6 on Ex 17:1; Kidd 407; 39b; Sota 127%; Ber. 350,
A

(2) liechilta Beshallach 6 to ILx 14:31.




that the righteous suffer for the least transgression of, and the

wicked prosper for the least act of obedience to Cod's 1al.1 There
are passages of every kind depicting the reward in the future world.
ikiba's martyrdom (an 2ct of free-will) causes the “E’}h Kol" to an=

2 "Everyone

nounce his reward of life eternal in the future world,
who blackens his appearance in the world because of the worlds of
the Torah, in the future world the Holy One, blessed be he, will
brighten his appearance“.3 In like manner God's justice does not
overlook any of the acts of man. "Everyone who under—goes hunger
in this world because of the words of the Torah, in the future world,
the Holy One blessed be he, will satisfy him."? In fact "all the
cemmandments, which the Israelites fulfill in this world will come
and bear testimony for them in the world to come".®  Not one is
overlooked for "if Esau had fulfilled only one command (heonoring his
fetrer in burial jointly with Jacob) ana kingdoms and rulers wished
to join "ir, how muny more would wish to join themselves with Jacob,
our father, the righiecus one, who fulfilled all the commandments of
the Torah.© "

The relation ol all thezths G‘ar be said on the subject of
retribution, to the problem of freedom may well be summarized in the
following passage, which shows clearly that retribution is a correl-

ary to man's freedom: "Because I (God) have given you sc many com=-

mandments, therefore I also increase your reward for yau and place

(1) Eané 1002 b. Horayath 10P; Taanith 11, etc. San. 105P; Gen.R.23
o B:1,

(2) ?eg. 610 Akiba; similar thought of R. Abahn P. amora 3rd C. B.B.
0

(3) San. 100% b. R. Jehuda bar Simon P. Amora 4th C.

(4) iage. R. Tanchum bar Chani%},?. Amora 3rd C; R. Jonathan Aboth

(6) R. Josua b. LeMk. P. Amora 3rd C. Ab. Z. 4P; xiad 39P; Kidd 40°:
Lev. R. 356 to Lev. 26:3; and same Tan. to Deut. 26:16 L. Chama ]
b. R. Chanina .

(6) Cen. R. 82,
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upon your fulfillment of every command your term of 1life, as it is
gaid in Ecc. 8:5: 'Who fulfills the law will experience no evil'=--=
with every command have I set the punishment for its transgression
and the reward for its fulfillment. It is to be compared to a king
vho made two paths, the one full of thorns, thistles, etc., and the
other full of spices. The blind turn in a2t the road and they re-

ceive from the thorns many wounds;\tgi wise, on the other hand go

over the good road, ana they ana their children enjoy the fragrance,
Likewise has God prepared two ways; one for the righteous and one
for the wicked; he who has no eyes goes on the road of the wicked and
is smitten; he has no stability like the ruthless Bileamn, who was
plucked out of the earth, and like Doeg and Achitephel, who were
thrust out of life, and like Gehazi, who left the worid with nothing.

-—————The righteous, on the other hand, who wandaer in their inno-
cence, will be blessced and their children after them, as it says in
Pr. 20:7; 'The just man walketh in his integrity; his children are
blessed forever,"l
But all this knowing, as it were, the inner workings of Pro-

vidence, represents but 0?3¢E:E$§Ecy of :f::fhutioﬁﬁufgﬁg:igiﬂriighl
of the attribute of God'gnuniat one b nflnlt . In opposition to

Amni, who declared that "there is no death without sin", the Rab=
bis say that "when the ministering angels asked God if Woses and
Aaron had not kept the whole law (because they too died) God answered
in the words of Ecc. 9:2, 'A11 things came alike to all; there is
one cvent to the righteous and to the wicked.' (Acc. to R. Ammi
lioses and Aaron also died because of their sins, which are recorded
in Num. 20) But Simeon ben Eleazer added: 'There is also & death
without sin and suffering without guilt.'"2 This represents the
(1) R. Joshua 80-120 Ex. R. 30 to Ex. 22:1.

(2) Tana 2nd C. B.5. 172,




mystery o& retribution; man finite and limited after all cannot
understand the ways of the Divine. ©So also thought R. Yannai:
| "leither the prosperity of the wicked, nor the suffering of the

righteous is in our hand"l; it is part of the ever unexplained mys=-

tery of 1life, and man cannot fathom it. "ihen koses ascended toc
Heaven, CGod showed nim all the great men of the fature.R. Akiba was
sitting and interpreting the lav in a most wonderful way. Moses
said to God: 'Thou has shown me his worth, shown me also his re=-
ward,' whereupon he is bidden to look back. There he perceives him

dyicg the most crael of deaths and his flesh being sold by weight.

) . Tolp
loses now asks: 'Is this the reward of such a life'? Vhereupon
Cod answers: 'Be silent, I have determined.'"? As further proof

that the ways of Providence are a mystery, we cuote a saying of R.
weir, in which he refutes the idea of K. Jochanan, who c¢laims that
prosperity depends upon righteousness and adversity upon wickedness,
In commenting on Ex. 33:1?. "I will be gracicus to whom I will be
gracicus", he adds "even though he is unworthy" and in regard to the

words "

and@d I will show mercy to whom I will show mercy", ne again
aads, "even ii he is not worthy of it,"9

The whole subject of retribution, with the possible excep-
tion of that phase which considers it an uanfathomable mystery, not
only implies freedom of the will, buat cannot stand without it; the
mystery of retribution argues neither for nor against man's freedom,
There are moreover hundreds of sayings on the suabject of retribution
which directly as well as indirectly assert that man is free. Ereef

dom makes for responsibility and responsibility is the foundation

for retribution. & cond). ‘, ¢ Cond. c*"/c #0r M’%"’m’ 3—:
(1) F. amora 2nd and 3rd C. Aboth 4:15, <68 2ece

(2) Nemacboth 20P; R. Jehuda in name of Rab. 2nd C.

(3) R. Meir2nd C. Tana; Ber. 7%. A similar statement depicting the

mystery of Providence is that of R. 4si P. fAmora 3rd C. Ex.R.
45 to Ex. 33:12,
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PART TWO: THEOLOGICAL ASPECTS OF’$;OBLEE OF THE FREE-WILL,

The difference between the philosophical and theological
aspects of our problem has already been indicated. The method of
philosophy differs from that of theology; philosophy is called upon
to btring as evidence the results of careful thought and base all of
its conclusions UPOH.EEEE_£2§BOH° Theology, oa the other hand,
comes from the heart rather than the head, and is bound up with sen-

timent and hence of'ten "

just feels" that certair things are true
though it cannot prove them by reason. Philosophy and ratiocina=-
tion go hand in hand, and likewise do theology and dogmatism, Theo=-
logy may, therefore, be non-philosophic, that is, neither assert nor
contradict any philosophical principles, or it may be anti-philoso-
phic and freely (o in opposition to well established principles of
philosophy, in its dogmatic methed. fmong thie non-philosophical

postulates of the theological aspect of the problem of free-will we

shall consider the subjects: vicarious atonement, original sin, and
L]

o>
I

he merit of the fathers. Among the anti-philosophiic postulates we

hall consider the subjectis; grace, Torah and precestination,

(%)

e a8 AT TS R
VICARIOUS ATONENEKT .

From the time of Eeutcrg:lsaiah, vho pictured Isreal as the
suffering servant of humanity who "bore the cins of many" and the
time of the scape goat in the priestly legislation, the idea of vi-
carious atonement has found its wsay into 211 theologies to a greater
or lesser degree., Again we must be&r in mina that nearly all classi-
ficaticns are to some eri~t arbitrary; vicarious atonenent could,
perhaps, better have been considered as an aspect of retribution. It
has been thought advisable to treat it here, because it forms, as it

vere, the link between two cxireme doctrines with wiich the non-philee
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sophical postulates of the theologica;ztf our problem are presented.

original sin on the one hand, and the merit of the fathers, which

mey well be called original virture, on the other hand, together form

the theological aspect of heredity, and vicarious atonement forms,

fhi; means between these twe =xtrenmes. It is 2 kind of a forced =

"sorver of attorney" in religious affairs. It is a distinct infringe=- -

ment upon the freedom of the will. It is found in various phases in

Talmudical Literature, but does not represent the trunk of the tree

of Jewish thought, but merely a few of its branches and offshoots.
There are many passages in which the death of the righteous

is considered to have atoning power. Characteristic of this trend

of' though R, Eleagzer says: "Why does the portion relating to the gar=-

ments of the priests follow the porticon relating to various death?

To teach that equally as much as do the garments of the priects atone,

s¢ also the deatrs of the righteocus atonc“.l R. Lmi uses another

example to bring out precisely thie same thought. "¥hy are the por=-

tions relating to the red heif;er (Num. 19) and to kiriam's death

reaa in succession? In order to teach that just as the rec heiffer

atones for sins, so also do the deaths of the righteous atone.2 The

good and evil deeds oi each generation, it seens, should remain at

least evenly balanced. ¥hen the scale pan containing the evil deeds

is the heavier, "The righteous are summoned (to death) for the sins

of their generation".s But "at a time in which there are no righte-

ous people in a generation the innocent school-children are taken

. L 4
away to atone for the sins of their generation".® The sins for which

(1) R. Eleazar B80-120 A.L, k.XK. zua;_;rachzn 162; Taanith o2

(2) P. smora 3rd C. L.K. 28?. Similar ideas Succa 52P; San, 392,
Pesikta (k) 174P. R. Cheya b. Abba F. imora 3rd C, R7_Samuel
b, NachinaYn in the name of . Jonathan D.%X. 60%. Tana.2nd. C.

(3) Lev, R. 15.

(4) Sabb, 33P.

//,,. IEAS
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the lives of innocent children must atone ar2 enumerated by some of

tlie Rabbis. According to R. Jehuda ‘g‘%asi "Children die on ac=
count gﬁ,ggngl}ins the learning of the Torah" 6 According to Rabbil
sathan "children die because of vows left unfulfillead"?l, A great
man may atone for many sinners according to R. Simlai, who applied
the words of Is. 53:12, "who bore the sins of many" to Moses "whose
death atoned for the sins of many in regard to the Golden Calf"a.
The doctrine of vicarious atonement in its retributiva phase also
looks upon suffering as means for atonement. R. Nehemiah of the
third century maintained; "Acceptable is suffering, for just as
——

the offering atones, so also suffering atones. Yea suffering atones

more than an of'fering for an offering can be bought with money, but

sutfering strikes at life itself",d A thoucht somewhat similar is
that expressed by Resh Lakish: "The salt in the offering is called
"berith', (Lev. 2:13) and in regard tc suffering there is 2lso men=
tion of:}('berith'; (Lev. 26:42) just as the salt affects the meat
(i.e. purifies it) so does suffering destroy the sins of mankind .2

/ind just as vwe have seen in the case of loses that the death
ol u great man atones for the sins of many, so do we find that the

-

suffering of a great:gz;ves a similar purpose. The following account
of Job's suffering is illustrative of this: "When the Israg8lites
marched out of Egypt, the angel Samael arose to pvrrer charges against
(1) sabb, 33b

(2) Sota 142

{3) Sifre to Ethhanan
, il

(4) P. Amora 3rd C. Ber. 52




them. This may be compared to a shepherd {as R. Chama b. Chanina |
explained in the name of his father) who led his flock over a stream
and met with a wolf who fell upon them. The shepherd was experienc=
ed and hence what.did he do? He tock a large goat, and gave it to
the wolf, and thought while the wolf is busy with this one, I shall
lecad the flock over the stream and later 1 shall reclaim the goat.
Likewise the angel Samael arose, as the Isrealites marched out of
Egypt, in order teo indict them. He (the angel) spoke before God:
'“aster of the world! The Isrgq@lites until now have been idolaters
and you are about to divide the Red Sea for them? Vhat did God do?
lie turned over Job to him, one of the advisers of Pharaoch of whom it
is said. 'He was a pious and just man' (Job 1:1) and he said unto
him. 'He is in ycur power'. God thoug 't while he is busy with
Job, Israsl will go into the ocean and go out again and afterward, I
shall resgee Job. That also is the meaning of what Job said: 'I
was at ease, but he has brokenftgg_asunder.' (Job 16:12) Jou spoke:
'I was in the world and he broke me asunder and seized me by the

neck and broke me asunder, in order to make me the tarpget for his
pecple, as it is said: 'And he made me a target for himself and he
delivered me to a perverted God', that is he gave me into the power
of Satan in order that Isra8l, if judgment is taken over them, shall
not go forth as wicked. Therefore, he plunged me into his power,

for such is the meaning of 'he gave me into the hand of the wicked'

ete." (Job 16:11)1 The same Rabbl asks: "Why was lioses buried
opposite to Beth Pe' or: In order to atone for the wickedness of
S SR

(2]

Beth Pe 'or.”

(1) P. imora 3rd C. Ex. R. 21 to Ex. 14:6,

(2) Sota 142,



ORIGINAL SIN,

The picture of the potter working with soft clay serves as
an excellent analogy to an ideal state of the freedom of will, if
the potter represent man's will and the soft clay, the self to be
moulced. If, however, the clay be in the shape of a vase and has
become comparatively hard, and it was the potter's intention to fa-
shion it into a jug, there arises a difficulty which cannot be alto=
gether overcome. The latter analogy may also be applied to man.
It he is neutral by birth, that is, neither good nor wicked, he may
fashion his conduct without much difficulty, but if he brings with
him into the world an "inheritea or inborn sinfulness, or a state of
disharmony or corruption produced once and for all in human nature
by the first transgression (of Adam) and transmitted by inheritance
to 211 the human race," then he finds himself in the position of the
potter attempting to fashion or rather refashion clay which has lost
some of its plasticity. This is the state of affairs which we must
now consider, for there is in Talmudical Literature, contrary to much
tnat has been said on the subject, & trend of thought which may well
be called "original sin". were it not for the face that this idea
is also founu in Graeco-Jewish Literature, we would be tempted to
say that it‘is due altogether to the idea of original sin and total
depravity in early Christianity, for unlike many of the other iceas
%ith which we are dealing, this icea is seldom founc before the se-
cond century A.D. and found most frequently in the third, when the
influence of rising Christianity came to be felt. There 1is no doubt
in my mind that there is Christian influence in the Rabbinic concep-
tion of the original sin.l This hypothesis is strengthened by the

. D . e one - negh )
(1) P.Amora 3rd C. Deut. R. 9 to Deut. 31:14, ( ',ut:“'f;h_“'- s rege




fact that all sayings on this subject are found in the name of Pales
tinian Zmopfler, who came into contact and held disputations with the
early Christians, while the Babylconian Amor;er of whom we have few.
or no original sin paas&§es, did not come into contact with the

, sarly Bheintidns.’ w v

; The sin of Adam -- an éct of free~will -- brought death not
only to him, but unto the world. This is the substance of the doc=
trine of original sin, as it is found in Talmudical literature. A
most characteristic statement is that of R. Levi: "lioses said:
'Master of the world! There are thirty-six sins which are punish=
able by excision ("Kareth") of which/i&a man trans;ress one of them,
he is guilty pf death; have I perhaps transgressed one of them? ¥hy
then do you bring death upon me? 'GCod answered: Because of the

sin of the first man you are tc die, because of him vho brought death
into the world.' "1 A statement of similar import is that of R.
Jose: "If thou wishest tc know the reward of the pious in the
vorld to come, go and learn it from the first jAdam, who had only

been commanded one single law, which he transgressed. See how many
deaths were decreed against him, and his generations, and against
generations of his generations, to the end of his 5enerations.2

Lven the course of the planets was changed by aAdam's sin. "Before
iAcdam sinned the stars moved in a short course and with rapidity, but

after he had sinned God directed them in a long course and with slow=-

4

ness,"

(o W R“ A "

(1) Bacher shares<this view to some extent. usgada ﬂar amoraer
Vol. 11p. 140.

(2) Yalkul I 479. Similer statements by various Rabbis fcund
Ex. R. 30 to Ex. 21:1, R. ibahp F. zmora 3pd C; R.ikiba
2nd. C. Gen. R. Gen. R. 19 on Gen, 3:7; Ex. R. 38 to Ex.
29:1; Sifra 272 K. Jose 4th C. r. Amora; Tan. Gen. 1 (40);
Gen. . 16 to Cen. 2:16 R. Jacob of Chanin P .mora 3rd
and 4th C.

(3) Gen. R. 10 on Gen. 2:1. R. lLosaya 3rd C.



4 very unique statement is that which associztes the original sin
rith tﬂ;“;;Fﬁent: "Four died through the decrees of the serpent,
3enjamin, the son of Jacob, Amram, the father of MosPa, Jesse the
fatier of David and XKilab, the son of David."l They themselves
did not sin, but died because of the sin of Adam,

There is also a suggestion of inher@tt damnation in the fol=-
lowing story told of E. =kiba: "Titinius Rufus said to R. skiba:
‘11 your Cod loves the poor why coesn't he care for their sustenance'?
In order that through our deeds toward thewx we may be saved from
Hell,' he ansvered. 'but', saic he, 'in this way you will all the
more certainly fall therein, for if a King put the penalty of death
over his slaves, and someone attempted secretly to save them, would
he not be punished'? 'But ve sre .ot slaves, but sons of God', an-
svered Akiba, 'and if « King put the peralty of death by hunger over
1is son, und someone secretly put some food near im and saved him
“rom death, would the King punish him? Certainly not! So it with
the Isrealites'" (_eut. 14:1 "Children are ye to the Eternal jyour
God.")z

In adaition to the original sin due to Adam, there is an-
other due to ihe Golden Calf. In the &iidrash the Kevelation at Sind
is regarded as having heralded a4 new era of 1nnocence.3 The sin of
the Colden Calf, in this 1light, becomes very significant in that it
is the first btlci o the seconc age of innocence anu becomes & re=
newed cause for death. There are many parallels to the statement:

"There is not a misfortune that Isreal has suflered which does not

(1) =7.3. 17%; Sabb. 55°
(2) B.B. 9,

. . - -11".
(3) Gen. R. 21 (end) to Gen. 4:24;55-'-"-'%%‘]""’"“”’ y G



contain a small ingredient (literally 1/24 of a litra) of rétriﬁuif
tion for the sin of the Golden Calf.t There are, on the otherham
larger nurber of statements to the effect that man does not come into
the world with an original sin, that is, as 2 moral bankrupt. "The
Rabbis in the name of R. Chanina bar Idi and K. Pinchas and R.Chilkia
in the name of R. Simon understand <9 KPin Cen. 1:31 "God saw all

that he had made and behold it was very good to mean that man is goad
(by birth) for @7K and &P hLave the same letters and hence the same

value numerically,” e

R. Chanina bar Dosa also refutes any original
sin icea by the laconic statement: "It is not the serpent that kills
but the sin in us"3 (i.e. the sin we ourselves commit) There is a
statement in Tanchuma to the effect that "when all the pious are per-
mitted to behold the Schechinah before their deat!l., they reproach
Adam (as they pass him by at the gate) for having brought death upon
them; to which he replies: 'I died with but one sin, but you have
coumitted many; on account of these you have died, not on my ac=-
count'." The idea underlying this is that often expressed "there
is no death without sin."¢

The original sin, according to some Rabbis, who admit its
reality, is not universal or all-inclusive for "over six the angel
of death had no power. lLbrahan, Isaac, Jacob, loses, fAaron and
Liriam, who died by the death kiss," © TPurthermore, the original
sin has been overcorn: and therefore can be oversgome. "The effect of
the passion (with which Eve was infected by the serpent) came to an
ené with the Isrezlites who stoca at the foot of llount Sinai at the
Revelation; with the heathen who did not stina at the foot of Sinai,
fhe erfect is not yet nullified,® -

R. Isaac San 1022 Ex. R. 32; Ecc. R. to 9:11.

_—
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(2) Cen., i, B8 tc Gen. 1:26,

(3) Ber. 332; Ex. R. 3 on Ex. 4:3,

(4) Sabb. 55%.

(5) B.B. 17°,

(6) Yeb, 103°; Ab. Z. zzb, Sabb, 146%, R. Jose P. imora 4th C.

Gen. R. 21 (end) to Cen. 4:24. i3



The result of our investigation of the idea of ori
sin has shown it to be present in Talmudical Literature tn-lsi"
degree, "but like an unfinished railway track, it was brougif to an
abrupt and untimely end in a siding on the very brink of a pree&picq
vhich led to loss of self control and moral disaster". The only r

1
i

sult of Adam's sin found in this realm of Jewish thought, and which

was possibly influenced by Christian teaching, is death for the whole

human race, not a diminished freedom of the will in any matter save

f

death; noﬁéven the evil "yezer" was given a permanent superiority '

over the good "yezer" by Adam's sin and the worship of the golden

calf.




"MERITS OF THE FATEERS",

The optimism of the Rabbinic spirit becomes manifeat in a
otudy of the "Merit of the Fathers", While criginal sin in Judaism
iz confined to the sin of Adam and the gneration of the Colden Calfl
and a few other isclated persons, it is mcre than counterbalanced by
the 'Merit of the Fathers", which could equally as truly be called,
eriginal virtue, and which has its sourza not only in the virtues of
the past, butl also in the virtiaes cof the present, and firthermore
draws upon those of the future. A virtiacus ancestor, a virtiacus con-
temporary, or even a virtucus descendent, becaase for the Cmniscient
Cno.} The future is as real as the past or present - - may become tle
source of present blessing. %ip.impnted virtue, as also does its op-
resite imputed sin, theoretically limit man's freedom to a certain
extent, bat one cannot read much of Rabbinic Literature cdealing with
tiiis phase of our problem without realizing that the Rabbis felt
that original sin and original virtiae do not cisturb or infringe upon
man's freedom,

The merit that falls to the lot of & human heing because of
& virtuous ancester is hy far the mesti popular. Zspecially is this
50 of the three patriarchs, Abraham, Isaac and Jacob. "Because of
the merit of Abrahan, God created the world.- - - Because of the
merit of Isaac, since he willingly offered himself on the Al’{, God
in the future will resurrect the dead"l, etc. The covenant made
with Abraham and renewed with Isaac and Jaccb is frequently referred
to. "Ever though the Israelites in this generation have not con-

(1) Pesikta ¥. 100V,



T —

duacted themselves as is proper, yet have I heard their sighs be=
caase of the covenant I made with their fathers, as it says, "And
I remembered my covenant'" .t The mere mention of the "merit of
the fathers" (the patriarchs) on Rosh Hashona will clear Israel fram
all guilt.g Though lioses was, as we shall see, sufficiently
worthy for later generations tc¢ receive blessing throuagh him, yet he
toc was dependent upon tne merit of Abraham. "The Torah was given
to LLloses as a present. At that time the ministering angels wished
to get at Moses, but God made his features similar to Abraham's,
and spoke to the angels: '"Are you not ashamed in his presence?
Is he not the one to whom you condescended and in whose house you
have eaten? 'God spoke to Moses:' The Torah is given to you
only because of the merit of Abraham'".®

There is alsec such a thing as the "merit of the mothers";
this includes Sarah, Rebecca, Rachel and Leah.? It both the
merit of the fathers and that of the mothers is on tie deeclire,
people are admonished to hope for the Grace of coa.”

lioses, Aaron and liiriam also left tlessing behinc them.
The fcllowing passage has reference to the former two, In comment-
ing on the verse "This month shall be for you the beginning of
months" (Bx. 12:2) in connection with Lhe verse: "Trey are the
tro annointed ones who stand before the master of the whole earth"
(Zach. 4:14) R. Levi saia: "From this i§ may be inferred that
Cod thought the matter over, where.sith Israel is to be redeemed,
unlil finelly he found the merit of lloses and Aaron, vhich stood by
them; that is the significance ot the "twc annointed ones". To what
way this be compared? To a king who wished to wed, and to vhon

the chosen maidern was introduced as poor, possessing only two nose-

rings. In like manner God spoke: '1t is already sufficient for
(1) BEx. £, 6 to Ex. 6:4,

(2) Lev. R. 29

(3) Ex. R. 28 to Ex, 19:3.

(4) Sifra 112 C.

(5) Lev. R. 36; Jer. San. 27P



Israel that they will be redeemed in looking back to the merit of
loses and Aaron; therefore we read: 'And the Eternal spoke to !
(thet is, in considerztion of the merit of') lioses and Aaron.l

The merit of a virtuous contemporary is well illustrated in
a passage we have already guoted. Since no man is completely pious
or complete wicked, he is to be judged according to the majority of
his dceus.2 So also must the world be judged; since the whole
world is neither altogether pious or altogether wicked, it is judged
acecoraing to the moral status of the mejority of people. 4nd if the
verld should chance to be evenly balanced = - and man should always
so consider it - ~ then one rightecus man, that is one man whose

rirhteous deeds are in excess o1 his wicked ones, may save the wholc

world. In this way & righteous conlemporary brings blessing to all
"

L

in his generations.3 for "all Israel are responsible for one another.
The fact that a virtuous descendant will arise from a person
ie sufficient to plead in his favor, The Holy One, blessed be EHe,
dealt kinuly with Abraham, Isaac and Jaccb, the patriarchs or fathers
because of the merit of their descendants. In like manner Koah was
saved, because of his childrens' merit.° The inter-depencence of
the pasi upon the fature and of the future upon the past is striking-
ly breught out in many passages. Ve have seen above thatl lLoses was
civen the Torah because of the merit of his ancestor Abraham, and
now it 1is interesiing to note that Abraham was given nossession of
the land because of the merit of his descendants, who in the future

weuld bring the first sheaf of their hervest before the Lord.® The

(1) BEx. R. 15 to Bx. 12:2 R, Levi P. ..mora 3rd C. Passages of this
kind may be maltiplied with ease.

2) Kidd., 40P and Bece. R, tc Ece. 10:1.

3) The following are a few of the more important passages of this
kind: Gen. K., 49; Chulin 928; 3ifra 882, Yoma 3ED,

(4) Lev. i#. 4; Tan. (B) 5:25 A Tan. 3:212; Shebuoth 392 & b,; Sifra
¢iC; Sahd., 552; Jer. Sota 21°; Ex.K. 27.

() Cen. R. 29,

(6) san. 1043,



interesting passage in connection with the giving of the Torah also
bears testimony to this somewhat peculiar phenomenon. God asked
the people what they would give as pledge for the Torah. And one
thing after the other was refused until they offered their children
and their the Torah vas given,

The merit of the fathers and its opposite original sin both
infringe upon freedom in like manner and in like degree. But in so
far as this belongs to the parely theological aspect of the problem
of freedom, gpd may be and has been solved theologically by inc dog-
matic statement, "yet freedom is given". In discassing these sub=-
jects, the Rabbis were not conscious of any obstacle these put in the
vay ol freedom and in their truly human and inconsistent was declared

that above all man is irece,
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Graoce.

The idea of grace has much in common with the "merit of
the fathers"™ in its bearing on the subjeot of the freedom of the
will. It tvo represents an "unearned increment," for it is an act
of kindness on the part of God toward man who is unworthy of it.
Grace, must therefore, not only be classified under the theological
aspect of the problem of freedom, but also as an anti-philosophic
postulate. Dogmatism and dogmatism alone can asccount for its exis-
tence.

The question of "justification by faith" played a very in-

significant role in Rabbinic thought. The eften quoted saying of
R. @kiba: "The world is judged by grace, yet a2ll is according to
the amount of the work," may have read according to some of the Mss,
"and not according to the amount of the work."u] The second read-
ing makes this passage altogether different from the first, and a
clear example of grace, which infringes upon man's freedom. For in-
dividuals or nations are mysteriously chosen without merit or effort
on their part. Even though a few Rabbis, like R. Jose b. Chalafta,
claim that God chooses and DBrings near unto him those who are worthy,
the majority of Rabbis say nothing about merit and attribute the
act of election or selection on the part of God as an act of grace.
In this way is the eleotion of Israel usually explained!Z) Even Reve
lation is an act of grace; the Torah was given by God as an act of
mrcy,“} to a world totally unworthy of it yet altogether dependent
upon it.(5)

1) See Taylor: Sayings of the Jewish Fathers. Appendix 152.

; gg B. 3 agd parallels.

(
(2
fs
4) Mechilta 66 b.
(6) Gen. R. 6.
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According to many Rabbis the evil 'yeser' can be conquered
through words of the Torah, yet between the lines we can feel that
these are not sufficient; man needs Diwine help aa the following
prayer shows: "Lord of the worlds: it is open and known to thee that
it is our will to do thy will. And what hinders? The ltavirv in the
dough (ie. the 'yeser' in man) and servitude under the world kinglioms
May it be thy will to humblg these before us (and that thou remove
the evil yeser from us and humble it out of our heart) that we may
£u1£111 thy will agein with a perfeot heart."(6) The ides underlying
this is that the words of the Torah without God's Grace are insuf-
ficient to overcome the evil yeszer, while the words of the Torah with
grace are sufficient to overcome the evil yosor."” This need of
grace to overcome the evil 'yezer',K implies that God is responsible
for the evil yeszer, which fact has already been brought out in the
chapter dealing with the 'yeser'. Some Rabbis make even repentance
dependent upon the grace of God.

The most significant point for our intereat in the subject
of Grace is that many Rabbis held that man must show himself worthy
of God's grace before it is bestowed upon him. This emphasises man's
power of perfecting himself and is very little less than a declaratim
for freedom. "Every day? said Simon b. Lakish, "the 'yeser' of man
assaults him and endeavors to kill him, and but for the Holy one,
blessed be He, who helps man he could not resist h:ln."‘m The general
atmosphere about passages of this kind tends to point to the faot
that man must show himself worthy of this Divine interference which
grace undoubtedly is. This is more clearly brought out in such saying
8s: "He who draws near to God is helped by God to draw near."(9)

(6) R. Alexandri. P. Amora 4th C. Ber. 16 b.
(7) See also Mid. T. 119:27; Deut. R. 4 to 12:20 (Resistance of

Josqph due to God's grace.)
(8) Smee B2 b.
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And such as that of Simeon b. Lakish: "For one who wishes to be-
come defiled, the gate is opensd, but one who wishes to be purified,
is hclpad."IO}
helps him the third time,” after he has shown himself worthy of God%
Gra.oe!n)'
The following story which further illustrates the idea of Grace
is told both about R. Meir and R. Akiba, with but slight variations

in the details. Each "mocked at the idea of one's incapacity for

"If a man resists the same temptation, twice, God

gelf-mastery. One day Satan appeared to him in the form of a woman
upon the top of a palm-tree. R. Akiba was about to climb upon it.
Thereuppn Satan said: 'Were it not that in Heaven it was decreed con
cerning you: Be careful with Rabbi Akibe and his Torah (learning) I
would not have given anything for your life'." (12) 1These stories
also have the idea of predestination in them, and both elements,
grace and predestination limit man's freedom. The Rabbinic treatment
of grace, however, limits it very little in that man must for the
most part prove himself worthy of God's grace, which in a way is
self-contradictory. This very contradiotion or inconsistency, emi
moreover, is significant in that it m'the way for freedom

and responsibility, in what would otherwise be @ rigid determinism
or an inflexible predestination.

(101 Fe3: Tobr. 5: Yoma 38 b;

(11) Sabb. 104 a; Sifre 91 a; Jer. Kidd. 61 d; Pesikta 161 a; ab.3.

55 a Jer. Pech 1 a.
(12) Kidd. 81 a.



Torah and Free-Will.

The place and the influence of the Torah in Jewish 1life and
thought is beyond estimation. It is here intended to give only such
examples of this vast store house of thought as are connected with
the subject of free-will. It has been deemed best to place it among
the anti-philosophic postulates of this treatment, becauss many of
the Rabbis of 0ld felt that the law of the Torah and the natural law
should be in harmony. This is clearly theological rather than philo-
sophical. "There is no freedom except through the Torah,"l say the
Rabbis again and again. As an amplification of this thought we have
the saying of R. Nehunya in the name of R. Jochanan b. Zakkai: ™who-
soever receivea upon himself the yoke of the Torah, from him the yoke
of the kingdom and of werldly care will be removed; but whosoever
breaks off from him the yoke of the Torah, upon him will be laid the
yoke of the kingdom and the yoke of worldly care.”™ 2

The Torzh may well be called an antidote for sin. In commenting
on the words. "That ye remember and to all my commandments and be
holy unto your God" (num. 15:40) the Rabbis say: "Heart and eyes are
two middle-men of sin in the body leading mah astray. The matter is
to be compared to a man drowning in water,to whom the ship-master
threw out a rope, saying unto him: 'Hold fast to this rope, for if
you permit it to escape thee, there is no 1ife for thee.' Likewise,
the Holy One, blessed be He, said to Israel: 'As long as you cling
to my laws, you oleave unto the Lord your God. (which means life)
--------- Be therefore holy for as long as you fulfill my
commandments, you are sanctified, but if you neglect them, you will
become profened.'" (3) Rabban Gamaliel modifi®s the idea that the
(1) Lev. R. 18; Song of Songs R. 37; Aboth 6:2 Joshua 6 Levi P.
(2)Aig::hgggﬁ?:S:::a:g::anzi ﬁimi%a:°kf§aaiﬁﬁ bearing on the subject

of freedom: Raba B. Amora 4th C; Sota 2la; Ber. 3la; Pesi Baifidd

(3) R. Simeon b. Yochai, Tana 2nd C. Num. R. 17 (End);
similar passage Ex. R. 41 (end)
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Torah is an antidote to sin and insists that the Torah and work to-
gether are necessary to accomplish this end. "An excellent thing"

said he, "is the study of the Torah combined with some worldly oe-
cupation, for the labor demanded by them both makes sinm to be for-
gotten. All study of the Torah without work must in the end be fu-
tile and become the cause far sin.” (*!  But most of the Rabbis do 2
not so qualify their statements in regard fo the power of the Torah.
Torah and 8in are incompatible; where there is Torah, there can be

no 8in and where there is sin there can be no Torah. In fact "the be-
ginning of sin comes during sleep, for when one is asleep oneis not
ocoupied with the words of the Torah." (6) mie reprasents a deep
phychological truth and the freest man is the man who is busiest and
who has most responsibilities. The laszy man or the idler is not truly
free because only "he whose heart is absorbed in the words of the
Torah removes thereby from hinlclr the thnnghta/inlinmatad by the

evil inclination,\such as )ﬁ tume ,ron;. adultery,"eto. (6) "
As a further progf that the Torah and the evil 'yeszer' are incom-
patible, the Rabbis say: "the law (ie. the Torah) is called a stone
(Ex. 24: 12) and the evil 'yeser' is called a astone. (Ezek.36:26)

One stone shall guard the other stone. (7)

Possibly the most interesting phase of this aspect of the sub-
ject under discussion is that already touched upon in the treatment
of the evil inclination. Bvil, it will be remembered, is a reality
a8 well as good, and both are preconditiona of morality. One of the

ways in which the evil 'yezer' may be overoome is through the Torah.
(4) Aboth 2:2 Tama 8rd C. lst part.

(6) Sifre 82 b: Gen. R. 17 on Gen. 2:19 R. Joshua of Siichnin in the
name of R.YHeir.

(6) Ab. 4. R. N. 35 b. (Schech. Ed. version 1. Ch.20) R. Chaninah
1st C.
(7)
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"God said to Iarael: 'My children I have created within you the evil
yeser, but I have also oreated the Torah. Aas long as you are busy with
it, the yeser will have no power over you.'" (8) In fact "as often
as the words of the Torah find the chambers of the heart empty, they
enter and dwell therein. And the evil 'yezer' has no dominion over
these, and no man can remove them (the words of the Torah) from its
midst. It may be compared to a king who was walking by the way and
found some empty rooms and took possession of them and no man was
able to get him out. In like manner as often as the words of the
Torah find the rooms of the heart empty, they enter and dwell there
and no man can get them out.” (9) And finally the law or the Torah
a8 a8 remedy for the evil 'yeszer' is most :lntorgltingly brought out
by a Tanaitic explanation of the words "ye shall take these my words
to your heart” (Demt. 11:18) which are interppsted to mean that "the
law is a remedy for the evil incdination. ( pnnUI1 "ye shall take"
is broken up into ps1 go "a perfect remedy”). It is comparable to
a father who smote his son severely and then put a plaster upon the
wound and said to him: 'y son, ae long as the plaster is on your
wound, you may eat and drink what you please; you may wash in warm
water or in cold, and need have no fear. But if you take it away.,an
evil ulcer will come forth.' So God said to the Israelites: 'My
children I oreated the evil 'yezer,' but I also createid the law for
it as a remedy. If you are eccupied with the law you shall not be
delivered into its hands, but if you neglect the law, you will fall
(8) S5ifre Deut 45; Kidd. 306; In B. B. 16a Raba B. Amora 4th C.
Similar passages Erubin 64 a; Rabbit Temura 1l6a, Hechilla on 18:27
(60a); R. Jochanan in name of R. Bana'ah Ab.Z. 56. End of 2nd C and

beg. of 3rd.
(9) Ab. 4. R. N. 16b. Ch.3 (Schechter Ed. ver.2); also Mid. Misle 24.
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into its power. Yet if you will yom can rule over it.'v (10)
(Gen. 4:7) The study of the Torah may also serve as a means of
atonement. 11

These statements are all very significant for the subject of
freedom, for whether the Torah be a kind of a "fpgos,” or the work
of a Divinie Being or & human product, its power becomes manifest

only through the human being's freedom in "laying hold of it."

(10) Xidad. 30 b; B. B. 16 a.
(11) Sifre. Deut 30 b, Sifre 1 B 1 b ete.



PREDESTI NATION..

It has been deemed best to treat the subject of predestination
ander the theological aspect of the problem of freedom. Though 1t
might have been equally well treated under the theistic aspect of
determinism as 5 cosmelogical problem. In bringing this thesis to
a cleose with a subject such as this, it must be borne in mind that
predestination represents not the trank of the tree of Rabbiniec
thought, bat merely an offshoot from one of its branches. Predestin-
2tion should not be confused with the idea of fate, for the latter
represents a blind force to which both CGCod and men are subject, while
the former postulates the infinite mind of Cod as the source from
which all things flow. lian cannot alter this Divine plazn to which
he mast submit willingly or wnwillingly. This helplessness on the
part of man 1is clearly brought out in the comment of Rabbis make on
the verse, "Oh Lord, why hast thou made us to err from thy ways and
hardened our heart from thy fear". (1s.63:17) They plead in favor
o' the brothers of Joseph in the vord: "Then thou Ch God didst
choose, thou didst make them love; when thoa didst choose thoa diast
make them hate",l Ben Azzai expressed a similar thought: "By
thine own name will they call thee, in thy place will they seat thee,
of Thine own will they give thee. No one can touch anything that

is destinec for another; no kingdom can extend a hair's breadth

2,
against another".”

{1) Ce:i. R. 18-

(2) Yoma 382, Tana 2nd C.
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liore interesting, however, is the re-interpretation given to
a saying found in varioas places in the Talmud: "The feet of man
lead him where he wille”to go".l This is a clear statement of
freedom, and a late Palestinian Amora makes it read: "The feet of
man lead him where he is destined to go, as is seen in the case of
ihab, who was destined to die not in his own house, but in Ramoth

Gilead, (I.K. 22:20) went in spite of the warning of the prophets

and fell thefte", s15.2 Man is helpless before the predetermined
will of God, as the following saying of R. Isaac illustrates: "God
said to Abimelech: 'Tor I alsc withheld thee from sinning against

me, therefore suffered I thee not to touch her. It is to be compar=-
ed to a strong man riding on a horse. Bat there was a child 1lying
on the road which was thas in danger of being run over. But the

man drove the horse, s¢ that it avoided the child. The praise in
this case is certainly due to the rider, not to the horse. 1In a
similar way, Abimelech claimed & special merit for not having sinned..
But God said to him: 'The yezer who cause you to sin is in my power,
and it was 1 who drew thee away from sin, hence the praise is mine

not thine.o"

As the rider of the analogy represents God and the
horse, man, this is a clear case of predestination. Similarly in

2ll passages, where man charges Goa with having been responsible for
his crimes. We have evidence of predestinatior in Talmudical Liter-
atare, "It is 2 thing hard to say anu impossible for the mouth to
atter it," said R. Simeon b, Yochai in regara to Cain's murder of
Abel, for "it is to be compared tu two athletes, who were wrestling

in the presence of the Hing. If the King wills, he can have then
separatad; buat the King does not will so; (in the end) cne overvwhelm=-
(1) BSucc. 53%; lkacc. 10F; Jer. 11“51m 32¢, etc.

(2) R. Jona 4th C., Kethuboth 35 __ﬁﬁl/“"‘h f-.‘az"’ .

(3) Cen. R. 20; b52; Pesikta (h) 176b P. ELmora 3rd C.




ed the other and killed him, and the dying man shouted: '%¥ho can
now demand justice for me, since the King himself was present and

il In like manner Cod and not Israel is

ccuald have prevented it.
rosponsible for the Golaen Calf sin.?  God is in the arbiter of
haman fate and fortune. In many passages he is pictured as making
Zadders on which he causes some Lo ascend anc others to descend.”
lLececording to R. Abdimi b. Chama b. Chosa, even revelation
vas not due to an act of free-will, buat was forced upon Israel. In
commenting on: "And they stood at the foot of the mcantain," (Ex.
19:7) he says: "From this is to be inferred that the lioly One
blessed be he, held the mountain over them like a pail and said: 'if
you accept the Torah, well and good, if not then,hereis your grave.'" 4
* There is no great and no smallrhefore the infinite nind who
is the sole arbiter of the universe. From the smallest and most

insignificant to the largest and most far-reaching of events, all

happens according to his will. In fact "no man even injures his

finger here below unless predetermined from above".®  And "even if

a plegue rage for seven years, yel no one will die before his ap-
pointed hour."6 Referring to the first day of the seventh month
fZab says in prayer: "This day is the beginning of thy work recall-

ing the rirst day, '"for it is a statute unto Israel'’, etec. Cn this

(1) Cen. R, 22 to Gen. 4:9; an exiremely interesting variction of
thiis is found in Tan., .n Gen. 4:%2.

(2) Yoma 86, F, Jannai, F. imora 2nd anc 3rd C.; Sar. 102%; S.Chama

b. Chaninsh P, Amora 3rd C.

Gen., R. GB on gcn. 28:10. . Jose b, Chalaphta T. 2nd C.;Hum.R.

22; Pesikta 11°; Tan. Ium. 18.a b ,

5. .mora 3rd & 4th C. Savb. 86%; Ab. Z. 2P, 1, f. oI s "4
¥ 2 :

Chulin 7P; Ab, Z. 54. R. Chanina T. 1st C
can. 298; Yeb. 114 b, R. Asi, F. JmOFE ord and 4th C.
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day it is decrced over all lands: Who are to fall by the sword,
and who shall enjoy peace, who shall become prey to famine,and who
shall enjoy plenty; and on the sam= day the people are considered
for enrollment for 1ife or for death, etc."l Certain times and
plzces are predeterminea for goocd cr for evil and man partakes of it
vhile there without having known beforehand, What the time and place
nwoald have in store for him so that ne could have remained away from
that place; from time, of course, there is no escape. This is giv-
en a concrete setting in the case of Jerobcam ana Eehoboam by R.Jose,?
"Even the serpent does not bite, the lion does not tear to pieces,
and the government does not declare war, unless vhispered from abové?u
In another passage the serpent apologetically says: "Is it possible
that I ao anything that | am not commanaed from above."4

rrobably the most familiar saying in connection with predes-
tination is that of R. Eleazar Ha-Kappar: "Those who are born are
destined to anie, the dead to revive, and the living to be judged; to
know and make known that he is the framer and nhe the creator, and
anc discerner, and the judge anc the witness and the plaintiff, and
that he is about to jadge;with him there is no iniguity, no forget-
falness, nc respect of persons, noc taking of bribe for all is his
ana know that all ir according to the reckoning. Let not thine
'yezer' assure thee that the grave is & place or refuge for thee,
(1) Lev. R. 29 to lLev. 23:24, Also Ta:, Ex. 38:21.
(2) See pag@zge San. 1023,
(3) EZec. R. 10:11 Abba b, Fahana F. Amora sth C.

Lev. R. o 21:); R. Simeon b. Yocha « 2nd Cu
(4) Re 88 o 233y R M be Yochel T. B
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for perforce wast thou framed and perforcc wast thou born, and per=-
force thou livest and perforce thou diest, and perforce art_about to
give account and reckoning before theKing of Kings, the Holy One, '
blessed be he", !
Possibly, the most striking passage of predestination in
Talmuadical Literature is that tcld of R. Eleazar b. Pedath who "was
in straightened circumstances. He once bled and had nothing to eat
with the exception of garlic, which he put into his mouth. He be=
came weak and fell asleep. ¥hen the Ratbis came to visit him, they
saw him cry and laagh in his sleep and a beam of light came forth
from his forehead. Vhen he awoke they asked him: 'Why did you cry
and why did you laugh'? He answered: 'The Foly Cne, blessed be He,
sat with me ana I asked him how lcng I shall have to saffer in this
world? 'y son, Eleazar', he answered, 'is it right that I should
overtarn the world, that perhaps you mnight bte born in a more favorable
heur? ' "8 Somewhat similar to this is the astronomical predestina-
tion of Raba who said: "Jaration of life, progeny and subsistence

=
arz dependent upon the constellations. "¢

In this way the prosper-
ity of the wicked and tie suffering of the rightcocus were often ex-
plained,

Similarly, death is not dae Lo the sin oi" Adam but is one of
those things which were predetermined. "Death was predetermined for
human beings, therefore, the serpent waz of necessity bound to come
entice the Tirst people to sin; the flcod had to come since lioah was
destinec to be a rescued one; Isaac's eyes vecame dim as Jacob was
destined to have the blessing and as Jacob vas destined for exile in
Zrypt it was necessary for Joseph to o before.,” etc.4 This leads

(1) ‘freath 4:22.
E“) Taanith 252,

(

) B, Amora 4th C. K.E. 282,
) Tan- trc Ex.‘ 5

W L 1



most naturally to the subject of historical determinism which is
freguently found in Rabbinic Literature. In looking back over the

coarse of history, the Rabbis often felt that histor; followed a pre=

cetermined plan. This is true of individuals as well as nationn.l
In commenting on Ecc. 1:5. "ind the sun rises and the sun sets”,
R, Abba b, Kaehana said: "Do we not already know that the sun rises

and sets? This means to say, before God permits the sun of the
rightecus one to set, he permits the sun of another righteous one to
arisejon the day in which R. Zkiba died, Rabii was born, and on the
day Rabbi died, K. ada B. ihaba was born; on the day he died R.Abun
was born and on the day he died his son R. 4bin was born, on the day
he died R. ibba Hoszja from Tirga was bern. Before the sun of lioses
set, the sun of Joshua arose (Kum. 27:18); before the sun of Joshua
set, the sun of Othniel b. Xenas shone (Judge 1:13); before the sun
of Eli set, the sun of Samuel shone; (15.3:3) and before the sun of
3arah set, the su. of Rebecca arose in heaven."* (Gen,22:1). Ha-
tions also are subject to this Divine predestination, as shown by the
fact thet "God showed to Jacob theo princes of Babylon rising and fall-
ing, similarly those of lMedia, Creecse, and Edon. Ee spoke to Jacob:
'You also will rise.' In this hour our father Jacob feared {or he
thought, perhaps I shall fall as they did. Thereupoi: God spoke to
him: Fear not, for when jou arise, yoa shall not sink forever.'
#a, hovever, had no faith in it and thercfore did not arise."® In
lixs munner Israel's election was decreed {rom eternity.q

The Rabbis did not belileve 28 do many people today ithat mar-
rizge is a result of chunce, but believed that God arranged matches
daring his leisure hours, "4 lady usked R. Jose b. Chalaphtha: 'In
(1) 2 most excellenti illustration baut too lon£ to quote ir found
in Semachath Ch, € (end) Tanaiti
Gen. R. 58 to 23:1 R. Abba b. Kahana P, -mora 4th C.,also Yoma 3&

jev. R, 29 Tanaitic also Lid. K. on Ex, 31,
San. 97 b - S8 a,

———
Eal s B 5]
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how many days did Cod create his worlc'? He answered: 'In si!;dlgﬁﬁ
as it says in BEx. 31:17 ("for in six days God created heaven and
earth") She answvered: '¥hat, did and what does he do from then

antil now?! He answerer: '.e arrenged matched; (marriages) he

destines the wife of so and so for so and so, the daughter of so and
so for so and so, the yroperty of so and so for so and so.,' 'That I
too can do',she continued. 'lHow many man-servents and how many maid-
servante have 17 I can (merry tlkhem one to another) tie them all up
in an hour,' The Rabbi answered: 'even ir it is a small matter
iy thine eyes, before Goa it is as dirfficult as dividing the Red Sea.'
e departed from her and went on Lis way. ‘hat diac she do? OShe had
her thousand man-servantis ana thousand maid-s2rvarts come before her,
placed tiem in rovs and spoke: '"This one merry that one and that
one marry this one', In short she married then off in one night. In
the morning they came to her, the one was wounded, the other khad his
eye knocked out, the third had his shoulder crashed, the fourth had
is knee brolken and saia: 'I do not vant that one', snd that one
gaid: 'I do not went this one?' The lzdy immediately sent for
R. Jose and said to him: 'Rabbi, your learning is true, beautiful
and excellent and 21l joa said has proved true."l cte., ete.
Predestination is a meres by-way ci Habbinic thought, not the
hich-way for tlere is in pgeneral o decided stand against predestina-
tion as has already become evident again and again throuagh the course
of this thesis, Yet vwe cannot, howecver, resist the temptation of
guotating a very striking and clear cut znd typical refutation, "The
togen whe say: 'Cuar children need not go to scheel, for to vhom CGod
has predestined for knovledged will have it anyway', make a mistake
for it says in Is. 28. 'hecording to justice shall he be taught,
his Cod will inform him.'"®

(1) Lev. H. 8 to Lev. 6:8; Kum. K. '3 F. «nmora 3rd C. Also l.K.,1l82,

(2) Jer., Challah 1%.



CONCLUSION,

The results of this study have shown that free-will was s
much‘ﬁﬂfa problem te the Rabbis of o0ld as it is to us today. They il
vere conscious ol the limitations of man's freedom, yet by emphasiz-
ing those elements, which are in the power of man, and modifying those
vhich ére above and beyond his reach, the Habbis showed that they
telieved in the freeaom of the will. Heredity, an cbstacle to free=-
dom, they treatea theologically and ignored the difficulty; habit
they treated more scienticially than any other subject. The Rabbis'
belief in“frcedom stands out clearly when they assert it alongside
o1 God's prescience and claim the latter is not causative. The fact
that man can improve upon his past argues strongly for his freedom.
Repentance, "jmitatio dei", commands, admonition and retribution,
all have no meaning without freedom, and these play by far the most
important reole in Rebbinic thought. Contrary tc vhat one would ex-
p2ct, freedom of the will in Rabbinic Literature finds most of its
support from the philosophical rather than from the theoclcgical as-
pectl.

An historical classification of the material collectea for
thic thesis Prougit vat nothing but what has already besn incvicated
in the foregeing pages. The pros ant cons of the problem differ bat
little in the various periods of history from which the sources are
derivea, =—

(See Appendix next page).
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