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INTRCDUCTION

The topic of this study is human and divine anger as

understood by the rabbis. The rabbis are observers of human
behavior. In their world, as in our own, people become angry,
Their discussions are almost exclusively found in Talmudic
aggadah and in midrash. There is no mention of anger in
halacha.1 since anger is not the sort of behavior which can
be legislated. By its very nature it is uncontrolled and
impulsive. With the rarest exceptions, anger is seen as a
negative character trait, which people should avoid. Anger's
results are always nega:bive.2
According to the rabbis, God too becomes angry. The
rabbis inherited this tradition from the Bible, and it fits
in with their own theological view. In the Bible, there are
many instances of God becoming angry. Theologically, the
rabbis understand reality as being governed by a God who g
usually acts mercifully and kindly, but can sometimes explode
into anger. So contained within this thesis is much more !
than a simple study of anger. Within the context of human
anger, the rabbis discuss human nature, human interaction, and H
Jewish religious duty. Within the context of divine anger, the W
rabbie diecuss the nature of God, reality and divine
justice. '.
This study turned out to be more than I had expected, ;W

I had not originally chosen to do a study on anger per se. I had




intended to study the character of Moses, as portrayed in the
aggadah. I was interested in the times when Moses seemed to
lose his self control. In the Torah, Moses is human with
the full array of emotions. Yet Moses tended to be idealized
in the rabbinic literature. I was interested to see how
the rabbis explained Moses' behavior when he seemingly
lost his self control. Three instances immediately came to
minds when loses beat the taskmasters to death; when he
shattered the Tablets of the Lawj; and when he struck the rock !
at the waters of Meribah. I had originally intended to track
Moses through the chapter-verse indices to the aggadic
literature with the hope that I would arrive at a better under-
standing of Moses' violent and impulsive nature. I hoped to
gee the way in which the rabbis reconciled their idealization
of Moses with his human character.
I chose to first study the beating of the taskmaster.
But my eagerness quickly turned to panic. I was not finding {
anything. In the many days I spent in the library, I had
found perhape one aggadic tradition which I could use. I
turned to the striking of the rock, and nothing of any
significance was forthcoming., Instead, I found references to }
Moses' anger with regard to the rikudei chayyil (Numbers
31114) and tec Aaron not performing the sin offering
(Leviticus 10:116)=-issues that I had thought were rather
insignificant, especially since Noses did not do anything
out of anger.
Upon consulting with my advisor, I soon realized that

the rabbis are quited literal when it comes to expounding the



Hebrew text, With the pikudei chayyil and the sin offering,
the Biblical texts mention the fact that Moses became angry,
even thouzh he did not do anythinz to exprescs his feelings.
But with the beating of the taskmaster and the striking of
the rock there was nc mention of anger in connection with
l.oses' seeningly violent behavior in the Torah text. 1 had
imputed anger toc Moses because of his behavior, which seemed
angry to me. The rabbis, on the other hand, did not see anger
in loses' violent behavior. I now assume that they assumed
that if God wanted us to think that MNoses was angry, He would
have inserted a term for anger into the Torzh text itself.3
Since there is no mention of loses' anger, +the ratbis did
not read anger back into their text. They had inherited holy
scripture which they assumed was the word of God, and they
were literal in their interpretation., My original gozl, to
stuay the rabbinic perceptions of Woses' angry behavior was
my own agenda., But apparently it was not the priority of the
rabbis. I realized that if I desired to study anger, I would
nave to study it in its totality, and not in connection with
a Biblical character. It has proved to be an immensely
interesting and satisfying topic for me,

I have approached my topic with a clear synchronic bias.
i was more interested in achieving an understanding of the
rabbinic perceptions of anger than tracing the historical
development of major themes. Not that a diachronic approach
is without value, but I felt it more beneficial for me to get
an overall view of anger in its many forms. The synchronic

approach does imply some working assumptions which are probatly




not true, I have lumped together approximately one thousand
years of material as seen through the eyes of Jews primarily
in Israel and Babylonia-=but also influenced by Roman rule
and Hellenism, Cnosticism, Christianity and Islam. There
must of course be a chronological development within rabbinic

theology, but that can be the concern of a different paper.

The emphasis of this thesis is to gain an overzll understanding
of anger.

T used the citations found in Gross's Otsar HaAggadah
to find the material for my study. I realize that this is
not in and of itself an exhaustive index of the aggadic
material on anger. But I did find that in Gross's four pages
of citations on ka'as, there was quite enough to keep me
occupied and to give me a full and mostly complete picture

of the rabbis® thinking. Were I to expand this study, I would

check cross-references and chapter-verse indices more completely,
including references to anger in the mystical compilations, .
which are not included in this work.

As was mentioned above, the rabbis inherited a Biblical
tradition of people and God becoming angry. The rabbis often
uged prooftexts from the Torah, the Latter Prophets, and Psalms.
To a lessor extent they drew from the Former Frophets, the
Five Megzillot, and Proverbs. In the Bible, the major terms
are af, charon af, ketsef, and cheima. Ka'as, za'af, za'am and
‘evra are used less frequently. Biblically, af is the major
term, and often appears in conjunction with the root NN

having something to do with burning. Perhaps it means one's




nose flaring up, which is a vphysiological indication of anger.
Charon af refers cnly to God's anger, and never to human anger,
Cheima is aiso a heat related term. In Enzlish, we also refer
to anger as flaring or burning within,

Za'af and za'am are storm related terms. In English we
also refer to rage or fury to describe our stormy weather.
Ketsef probably means to snap. One might enap a stick, and
that same phenomenon happens when a person loses his self-control
and becomes angry. ‘'Evra means to spill over or pour over,
like "overflowing wrath". Ka'as means to vex or to annoy
severly, and is most often found in the hif'il, the
causative verbal construct. In the Bible, the nuances in these
different terms for anger are sometimes present, and sometimes
they are not., Sometimes the preference for one Biblical term
is apparent, but other times there seems to be no reason why
one term appears instead of another.h

In the rabbinic literature, the nuances found in the
Biblieal text are almost entirely lost. In my research, I

have found 18 terms Hr anger: f/- Nain, )P{./nn, f-”',/e”‘-'
3Cap Cup 292 , 22a¥% ,09'54, OFS , >0, Prs , 8BTS
NI, 5, 03D

Six of the terms (n_p*:,}ap P 1CJ,W , C_;p, )h?, ,),}'s_j)do nct
appear at all in the Bible. But most sisnificant is the
rabbinic use of ka'as, which had become the major term for
ancer. In the Bible, ka'as appeared only 12% of the times when
anger was used. But it is used overwhelmingly in the rabbinic
literature. The other terms which appear in the Eible are

used primarily in prooftexts. Sometimes the term in the
prooftext is retained throughout the aggadah, and sometimes

it appears only in the prooftext, and not in the aggadah itself.

o



A word should be said about the use of Eiblical characters
in the aggadah. For the rabbis, the Eiblical characters are
humarn beings. They are not godsor heroes in the Greek
tradition, Sometimes they are presented as legendary in stature,
but they are still human. The rabbis use biblical characters
to illustrate human strengths and weaknesses, to teach proper

behavior through positive and negative example. With some of

the major characters, particularly Moses, there is an
ambivalence in the rabbis'presentation. NMost of the time they
are presented in a positive light, but sometimes they are
shown to be weak and undeserving. Essentially, the rabbis
treat the Biblical characters in much the sawe way that they
trezt other legendary characters from the rabbinic tradition,
(i.e. Hillel, Rabbi Yochanan, Honi HalMa'agel, etc). They are
meant to serve as human examples for human beings to teach
nroper human behavior.

Throughout the thesis, 1 have referred to God in
masculine terms., In this introduction, I want to note that
in no way do I consider God solely to be masculine in
nature. I see God as transcending zender, but I felt that
for two reasons I could not avoid addressing God in masculine
terms., First, our Engli.h languaze is limited because it
does not have a personal neutor. I feel uncomfortable
thinking of a personal God in "it" terms. Second, the rabbis
use masculine language to address God. In studying their
literature, I could not avoid masculine terms and accurately

convey their thought.
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This thesis is divided into two main divisions, dealing

separately with human and divine anger. I have attempted to

maintain a symmetrical structure throughout the thesis. The

reader may find the notes for each chapter at the end of the

chapter.,
NOTES
s 9 The one possible exception which comes to mind is

3.

T.E. Shabbat 105a, about one who has rent his
clothes in anger while in mourning. There is a
lengthy discussion about whether or not that
rending fulfills the halacha. But it should be
noted that the discussion quickly turns to aggadah.

The only exception to this is when a term for anger is
used, but anger is not meant. Sometimes anger is
used as a synonym for discipline, And for God,
anger is sometimes a synonym for just punishment.
These are exceptions though, and will be discussed
in detail in the body of the paper.

Throughout the rabbinic literature, the rabbis very rarely
impute anger to a Eiblical character or to Cod when a
term for anger does not appear in a prooftext. One
example of this rare usage is in T.D. Berachot 54,
where Ratbi Yochanan calls God angry when He destroys
Sodom and Gemorrzh, but no term appears in the
jenesis text.

The same is true in English. We also have many terms for
anger. A person can be enraged, in a fury, "teed off",
or annoyed. Ye can snap, gZo off the deep end, blow
up, or burn within, His anger can pour out, explode,
thunder, or flare, etc. Sometimes we pick our terms
judiciously, and sometimes one term is used instead
of another for no apparent reason. See the Appendix.




CHAPTER I=-~THE NATURE OF HUMAN ALGER

The rabbls understood that when human beings become
angry, they undergo physiological changes., There is a cause
and effect relationship between the physical body and the
emotions. The rabbis believed that the liver was the bodily
organ that controlled anger, and to allay anger, it would
sroduce a drop of giﬂl.1 Anger was also thought 1o have the
vhysiological effect of shrinking the stomach by as much as a
*hird., "Elijah said to R. Natans ‘'Eat a third, drink a
third, and leave & third so that when you become angry, you
vill witnstand your being full."z

Ancer was thought to be both a cause and a result of
lncreased human strength. An angry person could perform acts
of strength that he could not otherwise do were he to remain
czlme Judah is a Tiblical character associated with physical
srowecs, and the rabbis attribute an angry disposition to his
character., When Judah became angry with Joseph in Fharoah's
salace, the hair on nhis chest pierced through his garments.u
and blooa ‘lowed from his eyea.5 Judah roared so loud that
his voice was heard 400 parsah away (about 1600 miles).6 When
Joseph was confronted with this awesome display of Judah's
strength, he in turn kicked down a stone pillar and crvshed
it with his fee'\:.7 Anger alsc gave Judah the ability to
chew metal and grind it with his teeth into 2 fine powder,
In one version of the story, Judah chewed on ireon bars.8 while
in another version he would carry around a purse of copper

beans, which he would chew in order to increase his anger




and subsequently his strength.g It must be noted that

these stories told by the rabbis are hyperbolic, but they

do reflect the rabbinic perception of angers thet it causes

ean increase in human strength and destructive power.
Emotionally, human anger is associated with passion and

an intensity of feeling., It is therefore an unpredictable and

an uncontrollable aspect of the human personality. The Hebrew

word kin'ah ( .\frJ{“ ) ic often associated with anger. In a

discussion about one who commits adultery with the wife of a

chaver, it is written that he "sends discord among brothers."

(Proverbs 6116) ARY.
WYY INIe [l [RD )’/, ADe A Ry nﬁﬂ’/ =

pele S Prlad &y 0w e (#a5ii8) veap P11l
L0 'J1ted)) D) e V)RR NS 0%D //!f J/» Dedp [rel
P Medp D Y/ s 22.:0) Son'dAna wo, z
o A €H) 01 DAL Lirp 1e 57 ,m¢e
S0 linguistically, jealousy and impassioned feeling (both of
which are expressed in the word Xin'ah) are important aspects
of the emotional side of anger. They are not distinct from
anger, but integral parts of the same sense of hightened
emotion and unpredictability. This is also made evident in

the following statement, which shows a parsllelism between

cheima ana kin'ah. -\:-'-"pD Xf\l/c ) (KCRID YYD NP N

He3PD gl IPTND Ded P AR I L SVI HB IS
n.
The term mitkan'in b'af = also appears, and is a fusion of the

two terme kin'ah and af. This seems to mean hightened emotion

and animosity, but there is not enough information to determine
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rrecisely if mitkaneh b'af has any subtle nuance in meaning,
or whether it is simply another way to express anger.

The rabbis understood that fear was another side of
anger., When confronted with an angry person, one tends to be
afraid, And when one is afraid, one might in turn exhibit
that fear in angry behavior. Referring to the Judzh and
Joseph story mentioned above, both Judah and Joseph were filled
with evrah when they encountered each other. They were each
astonished{yayitmahu), frightened (nivhalu) and excited
(nechpazu). The brothers were unable to answer Joseph, because
they were frightened (nivhalu) of him, and trembling (ra‘'adah)
13

seized them. It is clear in this passage that 'evrah, a

term for anger, also connetes fear and excitement. These too
seem to be aspects cf human anger, Helghtened emotion--passion,
jealousy and fear, are all considered by the rabbis to be
components of human anger.

The rabbis consider the issue of who generally feels the
brunt of anger. They arrive at no consensus. One aggada about
Moses® being angry at the pikudei chail (Nu, 31:14) teaches that
"the offense rests only upon the important people.“lu This
would seem to indicate that it is generally not worth one's
while to expend anger on an unimportant person, since they
cannot do anything of any great significance which should
warrant somebody to be angry with them. Eut in the Yalkut Shimeni,
the opposite viewpoint is expressed. *'And the people quarreled
with Moses.' They transgressed the normal rules of derech

eretz. A person who is angry within his house only directs his




anger (noten einav) at the unimportant ones, but these people
(Israel) directed their anger at the important one (Moses).“15
S0 according to this aggadah, the normal rule of behavior is
to be angry at the insignificant people, and not at the
important people. As it appears, there 1is no clear consensus
whether anger should be vented on the important or the
unimportant people.

16. the rabbis view anger as a

In nearly all cases
negative force and an undesirable character trait. The rabbis
stress the importance of self-control, balance and maintaining
an even temper. They believe that anger leads to excess and
sin, and if it cannot be controlled, it can be dangerous.
There are four formulaic aphorisms preserved in the cabylonian

Talmud which stress the importance of emotional moderation and

an even temper:

il , IO¥AALIOIDA, 10157 2330 Pk 2P MIRA, wrdn Sl
Ypms fro 50
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e S |01 [T DI DHe RPN ATV e [ORN A e 2N AWk (¥
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In analysing these formulae, one can see that the rabbinic
view of the ideal personality type is one who can control his
own life. The ideal person is not controlled by other people
(harachmanim)or by outside influences such as alecohol or
money. The ideal person is in charge of his own behavior and

does not let the negative factors within his personality
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(aninei hada'at, sachako) overcome him. He is flexible and
does not demand everything to which he might be entitled

(lo ma'amid al middotav), and he remains modest and humble
(tsanu'a va'anav). Anger too is a par{ of all these catagories.
The ideal person should be able to control his anger and not
let it overcome him.

In Chapter 5 of Pirkei Avot, the rabbis discuss their ideal
personality type. Utilizing the same formula throughout the
chapter, they discuss anger.

There are four types of temperments:

1. Easy to anger and easy to pacity--his reward is

made null by his loss.
2., Difficult to anger and difficult to pacify=--his
loss is made null by his reward.
E. giffigult :o anggrdg?giea§¥ Eo pac}ﬁy::ﬁe is %%3523.21
. Easy to anger and difficu ¢ pacify--he is Ked,
Arain, anger is seen by the rabbis as an undesireable character
trait, Laudatory behavior means not becoming ansry, which the
rabbis understand as being difficult.

It ie interesting to note however, that in the above
aczada, there is no mention of the possibility of removing
anger from one's personality. It is part of human nature, which
can erupt at any time. In an idealized personality anger remains
suppressed, Eut contrary to this apparent acceptance of the
presence of the possibility of anger in .11 people, Rabina
discusses how a talmid chacham must train his soul Yo be gentle,

as it says, "Remove anger from your heart" (Ecc 11:10).21
There seems tc be no statement as to whether or not a person
is avle to totally remove anger from his perconslity, or

whather there are always veptiges of anger in every human being.




Put most of all, the rabbinic literature teaches that
people should be taught to repress their angry instincts to
keep them from harminc others, "Hoses would suard himself
throughout the forty years not to become angry (lo i‘hakpid)
at them (Israel), because he feared the oaths that the Holy-One-
“lessed-Se~He swores °*Surely there shall not be one person
among this evil generation which will see the Land'" (Dt. 1:3133).
When someone becomes angry, their anger can have terrible
consequences,

There are two aggadot whick illustrate instances of
repressed human anger., In both stories, the repression of
ancer iz considered lauditory. One of the agzadot is the
ponuler story about Killel, about whom it is written:

¥ wenes J33 D! #4/ gg:?_) SN ST _Pe rent obvf Y
Two men have bet 400 zuz. One said that illel could not be
made angry, while the other bet that he could cause Hillel to
become enrazed, Cn Erev Shabbat, Fillel was preparing himself
when the man who bet that he could cause Hillel to be angry
wal. 4 up and down the street shouting out loud, "where is
Hillel?" ¥illel came outside. The fellow asked him if he
could ask a question., Hillel told him to ask. The man asked
why Pabylonians have round heads. 'illel, who wrs a Eabylonian,
answered him patiently, and then went inside. The man rcpeated
the same procedure twice, asking ¥illel annoying questions.

But each time Hillel answered patiently. TFinally the man

gave up. The story ends with the following:
§ot 345 prem 51 505 0tk 3 130 57 3atepn® o /D> 13
Waann L4




Another, lessor known aggadah is about King David, who
wanted to build the Temple, but was denied permission by Cod.
“ere too is an illustrative example of repressed anger,

-

There ig no generation without ite scoffers (leitsanim).
What was the licentiousness of that zeneration? They would
go by David's windows and say to hims "David, when will
the Zeit Mikdash be built. #hen shall we go to the House
of the Lord?" Fut he would say, "Even though they intend
to make me angry, may it be so that I rejoice in my heartl
I wae gzlad when they said tc me, 'Let us zo to the house
of the Lord.*" (Ps. 120). So 42 will be when you have
completed your days (2 Sam, 7).2

lfoces, Hillel and David were praised when they were able to
repress the anger they might have felt, They are being used

in the aggadot as models of richteous and praiseworthy bshavior,
For the rabvbis, it is important that human beings not become
ancry, that they stay on an even keel and maintain a calm
disposition.

NOTES

-

T.B. Berachot f1b==1t is interesting to note that in
ZEnglish £all is associated with bitterness and rancor.
T.B. Gittin 702
Genesis Rabbah 9316, 9317, Tanchuman Vayigash 3
Genecsis Rabbah 9317
Ibid.
Ivid.
Ibid'. 93[5
Tanchumah Vayigash 3
Numbers Rabbah 9:11
. Geresis Rabbah 49:8
110 T:Ba Ta.anit &3
12, Genesis Rabbah 93:2
13, Sifrei Latot 147
1k, Yalkut Shimoni ='shelach 262
15. The few instances of anger as a positive force will
be discussed later.
16, T.B. Eruvin 65b
17. T.B. Pesachim 113b
18. Ibid.
19, T.B. Kiddushin 71a
20. Pirkei Avot 5:11
21. T.B. Ta'anit
22. Numbers Rabbah 1919
23. T.B. Shabbat 30b
2., 1Ibvid., 3la
25, T.J. Berachot 2311

-

A0 D=3 Thn Fwa

Oe= & &« = & s = a




CHAPTER I1--CAUSES OF HUMAN ANGLER

There are nany factors in the course of life which tend
to precipitate human anger. As the rabbis see anger as an
undesirable cheracter trait, so too do they warn against those
things which cause people to become angry. In analysing
their statements, the student of rabbinic literature nust
be careful to distinguish between an accurate statement of
the rabbinic world view, and those statements which could
be considred pietistic warnings of attempts to sermonize
arainst anger. The raovbis feel free to use hyperbole in
their sermons to further emphasize the evils of anger. &s
mizht well be expected, the rabbis see a close connection
between anger and the yetser hara, the evil inclination.
The yetser nara can be the topic of a serious study in and
of itself. 1In part it is the inclination inherent in all
human bteings for worldly desire. It prods the human being
to produce, to acquire, and to strive for personal gazin and

tenefit, Bul precisely because the yetser hara is so powerful,

the rabbis warn against it. The yetser hara is one force
which leads people to sin and to rebellious acts against
God and His Torah. It is therefore, a predominantly negative
force in human life, and is even associated with Satan and
the Angel of Death.l

Anger is aligned with the evil inclination, since both
anger and the yetser hara can lead one to sin and rebellious
acts. Apparently, anger can be indistinguishable at times
from the yetser hara. In a discussion about God's greatness,

the Talmud quotes: "This is the greatness of His greatness,




that He conquers His (evil) inclination, and gives erech apaim
to the wicked." But in the Talmudic text, a note appears
next to "yitsro" saying, "That is to say ka'aso, which appears
in an alternate version.“2 Although both yitsro and ka'aso
make sense in this passage, ka'aso seems to be the logical
preference, since it is in direct opposition to erech apaim,
But what is significant for this study is the close thematic
link in the rabbinic literature between the evil inelination
and anger.

Anger is seen as the handiwork of the yetser hara. Anger
and the yetser hara together might lead someone to commit acts

of idolatry, a most serious offense.
13 e el Fele dA fea kN PIvA I5FI 4 €Y £Up D/
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Like anger, the yetser hara is a force within which must be

repressed. Anger in human beings can be the sign of an active

yetser hara .
When discussing how to handle the yetser hara, the rabbis
emplgy terms for anger. K g
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The use of yargiz and machis are significant here, because
these passages seem to view the human being as a divided self.
The way to spiritual well being is not to integrate the self,
a tenet of modern psychology, but rather to subdue and
repress the evil urges within. The use of terms for anger
in the battle to subdue the yetser hara might indicate that
anger can be seen as an active process, and not simply an
emotional state of being. This is one of the few places
where the process of human anger is seen as productive and
beneficial to an individual's well being.

As was shown earlier, drunkeness was a pheromenon
closely associated with anger.6 When a person is either drunk
or angry, or both, he might do things that he would later
regret when he became sober or even-tempered. But the
rabbis also realize that alcohol can exacerbate anger, or
even be the cause of it. 1In a playful aggadah about King
Ahashuerus and Queen Vashti, the Queen taunted the King saying:
"'You are my father's steward! For my father could drink a
thousand chamra of wine and not get drunk, and this man
(the King) becomes insane with wine immediately!' Immediately
his anger burned within him." The King then wanted to put
Vashti to death, but his adwvisors convinced him to wait
until the following day.7 This way the King wouid have time
to sober up and calm down. The rabbis are clearly warning
people against acting impulsively when they are drunk or
angry, since in both instances one might well do something
that he would later regret.



Idolatry is a cause of human anger. When a righteous
nerson sees idolatrous acts, he becomes angry. Referring to
the Golden Calf incident, the rabbis teach us about Moces,
"When loses saw the good gift that they (Israel) possessed,
and how they lost it, he too became angry with them. Why
did he become angry?' R. Yochanan said: One excommunicated
vy a rav is excommunicated by his student."8 This aggadah
can be understood as a mashal. God is the rav, and the
righteous are His students. So when they see idolatry,
the God=fearing become angry, just as God, their teacher, has
necome angry.

The study of Torah and Jewish scholarship can also cause
one to become excited. In one aggadah, z student of Torah
vecomes /)N ) over his studies.9 In this case, ratach
nrobably does not mean anger in the same way that it usually
acoes, It would seem from the context that ratagh here would
mean agitated or excited, and not anger per se, since there
is no mention of acting angrily or any interpersocnal inter-
actic~ at all, But as we saw with kinah there is a close
connection between anger and emotional arousal. In another
azgadah, two scholars in the same city who do not get along
do bring anger into the world. Here scholarship can lead to
versonal emnity, which has negative results.lo

Surprisingly, wisdom ( D)D) ) is considered a source of
anger. The impetus for this idea is found in Ecclesiastes

’
1118-=Ki b'rov hochma, rov ka'as, v'yosif da'st, yosif machov,

The first part of the aggadah is an elaboration of the prooftext.
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It is difficult to determine from this text whether one with
chochma receives anger from either God or other human beings
tecause of his wisdom; or whether chochma by itself accompanies
anger, so that the wise person is by definition either an
angry person, or more prone to anger,

The text then continues with three 2llegorical examples

which allude to the copening of the midrash, - ”
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Pron thege illustrative examples, the midrash seems to be

saying that the more preciocus, more delicate and valuable
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something might be, the more i prone to damage, and the

e

more ite loss will be felt. 5Sc it is with the wise person

who must suffer a world often cverrun with stupidity. Zut ths

m
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1so be a sermon which the rabbis are preaching

440 20
might

f

concerning suffering: the suffering of the righteous in = wicked

world, or perhaps the suffering of Jewe in z Centile world.



As the Jews or the righteous are most precious, so toc is their
suffering the most painful.

The rabbis see boastfulness as a cause of anger. The
haughty person can bring anger into the world as R, Eliezer

said, "Kol adam sheyesh bo chanufzh mevi af 1'olam." 2

Insubordination can also cause anger. In a continuation of
the commentary on the barzita in Shabbat 105b (see page /6 ),
the Talmud cites four examples of Rabbis who expressed their

anger at their servants, "d'ka aved 1l'mirma emta a'inshei

teteh" Rabbi Yehudah snapped the thrums of his garments.
R. Aha b. Ya'akov broke vessels which were already broken,
H. Sheshet threw brine on his maidservants head., R. Aha
broke a lid to a pot. 13

In Rabbinic times,; as well as our own day, family members
could be a cause for anger. The rabbis recognized this too.
For parents, children can be a source of anger.lu Ka'as banim
is a distinet variety of anger which will be discussed in a
later chapter. It is significant that there is no mention of

kz 'as horim, anger that children might have towards their

parents. A wife can also czuse anger to be present in her
house., A woman who causes her husband to be so angry that he
will consequently divorce her must wait a minimum of three

15 Again, it should be noted that there is

months to remarry.
only one instance in the rabbinic literature of a wife
exhibiting anger at her husband. The thrust of the tradition

16 Also siblings can be

is that men become angry at women.
angry at each other. The rabbis use Jacob and Esau as an

example of bitterness between brothers, 17
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A chaver, probably meaning a fellow citizen and not a
friend in this context, can cause another chaver to be
angry.18 Rabbis can often get angry at their students, which
is their perogative. This, of course, would cause students
to exert care in the presence of their teachers.19 Anger
might even be a pedagogical method, Bar Kapparah was teaching
two students, He had with him a cabbage, plums and chicken.
The first student was asked to make a blessing, which he did
over the chicken. The second student laughed at this obvious
mistake. Bar Kapparah first became angry with the second
student for laughing, and then he became angry with the first
student for making the mistake.zo

The rabbis became angry with each other in their academic
settings. Some accounts of rabbinic ire have been preserved
in the Talmud. A story is told about Rabbi Yochanan and
his student Rabbi Eliezer, who had come from Eabylonia.

Rabbi Yochanan was angry with Rabbi Eliezer because Eliezer
had not greeted him, and because he had quoted Yochanan
*ithout attributing his name to the shama'ta., It was
explained to Yochanan that it was not the Babylonian custom
for a student to hail his teacher. But Yochanan remained
angry about Eliezer's second offense. Rabbi Ami and

Rabbi Asi came in and told them about a story of two rabbis
who fought so that they ripped a Torah scroll in their
anger. The synagogue where the Torah was ripped was called

a "synagogue of idolatry" (note the connection between

idolatry and cheima). Eut Yochanan was not appeased by this.
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Later, Rabbi Ya'akov b. Idi came by and told Yochanan that
in the same way that Joshua would sit and expound the Torah,
and everyone knew that Joshua's torah was in reality Moses'
torah, so it is with Eliezer. Everyone knows that Eliezer's
terah has originated with Yochanan. Then Yochanan said to
all who were there, "Why is it that none of you know how to
appease like bar Idi?" So not quoting one's teacher or
making the proper attribution to an halachic tradition can be
a serious cause for anger.21

Hillel and Shammai were arguing the Halachic issue of
whether grapes or olives processed in a tamei wvat are kosher.
Shammai claimed that the vat is kosher for grapes but not for
olives. "Hillel said to Shammai: Why is it kosher for olives,
and not for grapes? Shammai replied, "If you get me angry
(taknitani) I will decree that the olives also are not kosher!
The Rabbi (Hillel) was detained in the beit midrash, and they
saids "Those who will enter, let them come in. Those who
want to leave shall not leave.' On that day, Hillel was
humbled and sat before Shammai as one of the students-- and
it was as difficult a day for Israel as the day they erected
the Golden Calf,n"2?

Another similar type of incident is told about R. Yehudah
after R. lieir's death. R. Yehudah told his students not to
permit R. Meir's students to enter into the beit midrash,

"mipnei shekanternin v'lo lilmod hen ba'in ela 1‘'kapchani
b*halachot hen ba‘*in.” Symmachus pushed his way in and

argued with R. Yehudah.



o e
TS

53 -pw’[f‘ Jod>! Jc /CUJ- o/ ,1_) &-5 _-l.)): Wil H9L) > OFd
e ! Y § e
SAIR Ylerd DIIE" Q/! Dk ./n/nﬁ.}pi‘ UV fhD )':’

= p ,\’SYMU\ . DIP e 07, oD AP/

The stories above illustrate outbursts of genuine anger
that rabbis might had for their colleagues at certain times.
The rabbis are depicted as human beings, and were not above
the pettiness that all people occasionally feel., Eut when
the rabbis become angry at each other, the consequences are
more serious than when ordinary people become angry. The
anger described in all three instances had consequences that
extended beyond the interpersonal relationships. In the
first story, a sefer torah was ripped in two. This could
well be an allegorical description of what might really have
happened, that the community and its scholars were divided
=0 that they could no longer live or study together. The
episode when Hillel was humiliated ends with the words

"V'hayah kasheh 1'yisrael k'yom shene'asah bo ha'egel." And

when there was discord between Rabbi Yehuda and Rabbi leir's
discipies, the aggadah ended with, "Torah, mah tehe zle'ha?"
#When the rabbis become angry with each other, the consequences
are seen as serious for the entire Jewish people and its way

of life.
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NOTES

5. Schecter, Aspects of Rabbinic Theology, Schocken
Books, NY, 1972, pp. 242-263--The discussion above is
not intended to do anything except introduce the concept
of the yetser harah to the reader. For a more
complete understandlng of the topic, one must read and
study the yetsar more fully. See also G.F. lioore,
Judaism, Harvard Unlver51ty Press Cambridge, 1958,

Vol. 1, pp 474-496; and E. Urbach, The Sages, The
lagnes Press, The Hebrew University, Jerusalem, 1975,
pp 471-482,

T.B. Yoma £€9b

T.5. Shabbat 105b

T.B. Eerachot 5a

Ruth Rabbah 3:1

T.2. Eruvin 65b, Pegachim 113b, Kiddushin 7la--see also
chapter I, p. above.

Exodus Rabbah 45:3

T.B. Ta'anit 4a

T.B. Ta'anit 8a

Genesis Rabbah 1911, Ecclesiastes Rabba 131£(1). These

two references refer to the same basic aggadah.

There are slight differences between the two renditions,

but they are insignificant to the meaning of the aggadah.

For our purposes, we will concentrate on Eccl. Rabba,

which was put into writing some 500 years later than
Genesis Rabba. The Eccl. Rabba version is a bit
fuller and more elaborate.

.E. Sotah &1b

+E., Shabbat 105b

E. Ketubot 8b, Tanhuma Chaye Sarah 2, Yalkut Shimoni

Ha'azinu 945

T.B. Ketubot 60b

T.B. Megillah 126 and Ketabot 60b, Genesis Ratba 71i17,
Numbers Rabba 10:2

Genesis Rabba 78:7--It is not readily clear from this
midrash that the rabbis are tryinz to illustrate
anger petween siblings. iHowever, it is sxgnlflcant
that the Eiblical reference of thn aggadah is to
Jacob and Esau, so it is safe to assume that the
rabbis understood this relationship tc e full of
anger.

Numbers Rabba 2111

T.B. Kiddushin 31b

T.B. Berachot 3%9a

T.J. Shekalim 2:5

T.B. Shabbat 21a

T,5. Nazir 4%z




CHAPTER III: THE EXPRESSION OF HUMAN ANGER

As was mentioned above, the rabbinic literature warns
people against acting out of anger. Anger is dangerous because
it easily gets out of control. It seems to envelop a person
and cause him to behave in ways that he would otherwise not
behave were he to remain calm. And the results of anger are bound
to be regret and remorse, since it causes people to act against
their better judgment. B2ul the rabbis speak very little
about how anger is expressed. This might be because the rabbis
felt no need to discuss how anger is acted out. All human
beings know what it is to be enraged and to act out of anger.
It is a universal, age--old phenomenon. In part, being human
means having strong primordial emotions, one of which is anger.
So the rabbis felt it to be less important to discuss how anger
ig expressed., There was not much that they could teach that
people did not know already. And the implications of anger are
nearly always negative. There is simply very little of a
redeeming quality in anger. Instead, as we have seen, the
rabbis concentrate much more on defining the nature of human
anger, its causes, its results, and how pecple should react
in the face of anger.

Sometimes people can become angry without expressing their
feelings at all. In the previous chapter we saw stories
related about rabbis becoming angry at their students, but
they did nothing physical or verbal which would reflect their
anger.1 Anger can be felt, but one need not express that

anger. So at certain times, anger can be almost benign,
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having no apparent effect on the individuals involved or their
behavior. If one controls himself, his anger will gass.

At other times, people will express their anger through
speech. Words can have an emotional cutting edge which will
cause pain when one snaps out of anger. In Genesis 301 1-3,
Rachel is embittered by the fact that she could not have
children., In the previous chapter, she witnessed her sister
Leah having children repeatedly, while she remained barren.
She became jealous and demanded that Jacob give her children
too, or else she will die., Jacob became angry at Rachel and
exclaimed, "Am I God who has prevented you conception?" Jacob
is compared to Abraham, who had instead listened to Sarah, his
wife, when she remained barren. When Jacob becomes angry and
snaps at Rachel instead of listening to her, God asks Jacob
rhetorically, "Is this the way to answer one who is distrescsed

(.’__N ,"TH,\ Ne o' JIT ,).)) 17" God then comforts
Rachel by promising her that her children will one day stand
over Leah's children.2

VWords said in anger have the potential to be more than
emotionally hurtful. The Talmud relates a story about
R. Yehoshua b, Levi who was constantly annoyed by a Saducee
( p.—;MC n'g ')'rf,v )s» who was his neighbor. Yehoshua
decided to curse him, but God intervened and prevented him

3

from cursing the Saducee. A curse is seen as a powerful,
destructive force. So verbal responses said in anger can be
emotionally harmful, or if they are said as a curse, they can

be physically harmful as well.
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Anger can of course be expressed throush physical
action, which is destructive. It was shown in the previous
chapter how four of the rabbis expressed theilr anger when
faced with insubordinate servants., The action that each took
was impulsive and spontaineous. One rabbi snapped the fringes
of his garment. Two rabbis broke ceramic pieces, and one
rabbi threw brine at his maid-servant. All of these actions
scem to indicate uncontrolled, impulsive behavior., One might
assume that were these rabbis not controlled by their anger,
they would not have exhibited this type of violent behavior.u

The exaggerated, destructive physical power associated with
anger is colorfully portrayed in Genesis Rabba.5 When
Henjamin was seized by Joseph. Judah roared at such a high
decibel level that everyone's teeth fell out. When the
trothers heard Judal, they began to stamp their feet with
such strength that their pounding caused furrows in the earth.
So Joseph hinmself responded by kicking down a stone pillar and
smashing it into small pieces. The rabbis are using hyperbole
to illustrate that anger is often expressed physically, and
that its results are overwhelmingly destructive.6 One must
remain on guard not to act out of anger, because anger's power
is great, and once unleashed it might not be controlled.

Anger is also expressed by fleeilng from reality and
attempting to escape one's responsibilities. Exodus 33:17-11
tells how the Tent of lieeting where God would communicate with
Moses, was pitched outside the camp's boundries. The MNidrash

plays with this concept. An aggadic tradition tells how




lioses, when he became angry at the children of Israel, would
take the Tent and flee. God instructs lioses to come back to
the camp. If not, Joshua will assume responsibility. "This

is analagous to a high-class woman (matronah) who became angry
with her husband and left the palace., There was a young
orphan growing up in the King's palace. The Kings sent out

for her (the Matronah) and said, 'Return to your placel®' But she
did not want to return. He said to her that if she would not
come back, there is an orphan in the palace to take her place.
So too it was with MNoses . . . n? Withdrawal and fleeing from
onek obligations can be a product of anger and an indication of
hostile feelings.

Ancry feelings can be expressed in many different ways.
Anger can be either spoken, or expressed through physical
action. It can be shown as a destructive wish to harm other
people or the environmznt. Or conversely, anger can be
indicated through a withdrawal from one's environment. Actions
resulting from anger are usually impulsive, but they can also
be nlanned. And in nearly all cases, however anger might be

expressed, it is meant to harm.

NOTES

T,=, Eerachot 3%a, T.B. Ta'anit U4a
Genecis Rabba 7147

T.B. Berachot 7a

T.B. Shabbat 105b

5 See Chapter 1T

6, Genesis Rabba 93:7

7 Exodus Rabba U45:4
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CHAPTER 1IV=~THE RESULTS OF HUMAN ANGER

Once anger has been expressed, the angry person has nothing
to show for his anger. All of the heightened emotion and
passion lead only to a high level of futility. The anger one
has will not yield anything productive, as Bar Kapparah warns:

" nuzsy ede 130 aply &l 5

Furthermore, actions taken while angry or words expressed in
anger will bring feelings of regret. When discussing the bill
of divorce, the Talmud informs us why one makes a fold in the
document. "And what is the reason that our rabbis instituted
the fold? They were in a place with many Priests (kohanei),
and they would easily become angry (kapdai) and divorce their
wives. So the rabbis established the institution (of the fold)
so that in the meantime, they might calm down."2 The example
of a priest in this passage is instructive. Once divorced,
other men were allowed to remarry their wives, providing that
their former wife had not remarried someone else in the interim.
But priests were unable to marry divorcees. Their hasty actions
were irrevocable. So for an entire lifetime, one might well
regret what has been done in a moment of anger.

The results of anger are unpredictable and negative for
all concerned, Leviticus 19:17 mentions the responsibility of
each Jew to reprove his neighbor if he sees him sinning

(hocheach tochiach et amitecha). The rabtbis discuss to what
3

degree each Jew is obligated to reprove his fellow., Rav
gaids Until striking. Shmuel saids Until cursingu. Rabbi

Yochanan saids Until anger. It is difficult to determine




whether there is any type of logical progression from striking
to cursing to anger. It is possible that these are simply three
separate traditions tied together by a later redactor. But
there does seem to be some type of common thread uniting
striking, cursing and anger. Striking and cursing can both be
expressions of anger.5 The passage may mean that one is
obligated to reprove until (a) the person being reproved tecomes
so angry that he strikes the one scolding him; (b) the person
being reproved becomes so angry that he curses the one whec is
scolding himg or (c) the person simply becomes angry--and when
he does the one who has scolded has fulfilled his obligation.
Eut most significant in this passage is the possible connertion
between anger and cursing and striking. All three are destructive,
while cursing and striking stem from anger.

In one of the few aggadot which portray anger in a positive
light, a father would do well to utilize his anger to discipline
his child. If a child matures without any parental anger or

discipline, the results can be disasterous.
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As was seen in Chapter 1, anger is associated with discipline.
A little bit of anger at the proper time can save a person
much anguish later on in life. Caution, discipline and fear of
sin will prevent the divine Attribute of Justice from

inflieting its punishment on human beings.




The rabbis discuss ka'as banim as a special type of
anger which children cause their parents, by not paying heed
to them as commanded in the Torah. Ka'as banim is set apart
because of its unique consequences. R. Yohoshua b. Nachmani
taught: "On account of four things does old age come quickly
(kofetset el adam); from fear; from ka'as banim, from an evil
woman, and from war ., . . From ka'as banim--(we learn this)
from Ely, as it is written, 'And Ely was very old when he
heard everything that his sons were doing to all of Israel’

(I Sam. 2322) . & .“? Not only will ka'as banim cause old age,

but it will also cause the premature death of future generations
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It is impossible to determine whether this aggadah in fact
reflects the rabbinic world view, or whether this is some
type of moralistic admonition to people to respect their elders.9
But regardless, ka'as banim is somehow set apart from other
types of anger because of iis unique results.

In the world of halacha, error can be equivalent to sin.
All Jews are supposed to know the Law and what is required for
them to do. When one has made a mistake in halacha, he has
not acted correctly. Even though the error was inadvertant,
it can be counted against him as a sin. Reish Lazkish said,
"If someone becomes angry, if he is a sage, his wisdom departs
from him . . .“10 Wisdom is seen as antithetical to Anger.
Wisdom is controlled, while anger is impulsive. Wisdom leads
one to freely perform the will of God, while anger turns one

away from God, 11




lioses' anger is seen as a cause for some of his errors
as the Israelite leader. It was shown above that Moses was
rather quick to anger when he was challenged by Datan and
Aviram. The rabbis attribute errors to Moses' halachah when
he becomes angry. Below are two acccunts of Moses® anger and

his subsequent errors:
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There seems to be 2 well established tradition that
llocses ~ommitted errors when he became angry. This tradition
is certainly in accord with the complex character of Moses

12 It also

as portrayed in the Pentateuchal narrative itself,
reflects the rabbinic view of anger and sin in an balachic
system.13 This tradition of Moces' anger causing him to

commit halachic errors appears to be independent of the examples
cited in the aggadah. As was shown in Sifrei Matot and
Leviticus Rabba, both aggadot have two examples in common

(Lev. 10116 and Num. 31:114), but each has a different third

example (Sifrei Matot uses Num, 20:11 and Leviticus Rabba uses
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Exodus 16:20). The incident with Elazar and Itamar also
appears in Avot d'Rabbi Natan 37. The incident with pikudei
hachayil appears in the Babylonian Talmud, Pesachim 66b and
in Pirkei d'Rabbi Eliezer 47; which ends "Ub'ka'aso nistalka
ruach hakodesh mimenu, Mikan atah lomed shehakapdan me‘'abed
chochmato."” So any angry person--MNoses, a rabbi, or an
ordinary Jew, suffers from a loss of wisdom when they become
angry, and they make halachic errors.

When one becomes angry, he will commit errors in heglacha
which will cause him to sin. As one must studiously avoid sin,
so he must be on his guard not to become angry. "Elijah said
to Rab Yehuda, brother of R. Sala Hasid: *Do not become
aritiated (NN 2N0) and you will not sin. Do not drink %o

excess and you will not sin."lu

Human anger can also cause one
to be idolatrous, a most terrible sin, Avot d'Rabbi Natan
begins Chapter 3.15 "It is said, "One who beats his bread
into the ground and whc scatters his money in anger is not
released from this world until . . . he has become dependent
( {)) CS't ?¥ ) on human beings., It is said that one who rends
his clothes in anger and who breaks vessels in his anger, it
shall come to pass that he will become an idol worshipper . . "
And one who become an idol worshipper will undoubtedly be
inflicted with God's own anger, since "Avodah zara meviah af
al ha‘adam.” 16

Anger can cause a person to lose sight of what is
important. It can result in the loss of divine gifts. When

a person becomes angry, his wisdom flees. This is what
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happened to Moses in Egypt.l” o
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So when Moses became enraged, he lost his patience and his

wisdom, and he spoke against God. , 45
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In the continuation of the midrash, the divine Attribute of
Justice is summoned to punish Moses for his angry remarks
against God. But God evokes His divine Attribute of Mercy,
which saves Moses. (This will be discussed in greater detail
in Chapter VI.)

An angry person places himself in danger of not only
losing his wisdom, but expelling from his midst the Divine

Presence itself. Raba bar Rav Huna saidi
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And in Yalkut Shimoni, in an aggada focused in Deuteronomy
32:119-20 ("The LORD saw and spurned, from ka'as banav uvnotav,
and He said, 'I will hide my face from them.'"), reference is
made to the Shechina. God says, "Hareini m'salek schechinati
mgpgiggighgn.“zB One who becomes angry not only loses the

Divine Presence, but he suffers the punishments of Gehenom.

Rabbi Shmuel bar Nahmani quoted Rabbi Yonatans "Kol hako'es
kol minei gehenom sholtin bo . "2k

It is possible that the above aggadot are not meant to
be understood literally. They might be sermonic devices used
by the rabbis to warn their listeners against anger, but more
likely they do reflect the rabbinic world view. Gehenom and
the Shechina were entities in and of themselves. For the rabbis,
they were more concrete and less symbolic then they are for most
Jews today. And the aggadot above correspond to reality as the
rabbis observed it. The results of human anger are often a
momentary loss of wisdom and discretion. If one is ever imbued
with the Divine Presence, it certainly vanishes when he is over-
come with angry emotion. And it is also common in western
culture to speak of an angry person as "possessed" by his
wrath.

When a person is inflicted with suffering by God he must
be sure not to become angry. He must irstead remain silent.

In the rabbinic world, the suffering of the righteous is seen

as a test which will cause them to merit a great reward in the
world to come., Suffering was Job's test, and since he could
not conquer his anger, he did not merit as great a reward

as he could have merited.
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Furthermore, if Job would have been able lichbosh ka'aso, he

would have been seen as a person of such stature that he would

have been included in the Tefillah together with the Patriarchs.
When one has acted out of anger, its negative results

will ultimately harm the angered person himself. To the extent

that one has been angry, so will he have to bear its negative

results. In an admonition about the consequences of anger,

R« Yudin warns, "'Al t'vahel b'ruchecha lichos'(Eccl. 7:19) . .

As (tight) as the spinner has wound his wool on his distaff,
so he will have to remove it from his distaff. When the kettle
boils over (the boiling water) pours over onto its own side.
Anyone who spits into the air, it will fall on his face.“26

A person's anger can have serious consequences. It can
harm relationships among friends and family. Anger can cause
Jews to sin, to commit errors in halacha, and to worship idols--
all of which are offenses punishable by God. Eut anger can, in
and of itself, also be sinful, and the angry person is subject
to divine punishment on account of his anger alone. In the
religious sphere of life, anger will result in a less of divine
rifts., Wisdom and prophecy will vanish, and Jews will make
mistakes in fulfilling their religious duty. The Shechina will

flee, and the angry person will suffer the punishments of

Gehenom. Anger's most serious consequence is divine punishment,

either indirectly or directly
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In almost every instance, angry behavior will cause one to
regret what he has done. It would appear that the fundamental
argument opposing human anger is not that it harms inter-personal
relationships, as we tend to believe today. 3But rather acccrding
tc the rabbis, human anger will almost invariably have some

negative consequence for the individual Jew with God.
NCIES

+E. Kiddushin 41a

.J. 52ba Satra 160D

+ Be arachin 16b--The passage also includes a midrash
on I Samuel 20:30ff. The midrash is simply a series
of prooftexts which do not add anything new to the
discussion of anger. also, the statemenis =z *ri‘u*Eq
10 Rav. Shimgel znd Rabbi Yochanan are alco tr buted
vﬂ the following Tannalms Rabbi Eliezer,

ehoshua and ben Azzai.
4, I‘CL the reference here to cursing. For a more

elaborate discussion of the power of cursing,

see Chapter III,
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Se See Rashi to T.B. Arachim 1€b and Chapter III

Es fceclecinpstes Rabba 713(1)--The zzgadah continues with
the same forumla (better a little divine anger from
the Attrivite of Justice) about the generation of

the flood ard the Sodomites.
7 Tanchuma, Chaye Sarah 2
. Yalkut Shimoni H¥a'azinu 645, T.Z. Ketubot 8t
> In l.esechet Smachot 319 there is the statement,

"‘—met 1l'yom slef mitah shel za'af", so this

azy in fact accurately FO”‘“'J the rabbinic

wozld view, See Chapter VI,
s will be discussed in greater detail in Chapter V1.
" Fecachim Afb
+ should be noted lhere that loses
Torzsh and later in the aggadah .
At times he is depicted gs 2 "hot=! 2ad, and at ot‘ef
times he is shown to be the active intercessor for

Israel, loses is not one-sided, but a complex
character, as are human beings.

It can be assumed that if the system were not halachie,
but rather ethical for examg le. that tha result of
anger would not be an %alachln error, out rather an
ethical violaticn. Indeed, there are some difficulties
in discussing the ethics of anger in the rabbinic
world view, when their world view is primarily halachic,
and only secondarily ethiecal.,

*}

) =)
e B
-

b s
-

"

-

[
)
.




28

T.E. Berzchot 20b

This chapter presents parallel material found in
Shabbat 105a. See Chapter II.

Numbers Rabba 10312

Ecclesiastes Rabba 717(2)=--The following is a dis-
cussion of Exodus 5119-6:2,

"May the LCRD look upon you and puriish you for making
us loathsome to FPharoah and his courtiers--putting a
sword in their hands to slay us." (New Jewish
Publication Society Translation--NJFS)

"Ever since I came to Pharcah to speak in Your name,
he has dealt worse with this people; and still
You have not delivered Your people." (NJPS)

"You shall soon see what 1 will do to Fharoszhi he
shall drive them from his land." (NJPS)

In Psalm 10:14%, the Jewish Publication Society tran-
slates appo as "his countenance". Raba bar Huna
seems to understand appo as meaning anger.

T.Bs Nedarim 22b

Yalkut Shimoni Ha'azinu 945

T.B. Nedarim 223,

Fesikta Rabati 47:3

Ecclesiastes Rabba 7:19(1)




CHAPTER V: HUNAN ATTENPSTS TO AFFEASE ANGER

The final chapter discussing human anger will focus on
how one is supposed to react when confronted with an angry
person. To the rabbis, anger is an abnormal emotional state.
Normally, people should be calm and even-tempered. Eut when
someone becomes angry, he is no longer himself, Whether anger
comes from within or is an external force, it scems to possess m

the individual. Once he flares up, it is important for an

angry person to have his anger dissapate so that he can become

himself again., And since anger is usually expressed through

human interaction, someone confronted with an angry person
will have to deal with emotions that are not his own. The
rabbis, therefore, discuss how one should go about appeasing
hie fellow when he becomes angry. They see anger and appeasement
as two facets of the same process.

The way that one becomes appeased reveals as much about
an individual as the way he becomes angry. "Difficult to anger
and easy to appease=--he is a chasid, Easy to anger and
2" fficult to appease, he is wicked."1 Furthermore, while
one is at the height of his anger, it is impossible for him to
be appeased. The anger must run its own course, It is a
natural emotional state which is temporary. Thus it will,
in time, correct itself. R. Shimon b, Elazar said: "Do not
appease your friend while he is angry (b'sha’at ka'aso); do
not comfort him while his dead lay before him; do not ask him

(why) while he makes a vow; and do not attempt to see him
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while he is disgraced.“2 There are appropriate times to
leave someone alone, when one's attempts to help might only
excacerbate an already unfortunate situation.

Eut when one is confronted by an angry person, he canncot
avoid dealing with that person's anger. At that time, it is
impossible to step aside and let the anger dissipate of its
own accord, The rabbis teach that it is unwise to battle an

angry person directly. Rather, one would fare better by setting

him off guard. The Tanchuma version of the confrontation between

Judah and Joseph provides a colorful illustration of how one
should react to an angry perscen. "When Joseph saw that Judzh's
cheima was increasing he said, 'Now all of Egypt will b= lost.®
Rabbi Shimon ben Lakish saids This is anzlagous to two prize
fishters who were wrestling with each other. When one of then
felt that his opponent was about to win, he szid, *Now he is
oing to veat me and I will be embarrassed in front of everyone,'
#hat did he do7 He kissed his opporents hand, and the cheima
of the larger prizefighter abated. So it was with Joseph. When
he felt Judah's anger was increasing, he feared that he would
be embarrased in the presence of the Egyptians. Immediately
he said to his brothers, 'I am Joseph your brother', and they
were unable to answer him.“3
Another effective way to appease an angry person is to
appezl to that person's self-image, This was bar Idi's tactic,
which was successful in molifying Rabbi Yochanan when Rabbi
Eliezer had made him angry. (See Chapter II, page %) ). And

when Aaron wae faced with loses' anger for not meking the sin
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offering, (Leviticus 10416£f) he dealt with lKoses by letting
his anger run its course. "He remained gquiet until lioses
finished speaking, and he didn't interrupt him, Afterwards
he said to lioses, 'Today, should we sacrifice, for we are
onanim?" 1In another tradition, Aaron takes l.oses outside
the camp and says, /__,q{aJ’ N10k 5}\,\ Nawv yar , Pl VE#
3 ?/J!Af Ok e ¢ 5 2 F S sieln 110
g ACy e w0t eI 1 D

40 aaron was able to appease lioses most effectively by letting
him express his anger, and then talking to him reasonzably,
Instiead of engaging an angry person in an argument, appealing
10 his rational side may have a more positive effect.

The rabbis discuss who is responsible for appeasing anger,
In the example above, bar Idi was able to appease Yochanan
even though Eliezer had wade him angry. ©But Aaron himself ap-
peased lloses when he had cecome angry. In a separate aggadah,
the rabbis teach that each person must pacify thes angered one
nime 1f. No one can do it for him. Wwhen Jacob was about to
e reconciled with Esau his brother, he separated his family
50 that each could pacify Esau himself, Cenesis Rabba
illustrates their situation. A lion was angry at all the
animals. The animals looked around for someone to go to the
lion to pacify him. A fox volunteered, since he knew 300
fables by which to appease the lion. On the way there he first
forgot 100 fables, and then another 100, but each time the

animals continued to urge him on, since he remembered at least




one hundred. But when the fox finally arrived, he had forgotten
all the fables. For that reason Jacob split up his family.5
In the case of Rabbi Yochanan, it would seem that everybody has
the responesibility to try to appease one who is angry. 1In
the aggadot about Aaron and the lion and the fox, only the
person who has instigated the anger can appease the one who
has become angry. But as will be shown below, the overwhelming
thrust of the tradition is that any and all anger has negzative
consequences, so anyone who can appease anger has the obligation
to do so, whether or not he himself has been the apparent cause
of the anger.

lloses intercedes on Aaron's behalf against God's anger.
In Numbers 20, both Moses and Aaron were held responsible for
not affirming God's sanctity at the Waters of Meribah, even
though it was only lMoses who actually struck the rock. "This
is analarous to one who was owed a debt. He came to take the
borrower's granery and took both it and his neighbor's. The
debtor said, 'If I am indebted, what has my neighbor done wrong?'
So lMoses said, 'Master I became angry--Aaron what was his sin?*

..6

Therefore scripture praises him (Aaron) . . » Honi the

cirecle-maker also interceded on behalf of Israel when they were

suffering from a severe drought, which was seen as a manifestation

of divine anger. His cludents came to him and asked him to
pray for rain, which he reluctantly did. God listened to his
prayers, and caused it to rain so heavily that it began to flood.

Again his students asked Honi to intercede. Honi spoke to God.
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"I did not ask for this. Rather, I asked for gishmei ratson,

bracha, v'nidavah ., . . Master of the universe, Your people

Israel whom You brought out of Egypt cannot bear too much gocd
or teo much calamity. If You are angry at them, they cannot
withstand it. If you shower upon them (too much) good, they

are unable o withstand 1%.»'

The prophet Isaiah also interceded on Israel's behalf, but
indirectly. In discussing why the Book of Isaiah begins first
with the scolding of Israel and later with words of comfort,
the rabbis make the following mashals A king was angry at his
=on, so he went to the scribe (Isaiah) to ask him to write up 2
document severing their relationship. The scribe did so, but
ne did not have it witnessed or signed. Later, the King and
nis son were reconciled. The king returned to the
scribe, who asked him if he had brought witnesses to sign the
document. The king said, "Perhaps I said in my anger that I
will deny (him). Eut chas 1lil For do I have anyone else in this
world except him? I will not deny my son. Perhaps the person
who came to you was someone who looked like me?!"B So it was
with God and Israel. When God was angry, he denied Israel,

“ut later they were able to reconcile, since the prophet
neglected to have the document witnessed and signed properly.
Therefore it could be regarded as invalid,

lioses is portrayed as an active intercessor for Israel
when God becomes angry with them, particularly at the time of
the Golden Calf. There is a string of midrashim on Exodus 32:7-10,
where God threatens to destroy Israel because they worshipped

the Golden Calf.
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Rabbl Eliezer saids "The-Holy-Cne-tlesced-Be-He

sald to losess 'lioses, get down from your greatness. I
have only made you great for the sake of Israel. INow
that Israel has sinned, what are you to Ie?' lioses im-
mediately became weak and did not have the strength to
speak. 3But when He saids ‘Leave me be sc that I can
destroy them!' loses said,'This matter depends on me.'
Immediately he stood up and prayed vigorously for mercy.
This is analagous to a king who was angry at his son and
struck him severely. GSut he (the king) had a friend
sitting next to him, who was too scared to say anything.
The king said, 'Were it not for my friend that is sitting
before me I would kill youl" He (the friend) said, "Thi
matter depends on mel" And he stood up te rescus him,"-

lhoses was willing to risk God's wrath to protect and defend Israel.

jLoses cajoled God in an attempt to appease His anger,
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Lot only did loses pray for mercy, but he physically interceded

for Israel as well. In a remarkable midrash commenting on

-

Exodus 32:10. i.‘u‘u.—. N Y/e/ _/JLF:/ A3 1k N 0 Ad U .u‘a’f)
( f?af ,¢1~ RabLi Abayhu said:s "Were it not written in the

3cripture, it would be impossible to say such a thing. This

teaches that loses took hold of God as he would take hold of

a person by his clothes and he said to hims laster of the

Universe, I will not let you go until you forzive and pardon

them.“11

Moses also is willing to give up God's promise that he
alone will becowe a great nation, while Israel is destroyed.

Rabbi Elazar said: lioses said to the Holy=-UOUne-Elessed-

Be=He that is a stool of three legs (the Patriarchs)cannot

withstand Your ka'as, how much the more so for one leg
(Moses). I am embarrassed that my ancestors
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should not say: Look at this leader that has been set over

then. He asks for greatness for himgeli, but he does not

ask for mercy for them.
It is clear that lioses' role as an intercessor with God is cast
in a very positive light. He is shown to be selfless and
willing to risk his own future for the sake of his people.
lost certainly, the rabbie are using lioses as an example of
urparalleled dedication to the Jewish people, and his
laudatory behavior in the midrash serves as a model for how
111 human beings are supposed to act,

There is a tradition that appears quite often in the
rabbinic literature of a band of angels who come to harm and
destroy. liost often in these aggadot, lioses is the one who
ultimately defeats them, In the six midrashim whicl. will be
discussed, the angels of destruction appear five times (Qngges
purishment for lloses' failure to circumecize his son (T.E.
Yedarim 32 a). Below is a list of the destroying angel's

names anr they appear in the literature:

1

I.E. Shabbat 55a (6 angels) O s®mypors swry FE. F5p
fe

T.%, Nedarim 32a (2 angels) i/
-
Exodus Rabbah 4117 (5 angels) DALY, PZARY J f-jﬂ , N, Jie

LUeuteronomy Rabbah 3111 (5 angels) ,sj:nm Nhby ‘,BJ}, i }k,

Tanchuma Tissa 30 (5 angels are mentioned, but they go unnamed.)
Firkei d'Rebbi Eliezer 45 (5 ar, els) 1N rew dvp f-e‘pf;

Af and Cheima appear in all of the abeove midrashim., Ketsef and
l.ashchit appear in all the midrashim which mentions more than

two angels. lL.'chaleh appears twice. Charon, Hashmed, and

l.'shabber avpear only once., The evidence above again shows
the close connection between anger and destruction. In facs,

in these midrashim, anger is destruction,

iy




‘46

The midrashic tradition is at its fullest and most
slaborate at the end of Pirkei d'Rebbi Eliezer, Chapter 45,13

loses rouses the three Patriarch to support Israel:
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This fascinating midrash shows the Patriarchs, lioses and
even God Himself to intercede against divine anger and extreme
punishment. Israel is expected to sin occaslionally, and so
punishment is also expected., The fact that Israel was not
utterly destroyed time and time again shows proof of active
intercession in the heavenly realm. Again the model holds
true, Human beings are to intercede; on Israel's behalf when
Cod becomes angry at them, and when people become angry at each
other. Everyone ought to be concerned about anger. Anger is
portrayed in the last aggadah as angels--as independent forces
from without which tend to invade the world wreaking destruction
in their wake. It can also be assumed that the same outside
forces can invade the human self and cause one to become angry
and destructive. lNoses knew best how to deal with these
malevolent forces. He dug a hole in the ground and buried
charon within. When Charon would 1ift up its head, loses
wae ever-vigilant to push it back, deep into the earth. This
ic a clear picture or how the rabbis instruct their listeners
to cope with their anger of which they can never rid themselves
sntirely=--which is to push it in, keep it covered, and do not

let it show. In modern terms we should repress it.
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NOTES

T.Bs Avot 5:111--See also Chapter I

T.B. Avot 4118

Tanchuma Vayigash 3==It should be noted that here is
another example of the direct association in the
Rabbinic world view between cheima, physical strength,
and destructive power.

Avot de Rabbi Natan 37

Genesis Rabbah 78:7

Numbers Rabbah 19:9

T.2+ Ta'anit 23a

Yalkut Shimoni Isaiah 385

T.B. Berachot 32a

Exodus Rabbah 4117

T.F. Rerachot 32a

Ibid.

Firkei d'Rebbi Eliezer is the latest of the midrashim
mentioned in connection with the angels of destruction.
It is a narrative midrash and the most embellished
account of the Golden Calf. An interesting study
would be a comparison of these various midrashic
traditions, but that is not within the purview of
this paper.

The following tradition of lMoses turning back Charon

from hie grave is unique to Pirkel d'Rebbi Eliezer.




CHAPTER VI-=THE NATURE OF DIVILNE ANGCLR

Studying divine anger has its particular protlems, since
ancer is primarily a human emotion., The rabbis projected this
emotional facet of human existence on God. For the rabbis, Zod
is of course an entity in and of Himself, but is understood in
human terms. In the rabbinic and the Eibliczal literature, God
ie anthropomorphized. God is given a gender, even though it is
understood by the rabbis that God is beyond sexual identification.
A body is attributed to Cod even though it is understood that
od is incorporeal., God is described as acting in much the
zame wsy that people do. But althousgh these concerns btother
ke nhilosophers, they are of 2lmost no interest to the rabdbiis.
For the most part, the rabbis simply push these anthropomorphisms
‘rto the background, They are not often bothered by whether or
~at %od actually speaks 1like 2 human being or whether His nostrils
~2n1ly flare up when He becomes angry. Theologically, the
~a*his, by and large, are linguistic utilitarians. They have
c1=ced themselves under little constraint in deseribing God in
numan terms so that human beinge can best picture their message,

For the ratbis, GCod does have emotions. This is an
zytension of Biblical theology. God commands and is desirous
of correct behavior. God is happy whenr people have hehaved
oroverly, and He rewards them justly. GCod is displeased when
people have behaved improperly, and they are punished
accordingly. So God does have an emotional aspect to His being.
Put it is difficult to determine what is intrinsic tc God

izses-=to what extent

3

Himself, and what is not, The question ¢
iz the emotional side if God's being inherent in God's own

natures and to what extent are the emotions atiributed to Zod
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only projections of human emotions? This fundamental guestion
is really unanswerable, but it will underly any discussion of
divine emotions. God is a real being, but He is conceptualized
by human beings. God does have emotions, but it is impossible
to determine where in fact the reality of God ends and where
the projection of human models begins.

God is both different from human beings, and similar to
human beings. The rabbis certainly believe that God is capable
of anger. They had inherited the Bible and Biblical noticns of
divine wrath. But God's anger is always directly observable in
the same way that human anger is observable. As the rabbis were
discussing human anger, they were discussing universal behavior
that they could observe and identify, since they too were human
reings who lived among human beings. But God's anger is a
combination of both divine reality and human theory. God cannot
ve observed directly. For the student of rabbinic literature,
every aspect of God's emotional being reflects the reality of
the divine emotion as colored by each rabbi's understanding of
the divine at that moment. In addition, some of the aggadot
relect the rabbis' understanding of Cod's anger, and some are
sermonic, as was seen with human anger. Eut in discussing God,
the distinction between the sermon and reality is much more blurred.
That is why there will be a much wider variety of views when
discussing divine anger. MNoreover, there is a dialectical
tension present throughout the discussion of God's anger.

Divine anger is both terrible and not so terrible. God is quick
to anger, but God is also patient. God rules the world with

both middat hadin and middat harachamim. When angry, God can
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oe both cruel and capricious, yet God is just.

God's anger clearly frightened the rabbis. They observed
that when human beings become angry, they would lose their
self-control and do things that they would later come to regret.
If the same emotional process holds true for God, it can be
horrible, since God's power is limitless. The rabbis do not
mind just suffering for sins that have been committed. Justice
is predictable and has ite limits. But anger has no limits, as

iz seen in the following midrashim.
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"Do not rebuke me in Your anger, and do not chastize me
with Your wrath., (Pse. 632)" This is what is meant
by scripture:s Do not withhold correction from a lad.
For when you strike him with a rod he shall not die.
(Prov. 23113) Therefore scripture says: You shall
strike him with a rod and save his soul from Sheol.
(Prov. 23314)
The punishment that is not in anger is
beneficial, as Jeremiah says: Make me suffer LORD,
but in justice, not in anger. (Jer. 10:124), . « AT
and Cheima are two executioners, therefore scripture
says, "The wrath of a king are the angels of death
(Prov, 16314)" ., . « And so Moses saids I was
frightened of Af and Cheima (Deut. 9:12%. - G;:d
are the yisurim, fgr I do not possess e strength
ALEUESDr W2

for Af or Ch

Divine anger is like two torturers, or the angel of death.

sle D)

1t comes quickly, without warning, and one is powerless to
stop it.
Nothing can be worse than divine anger, which can lead

to death.




« « « the weaver, when he weaves he knows that
his loom can withstand it and he makes it
tighter. And when he knows that it cannot
withstand it, he does not tighten it. We are
the warp, and you are the weaver., We do not
have the strength for Your ketsef or Your cheima,
therefore it says, “Be graclious to me, for I am
wretched (Ps. 613)", and when You are with ge

in cheima and in ketsef, immediately I die.

Furthermore, God's anger can be eternal, while a human

being might only be angry for a few moments. God is the King
of Kings, and there is nothing that a puny person can do when
confronted with this awesome might. Rabban Yochanan ben Zakkai
went on his deathbed fearfully explaining to his students:

If I were being brought before a human king,

who is here today and tomorrow is in the grave--

if he is angry at me, his ka'as is not eternal

anger, If he imgrisons me, his imprisonment is not

eternal, and if he puts me to death, my death is

not eternal. And I am able to placate him with

words and bribe him with money--even in such a

case I would weep. And now they are bringing me

before the King of Kinzs, the Holy-One-Elessed-

Ee=He who lives forever and ever. If He is angry

with me, His anger is eternal; and if He imprisons

me, His imprisonment is eternal; and if He puts me

to death, it is eternal death. And I am unable to

placate Him with erds. nor bribe Him with money . . .

Should I not weep?

Since the rabbis also see anger as overwhelmingly negative
for both human beings and God, they therefore try to mitigate
the effeets of God's anger. In the above aggzadah, God's anger
is eternal. But God's anger is also described as lasting for
only the briefest of moments--a reg'a,or 1/5-,888 of an hour.
Also, people can withstand a moment of divine anger, and enjoy
its benefits, "ki reg'a appo chaim birtsono".”? And God's wrath
can even be a preegurser of redemption, as Ezekiel prophesied,
“« o« o for with a mighty hand and an outstretched arm, and with
an outpouring of cheima I shall rule over you. (Ez. 20133)."

Rav. Nahman said: "Let God be angry (an'rh4\P Y)with us, but
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he will then redeem us."6

The rabbis go further to assure their fellow Jews that
God's wrath, while not pleasant by any means can even be a
sign of His favor. In an ingenious midrash, the meaning of
ka'as banim is shown to be a sign of God's care and special
relationship with the Jewish people. R. Yehudah said,

"fk.J? ) /)" (Deut 32:19). That which pleases Him
causes Him to be vexed." R, Meir said, "From ka'as banav
uv'notav--and behold, these things are kal v'chomer: That
when they make Him angry (mach'isin) they are called banim,
were they not to make him angry, how much the more so7"?

God is portrayed as being supremely patient when faced
with 211 of the provacation He receives moment by moment. God
usually can control Himself and His anger, but can only do so
for so long, God's anger becomes all the more terrible when
He finally loses patience and expresses it. "There are ten
zenerations from Adam to Noah, to shcw how great is God's
patience ( ©'ox ﬁ‘)fo ). For all of the generations would
increzsingly provoke God, until he brought upon them the flocod

@ But God is almost always in control of His temper.

waters."
When loses, in his fury, shattered the tablets, God told him to
carve himself a new pair. God asked him rhetorically, "koses,
yeu vented your anger on the tablets of the covenart? Do you
want me to expend My anger, sc you shall see that the world will
not endure for a momentl“9

God rules the world by two standards, the Attribute of

Justice (middat hadin) and the Attribute of liercy (middat

harachamin). Both middot are connected to divine anger.
e ——e
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Justice in and of itself is not anger. Zut when justice is
delayed, God might well become angry, and the ensuing punishments
can lead to anger and excess. There seems to be a circular

pattern involving middat hadin, human suffering (yisurin),

and human anger. The attribute of Justice inflicts suffering on
human beings, always as a punishment for their sins, The suifering
can well cause human beings to become angry, and then sin again.
This new sin will cause the middat hadin to again inflict
punishment, and the cycle escalates., It is then necessary for

a person to break the cycle ( /0¥ (fﬂ_:)—) to end his sinning

10

and his suffering. This is what is meant by tov ka'as mischok.

~ little bit of human anger at the proper time will prevent middat

radin from inflicting its severe punishment and initiating

the cycle of punishment, suffering and anger.11

=

God too can break the cycle by turning His Attribute of

Justice into the Attribute of lMercy (middat harachamim). This

was how lioses was spared when he spoke out against God.12

(Ex, b ','j;-,y)}.; NP ND? A 'zm:o.—,f /3D NP .)wa 2T AN e A
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Anger is juxtaposed to mercy. The prayer of the righteous

is like a pitchfork which overturns the produce. The prayer of

the righteous overturns God's attributes from middat rachamim=13
And mercy will usually follow divine anger. God is seen as
taking out Hie anger from His store-house to inflict Israel

until He is moved to mercy.la
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God Himself prefers His mercy to His anger. In a
Talmudic discussion it was decided that God too prays. When
discussing what God says, "R. Zutra b. Tobi said in the name of
Ravs ‘'kay it by My will that My mercy should conquer Ny Anger
and My lkercy will prevail over liy other attributes, and I will
deal with My children according to the attribute of liercy, and
on their behalf stop short of the limit of justice.'“lﬁ Rabbi
Ishmael b. Elisha related a visionary experience he had while
lighting incense in the inner sanctuary of the Temple. R. Ishmael
saw the Crown of God seated on a throne, God asked Ishmael for

a blessing. Ishmael replied, " Spse
& s 18y PO¥D e pwn> 10A3¢ pUA 4F) 1D
P8 QUIPI PWLIN PRI QI ‘J}, SRR PN P
D DM DU S

And God nodded His head in agreement.16

custice and lMercy are two faces of the one God, But anger
fits in someplace within God's nature. Anger may be another
term of Justice, or a separate entity in and of itself, yet
akin to Justice. But both middat hadin and anger serve the
same functions--to punish those who have sinned and to open
the gates of mercy. Rabbi Eliezer saidi ;A ) A—(’ /> NTRA
(b5, I¢) ,f;u(*‘__p-,a Pk DM/ ¥ ‘_JF-@,; k1> . YHRIR | DHPID P ND1S
Rabbi Yosi b. Hanina added the end of the verse, unf tx 404 O
--For what they have torne, I shall bear for them.17

The dichotomy in the rabbinic view of anger comes into
clearest focus when the rabbis discuss whether God can be
capricious, or whether He is always just. Often, the rabbis
view Cod's anger as they do human anger,., It is impulsive and
uncontrollable. Yet God is different from human beings because
His ways are just. In the overall picture, one must balance

these two divergent views--divine anger as cruel and
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capricious, and as always just. "Hamet l'yom alef mitah shel

18 is 2 powerful statement. Here God's anger is cruel

za'af",
and unjust, 1t strikes newborn infants who have committed no
sin. Like human anger, God's wrath is undiscrening. Also, God
has difficulty modulating His anger. As Honi the circle-maker
said, “Your people Israel . . . are unable to bear too much good
or too much calamity.“19 God's anger wreaks destruction on the
rieghteous as well as the wicked.

Rabbi Yehoshua bar Nachmayah said: The anger that

You bring to Your world, You consume therein the

righteous with the wicked. And it is not enough for

You that You hang the wicked for the righteous, but

rather you consume the righteous with the wicked.

. « « Rabbi Leyi said, "This is like a she-bear that

destroys ( -AZ2¢#) the animals, and if she does

not find an animal tc destroy, she destroys her

young,." Rabbi Simon said, "This is like a scythe

which cut the thorns. And ifzat is uncompleted,

(it cuts down) the rose . . .

There is also a capricious, uncontrollable aspect of
divine anger. Like human beings, sometimes God will seem to be
anzry at the slightest provocation, and sometimes He will seem
to refuse to be angry at all. And there is nothing that
anyone can do about that anger. God Himself is not in control
of His anger. "In a liishna it is taught (about Satan):i

Al YL )(,;J; Py JCI.J S S ram Nd¥r 2¥Cns 3>y
Ged can indeed be two-faced=--kind and gracious one minute and
i . ’ "M
enraged the next. —043a A Cip o pain ra'J;‘; 193 D W'
Ad
CNAIAS DIIN £ PIIkA

But this view of Ged as cruel, capricious and uncontrolled
when angry is balanced by a view of God as always just. The
righteous get their just reward, and the wicked are inflicted

with the punishment they deserve. According to this view,
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God, unlike human beings, does not lose control, Of course
God becomes angry, but He is always correct in doing so. God

destroyed the Generation of the Flood and the cities of Sodom

and Gemorrah, but "hayu machisim 1'hakadoshbaruch hu b'ma’

asayhem hara'im gam balilah lishkav 1ibo."23 Also, God will

only become angry when He knows the offense to be true." 'God
became angry at them (Aaron and Miriam when they spoke against
loses==Numbers 12) and departed (from them)' only after their
offense was made known to him. After that he decreed that they
should be banished.“zu

Death is considered a just punishment against the wicked,
for as long as the wicked die, they cease to anger God, and
hence they are no longer wicked.zs Simply put, divine anger
is determined by human behavior, for "as long as the wicked are
in the world, divine wrath is in the world. If the wicked would
perish from this world, divine wrath would depart from this world."

This view of divine anger is not the same type of anger
that human beings have. It is synonymous for just punishment.
Only those who deserve to be punished actually are punished.
Zut as has been shown above, the expression of anger almost
invariably leads to feelings of regret and remorse. This is
true of a rabbi who throws brine at his maidservant, or of
Jacob who snapped at Rachel. This is also true of God who
sends forth His angel of destruction; who permits Satan to
seduce human beings and then punishes them for their sins; and
who like a she-bear has the potential to maul her own young.
But the jist infliction of punishment is qualitatively in a

different realm. There, the wicked receive what they in

2€




fact deserve. So when applied to God, the terms for anger
can describe two different, albeit closely related, phenomena.
Sometimes anger, in reference to God, can mean true anger,
loss of contrel, and regret. And sometimes it can mean the
just infliction of severe punishment upon those who do, in

fact, deserve it.
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CHAPTER VII--CAUSES OF DIVINE ANGER

In the rabbinic literature, only people cause God to
ocecome angry. God is never described as becoming angry at
nature or at animals. Although he was punished, even the
serpent in the Garden of Eden did not suffer God's anger.
Unly human beings can cause God to become angry, because
numan beings alone are commanded by God, and they alone have
the power to refuse God's commands. Essentially, God becomes
angry at people for only one reason--they in some way deny
His sovreignty. FPeople can deny God's sovreignty in three
casic wayss (a) by denying God's very existence; (b) by
denying God's ability to punish; or (c) by violating God's
commandments, inadvertantly or by design.

Cut of ignorance, one might deny God. This is the main
reagon why gentiles are punished. The gentiles are unable to
recognize God's presence in the world and His sovreignty.

It was taurht in the name of Rabbi ieirs "wWhen the sun rises,
411l of the kings of the east and the west put their crown on
and bow down to the sun. The Holy-One-Blessed=-Be-He is

1

inmediately angry."~ Also, the generations of Enosh and the

Flood, the cities of Sodom and Gemorrah, and the Egyptians
wno had enslaved lIsrael also suffered God's anger, since
they continued with their evil deeds seemingly oblivious to
Ltheir impending aoom.

"And the Lord saw that man's evil had multiplied
throughout the Land=(Gen. 615)." "For all day long
they would cause him pain, and anger was his concern,
Even at night his heart did not rest. This too is
futlle (Ecc. 2123)." For all day long they would
cause Him pain - This is the generation of Enosh
and the Flood, who would pain the Holy-One-blessed-
Ze~He with their evil deeds. And anger was his

concern~-~that they would make him angry with their
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evil deeds, so that even at night he could rest

from thelr sine. (The same formule repeats with

the Sodomites and with the Ezyptians),

And of course, those who know that God exists, yet deny
his power to punieh, will certainly cause Him to become
angry. fGod shows His displeasure when His creatures treat
“is power without respect., A philosopher aguestioned Rabban
Gzmliel about the verse (Deut. 4124), "“For the LORD your God
iz a conguming fire, an impassioned God." Gamliel told a
parable about a king who had given his son a dog. The son
deliberately insulted him by naming the dog after his father,
the king. And when the son would swear an oath, he would swear
it on the name of his father, the dog.3 This is what happens
when Tsrael, who has known the great power of God, foolisrly
deniee Him and worships idols, God will become impassioned
and a “consuming fire"., Deliberately denying God is one
feature which distinguishes the wicked from the righteous.

What is the difference between the righteous and the
wicked? The wicked know who they are making angry

(Lifnei mi hen macheesin)s and the righteous know

for whom they are tollinge « « « The wicked sit in

this world at ease, and they deny God and make Him

angry. And the righteous suffer in this worl&.

and die for the sake of their creator's Name.

The Kings of Israel deliberately provoked God, thus bringing
upon themselves their own demise. Ahab was sinegled out as
being particularly aggravating to God. based on the verse,

"And Ahab made thc Asherah (an idol of the fertility goddess),
and Ahab continued to anger the LORD, the God of Israel, more
than any of the Kings of Israel who had oreceded him. (I Kings
16133)" Rabbi Yochanan said that Ahab's offense was that, "he

wrote on the doors of Samaria, 'Ahab denies the God of Israel.'"2
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Denying God means not only denying His existence or His
vower, but it also means denying the goodness of God's gifts,
"The generation of the flood became haughty only because of
the abundance that God hbestowed upon them. . . .(They =aid)
'Uo we need Him only for a drop of rain? We have rivers and
springs that supply us with our needs.' God said, '"wWith the
good that 1 have bestowed upon them they anger ke, and with it
1 shall punish6 them.'"? Israel too suffered a similar type
of punishment because they had worshipped the Golden Calf.
Freviously, they were elevated by God to the status of the
attending angels. They had no need to perform the normal human
todily functiors, and they were not subject to the Angel of
Leath, The cyele of sin, anger, and punishment is again

operative in the above midrashim. OFd R¥) (pige 10FE 17D
kIR XD Skdrs> 500 1P N U0 XS kS fer AR oy 7
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Jews need to Le more watchful than the centiles not to

cause God to be angry. Because Jews have so many more
commandments than gentiles, so too do they have a greater
vpportunity to viclate those commandments and bring upon them-
celves divine wrath. Wwhen Jews inadvertzntiy neglect their
ritual commandments, they provoke divine anger. "Rabbi Yochanan
saids 'When the Holy-One-Blessed-Ee-He comec to the synagogue
and does not find ten men{for a minyan), He immediately

.'“9 And when lloses was lax in circumcizing his

ko'es «
son, as was commanded, Af and Cheima came upon him (See Chapter
V). They swallowed him up so that only his legs were left,

Wwhen Tsipporah took the flint and cut off her son's foreskin,
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they then left Mocses alone.10

But sometimes Jews in their folly willfully violate the
divine commandments, thus insulting the Master of the Universe,
The rabbis see this as the ultimate stupidity. When a
generation of fathers spurn or blaspheme (m'na'atsim) against
God, God will become angry and their sons and daughters will
die when they are young.l1 The willful transgression of God's
commandments will bring anger and harsh punishment. King Amon,
Manesseh's son was accused on purposefully angering God, based
on the verse (II Chronicles 33123), "And he did not submit to
the LORD as did his father lenassah. And this same Amon
increased12 guilt upon himself," R. Yochanan said that Amon
turnt the Torah., R. Eliezer said that Amon slept with his
mother., "She said to himi Can you have any pleasure in the
place from whence you have come? He replied: Chlum ani oseh

ela 1'hachees et bor'ee.“l3

Adultery will also cause divine anger, A woman who is

4

adulterous, m*kan'ah’” 1'hakadosh baruch hu u'l'ba‘alah,l’

Sod lies in wait (k'chotef ta'arov) ready to harm the adulterers

as quickly as He can. , DDV ?haafao'aumf,:'wm dapy 'kt
“Vat. 3:3) o akawar 0 RSMA w3 AW £
The rabbis do not have any examples of God becoming
anfry at pesople because they have treated their fellow human
beings in a shabby, abusive, or disrespectful way. Although
it was not considered at all to be laudatory when the four
rabbis acted out their anger at their servants (T.Z. Shabbat

105b), CGod Himself did not become angry at them. When Jacob
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apped at Rachel (Genesis Rabba 7137), God intervened oYy

scolding him. But God did not Decome angry at him., dhen

Ratbi Yochanan became anzry at Rabbi Eliezer (T.J. Shekalinm
2:15) or when Shammai became angry at Hillel (T.E. Shabbat 21a),
there is no mention of any anger on Sod's part. and when
Loces became angry at Datan and Aviram (Ecclesiastes Rabba
7:7(2)), God became angry at jioses only after he started to
blaspheme., Human anger can Cause the Shechina to flee, or it
car cause one to lose one's wisdom or prophetic ability, but
i+ will not cause God to become angry.
30d becomes angry only for reasons pertaining directly to
241~ sovreignty. He becomes angry when His existence is derlied,
I w1 though this might have nothing to do with interpersonal
t wahavior. God becomnes angry when people dismiss Hig awesoue
power, and vhen they deliberately offend Him by worshipping
ticls. God becomes angry when people violate His commandments,
vnowingly or not. The reason that Cod became angry at King amon
‘- not because he had violated his mother, but because he hac
violated Zod's Law. The reason that God becomes angry at
saultererz is not because they have violated sccial norms or
bewn deceltful to theirpespective spouses, but because they
nave violated Cod's commandment. 30d is not pleased when

pezople mistreat others, and He metes out Hic punishment according

ct

o His justice. ZEut divine anger is reserved for those vho

4 nave transgressed divine commandments.

.
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T.E. Berachot 7a

Zenesis Rabbah 27:2

T.3. Avodah Zarah 54b

Vidrash Tehillim 17:1%

T.Z. Sanhedrin 102b

The word in the Hebrew is |3, which here has the force
of punishment, as opposed to "judzge".

T.B., Sanhedrin 108a

Pirkei d'Rebbi Eliezer 47

T.B., Berachot 6b

T.3. Nedarim 32a

T.B. Ketubot 8b

There may be a word play here, The word usedis ,A)2
and so R. Eliezer might have used this to mean
procreation.

T.P. Sanhedrin 103b

For the linguistic and thematic connectinn between
anger and kinnah see Chapter I.

Numbers Rabbah 9:l12

Ibid.' 1032
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CHAFTER VIII--EXPRESSION OF DIVINE ANGER

The rabbis expend little energy discussing how divine

anger expresses itself. They are guite concerned with the

nature of divine anger, its causes and its results. But the
way that God expresses His anger is only a secondary concern.
This may be because there is little that human beings can do
cnce God has tecome angry. And as was seen with human anger,
the rabbis are primarily observers of divine anger. They
observe what they believe to be manifestations of God's anger.
Zut there is 1ittle that one can do to alter anger, divine
or human, once it has been expressed.

Even though God becomes angry, He need not always express
iz emotional feelings. When God comes to a synagogue and
sees less than a minyan.1 He becomes angry. EBut His anger is
unexnressed. And when the kings of the east and the west
worship the sun, He again becomes angry, but does not do
anything.2 There might well be an implied ultimate punishment
in store for these foolish kings or these errant Jews, but
this punishment is not explicit. There is nothing in the
discussion itself which would cause one to imply the punishment
is forthcoming,

God has the entire universe available to Him as a
vehicle to express His anger. God can use human beings to |
punish others when He is angry. When God was angry at King N
Ahaz because he had worshipped idols, He delivered him into
the hands of the kings of Damascus.3 And in the same way

the God delivered Ahaz, so too does He subjugate the wicked.
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Also as master of life and death, fod uses illness and
death as His instrument to express His anger. When
Rabbl Eliezer took ill, his students came to visit him.
Eliezer believed his illness to be a result of divine wrath,
as he told them, "cheima ‘'azah yesh ba'olam."5 Infant
mortality is another sign of divine anger.6 And children
might die at an early age because God was angry at their

?  Divine anger is identified as the Angel of Death

parents,
(cheimat melech mal'achei mavet--Prov, 16:114), and as
torturers, who bring a slow and painful death (ghnai

sustarnin shel mavet).

As creator of the universe, God is acle to use natural
rhenomena to express His anger. God could, if he were to
unleash His anger, destroy the entire world in a brief moment.9
#ut God's anger when expressed in nature is often expressed
in water related punishments, either a drought or a flood.
This motif stems back into the Torah itself. The first
destruction was of course the flcod in Noah's generation. And
the flood is an expression of aivine wrath at the sins of

that generation.lo

In Deuteronomy 11:17, God promises to
become angry at Israel if they worship other gods. He will
"close up the heavens, and there shall be no dew, and the
earth will not give forth its yield, and (you) will quickly
perish from the good land which the Lord gives you." 1In
Ketubot 106a, kN_ND) is itself utilized as a euphamism for

1
famine, . And when Honi Hama'agel prayed for rain, he prayed
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12

first for mercy because of the drought, and then for an

end to the overabundant rain, which yardu b'za'af.13

Cod does not always express His anger immediately.
0ften,God stores up His anger waiting for individual
Judement in the world to come, and universal judgment in
the end of days. Then God can let the individuzls and the
entire world feel the full brunt of His wrath. This was
what what Rabbi Yochanan feared on this deathbed. He did
rot know whether he would be able to withstand God's
judgment, since it is eternal.lb Furthermore, God can
summon anyone to judgment whenever He so desires. Yochanan
ven Zakkai compared God to a king, who had invited his servants
to a banquet, But the king did not specify a time when the
banquet would be held. The smart servants adorned themselves
for the feast saying, "nothing can be lacking in the king's
house." Eut the stupid ones did not bother to prepare them-
selves. They said..“Can there be a banquet without preparation?"”
Suddenly, all were sumuoned. The smart servants were dressed
nicely and the King was happy to zreet them. They sat and
feasteds The stupid servants entered disheviled, and the
king was angry with them. He did not permit them to feast.
Instead they stood and were frightened.15 Ged is the king,
and human beinge are His servants. D5y performing commandments,
one prepares in this life for the banquet in the world to come.
If the king is happy with the preparation, the servant is

invited in., BEut if the king is angry, the servant will rot

be let in to the world to come.
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Thare will also be a final judzment in the end of days,
when God will vent His accumulatea ansger once and for all on
the entire world. It will be greater than any previous
expression of divine anger. God judged the generation of the
flood while sitting, and the Egyptians while passing through.
Zut in the future, God will judge the world while standing

up, 28 it sayss fyo&f..' ?YX -‘”f;,'\ /Oj’fr D Plkd J’Jf_}h /_.‘ng
“(3h.3:%) ok y130 5 Wrs pydx
#hen God becomes angry, He often swears oaths promising

to destroy the objects of His anger. But just as human

reinzs often regret their actions when angry, so too does

;0d regret His vows to destroy. The rabbis discuss whether or
not God is bound by His word to keep the vow He made when
angry. Some say that the oaths God made when angry are
retractable since He was angry at that time. Anger causes

e to do rash things, and the same is true for God.

Faltbl Yehoshtua cited the verse, "'Asher nishba'ti b'api

(Fso 95311)." E'api nishba'ti v'chazarti 01" And when

tod was an/ry a2t Israel, he had the Prophet Isaiah denounce
Ter=zel on Hig behalf. But when they later reconciled, God
renounced His threats to punish Israel.i.

Like human beings, God does regret the vows He made
in anger. Chanina bar Papa discussed the two verses -S/g-mvv;
(Is. 2714) and avn 8%y 3 om] Ciahum 1:12). God says, 1

nave no anger, "ior I have already sworn. Wwould that I had

not sworn (mi yitnenu shelo nishtati)."19 R. Hema guoted

“is father-in-law R. Tachzlifa: "God said, 'To them it
looxe like anger, but to me it is not anger, As I have

sworn in my wrath; In my wrath I have sworn, and
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20 -
= sut when zod does swear

30 I retract (my statement).
and Xeeps his ozth, He can fulfill it in such 2 way as to
cbviate its negative results,

Rapbi Elazar tells a story about z king who was angry
at his son and swore thai he would strike him in the head
w.th an Indian sword. Later when he calmed down, he said,
"I1 I strike him he will die and no one will inherit my
tinsfdom. But I cannoct annul my decree.," S0 he put & sheath
sver the sword and struck his son. The son was saved and
the decree was fulfilled. R. Hanina told the same story =zbout
1 kirg who swore that he would throw a big stone at his son.

water, he broke the rock up Into little bits and threw it at

1im, thus saving his son and fulfilling his decree. R. Shimon
D Lakish tells the story avout a big rope. The king swore
that he would lash his son one hundred times. Instead, he

:plit the rope into 100 parts and lashed him once.

>
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#hon %od becomes angry, anything can happen. At times,

does not sxpress Hie anger at all. Eut other times, in

incer God can bring sickners, death, Tlood and famine, and

x .r

harsh judzment. 3Zod might swear zn oath in znger which He

be obligated to fulfill, ¥ § ae territle as God's

“y
anser ig, there ie the hope that even when angry, God will

o 22
hteous; even in anrer God will remembsr

K Rav Hasida quoted [ar Ukba's prayers
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1. T.B. Berachot 6b--See Chapter VII

2. Ivid,, 7a==-5ee Chapter VII

3. T.B. Sanhedrin 103a

4, Yalkut Shimoni Ha'azinu 945

S T.E. Sanhedrin 101a

f. lMasechet S'machot 319

T Yalkut Shimoni Ha'azinu 945

8, lidrash Tehillim 38i11-=-See Chapter VI

©, Deuteronomy Rabba 3:114--See Chapter VI

10, T.B. Sanhedrin 108a and Genesis Rabbah 27:2

11, T.c. Katubot 106a--See Roshi's comment

12, For further discussion of sin, anger and drought,
see T,B. Ta'anit 22b-23a

13. T.B. Ta'anit 23a

14, T.B. Berachot 28b

15, T.B. Shabbat 1 53&

14, Exodus Rabbah 17:4

17. T.B. Hagigah 10a

18, Yalkut Shimons Isaiah 385--See Chapter V
¢ T.B. Avodah Zarah 4a

20 Leviticus Rabba 32:2

Midrash Tehillim 613

2?2, T.5. Berachot 54b

T.BE. Pesachim 87b

T.B. Eerachot 29b
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CHAPTER IX--RESULTS OF DIVINE ARGER

The rabbis are divided over how to evaluate Cod's
anzer. Sometimes they present it as the most terrible of
divine gualities, and at other times they tend to downplay
its consequences., The rabbis' portrayal of divine anger should
Le understood in terms of how ii was meant to function among
Jews. The threat of an unpredictatle, uncontrollable, over-
whelmingly limitless destructive power in the world served to
help keep Jews in line with halacha. The threat of punish-
ment was certainly a powerful force which helped to keep
Jews loyal in their adherence to ratbinic Judaism. Eut divine
anger itself could be so terrible and frightening to Jews that
the rabbis also had to mitigate its awful effects. It is
difficult to function with the threat of divine wrath at every
sin or error, major or minor. Also the reality of the world
is such that it is not always seen as fair or just. DMNost of
the time, reality is seen as good, and the rabbis understand
God to be essentially beneficent. But sometimes our world does
not appear to be fair. The righteous and the innocent appear
to suffer unjustly, while the wicked are permitted to prosper
without apparent punishment. These are the underlying reasons
for the dialectical tension. God's anger is terrible, so
terrible that anything can happen to someone who makes Him
angry. Yet God is a caring and loving Being who will not
utterly destroy--who will make His punishment bearable.

The results of God's anger were discussed in part in
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ihe previous chapter, since it is nearly impossivle to
separate anger's results from its expression., God's anger
resulte in human suffering, namely$ slavery, flood, famine,
illness and death., The rabbis tend to leave much of the
expression of divine anger to the human imagination. They
do not spell out in 2 graphic way what happens when God does
become angry. This might be because the rabbis have never
observed God becoming angry directly, as they have human
beings. Rather they have only seen results. This chapter
will discuss the results of divine anger, but by and large
its emphasis will be upon whom divine anger is expressed,
and what type of results are in store for each different
Sroup.

The results of divine anger are always permanent,

leaving some lasting effect on the world (ne'emar bo roshem) , -

And Rabbar Yochanan b. Zakkail acknowledged that the punishment
wnich is a result of divine anger is eternal, as opposed to
the punishment which results from human anger.2 God's anger
is also undiscriminating, leaving in its wake a wide path

of destruction--destroying both the good and the bad, the

3

rigzhteous and the wicked. Eut counterbalancing this view

of a rampaging God is the view of a merciful God, who will make

His anger and punishment bearable for the righteous and for
the Jewish people.u The result of God's anger will ultimately

be mercy, since anger activates God's middat hg;achamim.s

The wicked, of course, cause their own anger and their
own punishment. As long as they are wicked, God will be angry

at them.6 God is pictured as taking pleasure in the wicked's
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downfall. Rabbi Ishmael said, "Yesh simcha lifnei hakadosh
baruch hu k'she'yay'abdu macheesin min ha'olam.“? Knowing
their impending doom, God laughs at the wicked. "'Tov ka'as
mischok'==better is divine anger in this world than the laughter
which God laughs with the wicked in this world. 'Lischok amarti
m'holal '==God laughs with the righteous in the world to come.

'V'shibachti ani et hasimcha'~--this is the joy of fulfilling

cne's commandments. 'Ul'simcha mah zeh oseh'-- this is the

joy that is not connected to the commandments.“8

So God enjoys

the anger He has toward the wicked. He throws their wickedness

vack at them and laughs while they suffer. They have spent their

lives provoking Him and He justly anticipates their time of

judgment. The rabbis warns ..O&T}- DO J1'let .D‘n‘)[')‘/e
Vown w4 Jor sksps g ke k>

It is important to note here that the wicked are seen

as those who violate God's commandments. The righteous, on

the other hand, serve God with joy. The halachic system

is all-vervasive for the rabbis, subsuming anyethical system

under it. Under this halachic system, even normally righteous

people can suffer if they inadvertantly transgress a divine

commandment, This was shown to be true with lioses when he

neglected to circumcise his son, and also with the children

of Israel when they in a lapse of falith worshipped the

Golden Calf that they made. So normally righteous people do

commit sins, and they can become momentarily wicked, Therefore,

God is erech apaim, patient and long-suffering towards the
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wicked, with the hope that they will become righteous. The |

rabbis discuss this aspect of Gods |
Plk JNI 10€> pe IR IR DI £ B
“° pryerd ovk

God is described as both desirous that the wicked fail and
are doomed, yet He can be compassionate and patient, waiting
for them to cast aside their wicked ways and observe His
commandments.

The righteous, on the other hand, who labor on God's
venalf, often suffer in this world. But in the halachic system,

11 But even while

they earn a reward in the world to come.
Zod is angry, He will remember the righteous and not let them
suffer unjustly. Proof of that is when God saved Lot and
sbraham from the destruction of Sodom and Gemorrah.12
Ultimately in the rabbinic world view, those who remain wicked
will suffer, even though God is patient with them, giving
them many chaaces to become righteous., And if the righteous
happen to suffer in this world, they do so on God's behalf,
earning an eternal reward in the world to come.

Divine anger is considered appropriate for the gentile
nations. There seemsto be two ideological factors, human
and theological, which influence the rabbis'thinking. On the
human level, Jews had been subjected for many centuries to
the rule of mightier nations. Because these nations had the
power to oppress Jews, which they often did, they were secen
as wicked., The Jews had teen downtrodden and ﬁowerless. So

their wich to see their oppressors overthrown was powerful
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and apvealing. And if it could not be expressed politically
or militarily, it could more safely be expressed in aggadah.
Theologically, the Jews believed themselves to be chosen by
Zods They alone worshipped God, observed commandments, and
owed Him their loyalty. But they were subjugated to the
earthly rule of idol worshippers and peovle who did not
recognize God's sovreignty. Therefore, there was the promise
of a great punishment in store for the gentile nations--God's
expression of all the centuries of accumulated anger., This
fusion of the theological and the human desire to see divine
anger expressed at the gentiles is captured in these two

simple aggadot: . d
,']‘n’ N Jsal D _/0?).[", RUASES liy 274) rf/‘g 2N, AN W)
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Zecavse the gentile nations have themselves inflicted

Israel with af and cheima, they will have to suffer the full

force of God's wrath. "'Then He shall speak to them in His
wrath (Ps. 215)'. But it is written, 'LORD, LORD, merciful
and graciouns God (Ex. 3416)'-=Ee is only gracious to Israel.

and to the gentile nations who have terrified Israel with

af and cheima, as it says "Hinei yom Adonai ba achzari ba'evra

v'charon af (Is. 13:119). . 15 fsrael will receive grace
from God, but the gentile nations will suffer God's wrath.
wen the Day of Judgment does come to the world, Israel will
not be totally spared. But the brunt of the anger will fall
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on the gentiles. 1Israel wiil also be breought to judgment.
fut Israel will be judged first before the divine wrath
really becomes fierce.16

If anger is intrinsic to CGod's nature, than the gentile
nations serve as useful objects for His wrath. Although
Israel might be suffering for the moment, its suffering is
minimal compared to what the gentiles will suffer over the
long run,

Rabbi Yochanan said: "« « « 2 king « . « had two

territle tortures. And every nation that he would be

angry at, he would subjugate that nation to them.

Once, his own nation rebelled against him, and he

would call his torturers to castigate them. They

began to scream out to the kings Our Lord the

King, we entreat you, everything that you want

to do to castigate us, do it, except for these."

So Israel said before the Holy-One-Elessed-bBe-Hei

liaster of the universe, do not rebuke me with Your

Anger and do not inflict me with Your Wrath."” The

Holy=-One-Blessed-Be-He said to them, "If so, for

what purpose is Anger and Wrath?" They said to

Him, "You have othevs to inflict . . .". And so

the Holy-One—Bleiaed-Be-He cecnsented to their

suzgestion . . &

Secause Isracl has a closer relationship to God, Israel
iz seen as different from the gentile nations. For the
sentiles, divine anger is a sign of rejection. But for Jews,
divine anger can be seen in a sort of positive light. For
Israel, anger is a sign of the covenant. Since Israel alone
received the Torah, Israel alone suffers for its violation of
Torah's commandments. Israel was given the Torah and the
rrophets because of God's anger and Israel's sin.18 Further-
more, divine anger is a sign for Jews that God cares about
them in a special way. It would be worse if God were to

riject them altogether. Rabbi Shimon b, Lakish commented on
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the last verse (5:122) of Lamentations ("For you cannot have
totally rejected us, and still be angry at us"):s "If it is
rejection there is no hope. But if it is anger there is
hope--for everyone who becomes angry will ultimately be
appeased."19

The special relationship between God and Israel is
metaphorically described in two images: as a king and his
nation, and as a father and his son. 1In both images, God
as king or as father has absolute power. But God is in a
very real way dependent upon the Jewish people to make His
~reatness known, Therefore, God might ultimately destroy
the zentile nations, but He will neveér destroy the Jewish
neople, IT a king were to destroy his nation, he would no
lonzer have subjects to rule. And if a father were to destroy
his son, there would be no one to carry on after him. God
ae king or as father might chastise, but He will never
destroy the Jewish people.

God is pictured as minimizing His punishment against
the Jews., This is analagous to a king whose nation has sinned
arainst him. If he makes little of their offencse, his
kingly retinue will remain. If he makes much of their
offense,; it will no longer remain.z0 Jews get special
treatment under this type of relationship. Rabbi Levi defined
erech apaim as rachik ragiz, giving Jews the opportunity to
perform teshuvah before they would be punished. He made

the following analogy:

(A king) had two harsh legions who live with me
in the land, DNow the inhabitants are making
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me angry and they (the legions) are standing over
them. S50 let me send them out on the long way.

For if they (the inhabitants) anger me, by the

time I send out after them, the inhabitants would
pacify me. And I would accept their making peace.

So it was with the loly-One-Blessed-He, Af and
Cheima are the angels of destruction. I send them out
the long way--when Israel angers me. Eut before

they get there, Israel ?rings me teshuvah and I

accept their teshuvah.?

The father-son relationship is different from the
relationship of a master and a slave. Akiba was asked about
the poor. He gave the mashal of a king who was angry.at his
servant and threw him in jail and commanded that no one

22

feed him or give him drink. If someone comes along and

feeds him and gives him drink, the king will be angry. B5ut

if instead the king becomes angry with his son and decrees the
szame punishment upon him, if someone were to save the son,

the king would send him a gift.23 The midrash avbout a king
who decrees the death of his son, yet mitigates the punishment
to save him, preaches the same message--the relationship

betwen God and Israel is different from the relationship between

Cod and the gentiles.zu

God is described as rewarding Israel when they are good
and punishing them when they are bad, as a father would reward
or punish his own son. The mashal was made:

A king had a son whom he loved too much, so he
planted an orchard for him. When the son was
obediant, the kind would search throughout the
world for a beautiful sapling and plant it
within his orchard. But when he (the son) would
get him angry, the king would cut down his plamts .
o0 it is when Israel is obedient to God. God
searches throughout the world for the righteous
zentiles and puts them in Israel's midst--like
Jethro and Rahab. And when Israel apgers God,
he removes the righteous among them. 5




Because of the unique relationship between God and
Israel, God sometimes refrains from punishing Israel, even
though it remains His prerogative. God refuses to become
angry at Israel while they are at war since they would then
be utterly destroyed.26 Eut the best example of God refusing
to destroy Israel is the Golden Calf incident. Israel sinned
and God threatened to destroy them. Eut ultimately He did not.
This is a sign of God's greatness. "An earthly king bestows
zifts on his subjects when they are loyal to him. But when
they are no longer loyal, when they rebel, he euts them
off. lNot so with God. Rather they (Israel) were busy
velow making Him angry, and He was busy above giving them
His Torah.”27 "*Tc You, Adonai, is righteousness (Laniel 5:17)."

Fabbi Levi said: Crf J; g
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God's anger is borne by all., It is borne by the wicked
and by the righteous, by the gentiles and by Israel. Zut the
reszults are different for each group, depending upon the
relationshiv they have with God. God enjoys punishing the
wicked, who are the cause of His anger. He laughs with them
now so that they will be punished later, The righteous are
remembered by God, even when He is angry. They are promised
a reward in the world to come. The gentiles exist to be the

brunt of divine anger, to suffer greatly at the final judgment,
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Zut Israel receives a different type of anger altogether
from God. God's anger towards Israel is one which evolves
out of the special relationship between them, God will
become angry at Israel, and God will chastize Israel., Eut

God will never destroy Israel.

NOTES

1. T.E. Zevachim 102a--This statement is attributed to
Rabbi Yehoshua ben Korcha. It is not stated as
such that whenever divine anger is expressed it
leaves a lasting impression. Rather it says that
every time there is mention of divine anger in the
Torah, there is a permanent consequence. I believe
that this principle can, as a general rule, be
extended to apply to all instances of divine anger
in the rabbinic theology.

T.5. Berachot 280

Jenesis Rabban 49:18--5ee Chapter VI

lidrash Tehillim 6i13--See Chapter VIII

TOJ. Ta.anit 2‘1

T.E. Sanhedrin 1110, Genesis Rabba 915, 2712--See
Chapter VI

7 Yalkut Shimoni Psalms 627

‘s T.B. Shabbat 30b--The last section (Ul'simcha mah zeh

oseh) means that any joy is not connected to
fuifilling divine commandments is really of no
value., The verses quoted are from Eeclesiastes
713, 212, 815,

[0, VWA R 3
- - - - -

G liidrash Tehillim 7082

10, T.E. Yoma 690

11, Nidrash Tehillim 117:14=-This is the traditional
answer to the problem of theodicy.

12, T.B. Berachot 540

13, T.B, Avodah Zarah 4a--5ee Chapter VIII, Note 19

14, Leviticus Rabban 32:1--The end of that aggadah,
v'tenachmeini meihem means, "And You will comfort
me through their suffering.”

15. MNidrash Tehillim 2.7

16, T.5. Roeh Hashannah Bb

17, lidrash Tehillim £i13-The prooftexts here are colorfuls
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Lamentations Rabbah 5:22

e
0

0. T.B. Zevachim 41b

21, T.J. Ta'anit 2:1

22. Here poverty is portrayed as a result of divine anger.

23. T.E. Daba Eatra 10a--Here God too is pictured as
regretting what He does in anger.

2%, Iidrash Tehillim 6:3--See Chapter VIII

25, T.J. Berachot 2:8

26. T.3. Berachot 7a--The incident discussed here is

with Bila'am, Numbers 2318
27. Exodus Rabbhah £1:4

28, Ibid., 41.:1




CHAPTER X--GOD'S ATTEMPTS TO APPEASE ANGER

The way in which human beings are to appease human and
divine anger was a major topic of discussion fur the rabbis
(see Chapter V). The way that God appeases human anger and
His own wrath is not as central a theme in the rabbinic
discussion of God's anger. God is, after all, the master of
the universe. Unlike human beings, God has the ultimate

power to become angry, to inflict punishment, and to be

merciful., Where human beings would fear the destructive
expression of anger, human or divine, God certainly does not.
Fut God does take a role in interceding against human anger and
against His own anger. God does so because He chooses to do
so, as opposed to human beings, who intercede against anger
Lecause they must do so. God is seen by the rabbis as inter-
ceding on behalf of human beings and on behalf of Israel.
Therefore, because ultimatel%.like human beings, God dislikes
His znger, God is essentially loving and just, ' This is lost
when He becomes angry. God takes an active role against human
anger, and also against the expression of His own divine anger.
God can thwart the human expression of anger. In the story
about Rabbi Yehoshua b. Levi.1 God prevented Yehoshua from
cursing his Saducean neighbor whe was making him angry over
scriptural interpretation. Yehoshua had set up a rooster, so
that he would awake him at dawn. Then Yehoshua would curse him.
But both the rooster and Yehoshua remained asleep through the

dawn. This was seen as God's doing, as the two prooftexts

shows "v'rachamav al kol ma'asav" and "gam'enosh 1'taadik2 lo tov."



G0d can also use human anger as a tool to achieve His own ends,
as He did in Esther 2:121s "In those days, as Mordecai sat in
the King's gate, Bigthan and Teresh became angry (. . « and

they wanted to lay their hands on King Ahasuerus)". Rav Chiyya

bar Aba quoted Rabbi Yochanan, "God, Master over all His servants,

caused anger in order to perform a miracle for the righteous,
in this case Iﬁordecai."3

In Chapter V, Moses was described as interceding on
Israel's behalf against divine wrath. DNoses saved Israel from
divine destruction. But the rabbis feel free to reverse the
roles. When lioses is portrayed as an angry leader, wishing
the destruction of Israel, God intercedes on Israel's behalf
to threaten, cajole, or appease Moses.

It was Noses' custom to pitch the Tent of NMeeting outside
the Israelite camp, and those who would request something of God
would leave the camp and approach the Tent of lieeting (Exoduc
3317). The aggadah changes the story and describes Moses, in
his anger at Israel because of the Golden Calf, as taking the
ten. of meeting outside the camp. "When Moses saw the good
gift that they had in their hands and how they lost it, he too
became angry at them . « « Shimon b. Lakish made the following
analogys A king had a legion who rebelled. Sc the commander
of the legion took the ensign and fled.”u God intercedes on
Israel's behalf and threatens to depose lioses. "The Holy=-One-
Blessed=Be=He said to loses: ‘'Now they will say, The llaster
is angry, the student is angry--lsrael, what shall become of

them. If you return the tent to its place, well and good.
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And if not Yehoshua ben Nun your student will serve in your
stead.“s
The rabbis depict God and licses in a mutual pact. If one
pecomes angry, the other should pacify him, and vice versa,
They base their aggadah on the verse, "And God spoke to loses

face to face (Exodus 33:11)."
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God is also seen as interceding against His own anger.
God Himself becomes angry, and God appeases Himself. This
is what happened in the midrash on Iea:’mh.7 Jle DI rovd
VAN DA g7 dOR RPA 5 D L.u Pk 1D AR D )
And in the aggadot on the angels of destruction (See Chapter V),
God is portrayed as interceding against His own anger. lioses

seeks God's intercession: “Amod atah b'echad v'ani b'echad.

Minayin? Shene'emars ‘Kumah Adonai b'apecha' (Ps. 7:17) Harei

che'amad Hakadosh Baruch Hu b'af.“a

uod's anger will not last forever. Ultimately, it will
subside. But like human beings, God must express His anger
before He can be appeased. "R. Yochanan said in the name of
R. Yosi: 'How is it known that one does not placste someone
while he is angry? As it is written: °‘My countenance will go
with you, and I will give you rest (Exodus 33114).' God said
to Mosess wait until My countenance of wrath shall pass over
and I will give you rest. And is anger an attribute of the

Holy-One-Elessed-Be-He? Yes, as it is taught: V'eil zo'em b'chol

yom (Ps. ?:12)."9 And Shimon ben Lakish said about anger,
"d'chol m'an d'cha'ees sofei 111':atsax"1°. All anger
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sventually will be appeasea.

But God is 2leo described as different from human beings
vecause He can appease Eimself, Human asnger must first sub-
side before there can be appeasement, Fut God can appease
#imself even while He is angry. "It is an attribute of a
numan being that when one is angry, he is not concilliatory;
and when one is concilliatory, he is not angry., 3ut when the
Holy-Cne=Elessed-Be-lle is angry, from within his anger He
pecomes concilliatory."ll Becausge this is so, the world can
endure God's anger.

Anger is an attribute of God. As it is with human
seings, God's anger must also express itself. The rabbis discuss
what divine anger is, its causes, its expression, and its
results, Human beings can intercede against God's anger, and
204 ¥imself can intercede against His own anger. Fut fundamental
to the entire discussion of God's anger is the rabbis' belief
in = God who desires proper behavior and might Gbecome angry
when that behavior is not realized. Anger is intrinsic to
30d's very nature. But it ultimately depends upon human short-
commings., Simply put, Cod will become angry only when human
“eings sin, If human beings were to stop sinning, God would
not become angry. The human cycle of sin, punishment and
suffering, and human anger has its countermart in the divine
ve=lm. That same cycle, viewed from Cod's perspectiive, can
e geen as divine patience, divine anger and punishment, and
appeasement, While human beings sin, God is patient. Then
suddenly God can lose His patience;becomes angry and inflict
uig punighment upon the sinners, The human beings who are

punighed guffer their yisurin. For humen beings, the
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aftermath of this suffering can be renewed human anger. This
anger must be repressed because human anger can lead to sin, and
sin might bring on more punishment. For God, the aftermath of
divine anger is appeasement and renewed patience. God too,
nopes that the time will come when there will be more sin and

no more anger.
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NOTES
1. T.5. Berazchot 7a--See Chapter III.
2. The uce of the second proof text may hinge on the
word tsadik, rpferring to isadukip, Saducees.
K & T.3, Kegillah 130
L, Excdus Ravbbah 4513
5, T,%. Serachot 63b--This aggadah is also told with

a different mashal about z matronah who left
her palace, and the King threatened to replace
nher with an orphan (Exodus Rabbah 45:4). See
Chapter III.

. Exodus Rabba 4512

Yalkut Shimoni Isaiah 385--See Chapters V and VIII

. Deuteronomy Rabbah 3:111

i T.B. Rerachot 7a

0. Lamentations Rabbah 53122

11, MWidrash Tehillim 2117

12. Genesis Rabbazh 915




Overwhelmingly, the rabbis see anger as a negative force
in both human beings and in God, When people become angry,
they become destructive. Their physical strength increases
commensurate with their anger. Anger brings not only heightened
strength, but heightened emotion as well. Thematically and
linguistically, anger is closely connected to passion. The
rabbis understand that when one is angry, his true character
i= revealed. In modern terms, anger removes one's ego defenses,
and the true self emerges for all to see. 1In the rabbinic world
as in our own, patience is a virtue. Like Hillel, we are told
to be on our fuard against anger and not lose control,

For the rabbis, anger is associated with the yetser hara
and drunkeness, external things which also cause human beings
to lose their self control. The yetser hara and drunkeness
can exacerbate an already angry disposition. Tdolatry too can
tring anger into the world. The idol worshipper will incur
God's wrath, and he will also cause indignation among the
righteous and God-fearing. On the other hand, things that are
highly esteemed; that are held dear, can also cause anger,
tecause they are so close, one's family members, a spouse, a
sibling or a child can make someone very angry, since each
has a stake in the welfare of the other. Scholarship and
wisdom are also held in high esteem, and they too can cause
anger. The Talmud preserves a number of passages relating
to internicine bitterness and anger among rabbinic colleagues,

often over what seems *o be trivial in retrospect.
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Human anger need not always be expressed. One might
harbor feelings of anger inside, The virtuous person ie zble
to suppress his angry feelings and not let them get the best
of him. Eut sometimes anger is expressed through words and
through action. When anger does escape, it can be uncontrollable.
When anger is expressed, it can bring more harm to both the
person whe is ansry and to the one who bears the brunt of that
arizer, than the situation itself would actually warrant,

For the rabbis, the results of angry actions and words =zre
most often regretted. Anger can lead to error. It can cause
:olieone to violate the halacha, even inadvertantly. When
soreones becomes angry, he loses his reason, his wisdom and
the Divine Presence, Without these divine gifts, a Jew might
commit sins that he would later regret. The rabbis understand
ihe world to be ruled by an active God who has given commandments,
#her. someone has violated a divine commandment, when he has
#inned, he is liable to be punished by God. Unlike our modern
roncern with anger in interpersonal relations, the rabbis seem
to be primarily concerned with the religious consequences of
ar-er for the individual and the Jewish people.

The rabbis view human and divine anger as a universal
concern. All people should try to appease anger whenever they
ecan, Sut this cannot always be done. When a person is angry,

-
!

it is impossible for him to be appeased. His anger must expend

w

itself. Only then can he, of his own accord, be ready to

be appeased. But this is different with CGod. The consequences
of divine anger can be so terrible that each person is
obligated to intercede and allay God's wrath, even at his own

personal peril, Behind God's anger 1s unlimited power, which
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if it were to become destructive, could destroy the entire
miverse,

The rabbis are not psychologists, and neither should that
be expected of them, Today, psycholozy is taken very seriously.
As twentietih century Jews, we tend to read back into our
Jewish tradition our own concerns for psychological well-being.
A zood example of this eisogesis is our attitude toward the
Jewish mourning rituals. As modern Jews, we see in these
traditions a concern for psychology, since they do give
seychological comfort to the bereaved., But psycholocy as a
discipline is not yet a century old. Throughout the centuries,
Jews kept the mourning rituals because they were the community
ztandards believed to be commanded by God. This was the law
by which Jewish people lived and guided their lives. The fact
that in our own day these rituale appear psychologically
helpful is only incidental. Many other examples of halacha
(i.2449 the laws of family purity, shatnez, and the prohibition
acainst levening on Passover etc.), have nothing to do with
psycholozical well being, as traditional Judaism saw them.

The rabbis' view of human anger tends to run counter to
modern psychological notions. For them, there is no such
thing as healthy anger or a healthy venting of pent up feelings.
Instead, anger is bad, since it leads to sin and punishment.
There also seems to be an unspoken rule throughout the rabbinic
literature that people in a higher status do have the right

to become angry at someone in a lower status. People in a
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higher status should not lcse their self control. BEBut when
they do they are partially justified since they were provoked
by underlings, But in the aggadah, people in a lower status
never become angry at pecple in a higher status. For example,
parents become angry at children, Children never becomes angry
at parents. Teachers become angry at students. Students never
become angry at teachers. Kings become angry at their subjects.
Subjects never become angry at their kings. God becomes angry
at the Jewish peopble. BEut the Jews never become angry at God.

The rabbis instruct the Jews of their day to repress their
anger, to bury it within., The importance of self control is
to perform commandments properly and not sin. The rabbis do
not teach us psychology. Instead they teach religion. For
them relizion was much wider than it is for us today. Nearly
aevery facet of life was contained within the rebric of religion,
Underlying the rabbi's religious teaching is their idea that
God caresg about human behavior, and that 2ll Jews should fulfill
their religious duties and live according to their religious
obligations.

The rabbis understand God to be patient and kind most
of the time, God has to endure the wicked, gentiles, and errant
Jews who provoke Him each moment. Sometimegs this provocation
can actually get the besl of God, and He loses His control.
s0d then becomes angry. This is the basis for the dialectical
tension in the rabbinic discussions of God's anger. Ppeoipitating
od's anger is the most terrible of all possible situations.
dis punishment might then uve infinitely severe, since His power
is limitless, Yet God is caring and kind almosst all of the time.
Zod's anger ig momentary. Even when Sod is engry, the rabbis

ST
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believe that He will revert back to
Z0d only tecomes angry at human
Leinzs are g£iven the free will to chocse to obey God or to
iznore ¥in, TPor the rabbisg, sirn ie a willful or inadvertent
violatior of God's commandments, and it will lead to punishment.
75t the wicked are those who willfully violate God's
commandments, who mock God, and who deny God's existence and

nower. They are sure to suffer worse than the Jew who bty

nistake viclated z commandment., The rabbis see justice meted

y>ut in this world,or in the world to come accordins to & person’

iets, Tut divine anger czoes beyond divine justice. #hen God

n
pjects of His anger with more

-

ecomes angry, He inflicts the o
purishment than they deserve.
Divine angzer is expressed in many different ways. For
the rabbis, Cod's power as master of the universe is limitless.
30d can brinz dezth, illness, and subjugation upon individuzls
r entire nations. God can mobilize the power of nature to
inflict flood or famine upon the world zs punishment when He
is angry. The results of divine anger are territle. Those
wha have been provoking God all along are promised a terrible
wrath if they have not yet received it. The gentiles and the
wicked who deny God have a great fury in store for them. But
for the Jews, even God's present anger c¢-n be a sign of God's
concern for His chosen. It means that later they will be
spared a harsher judgment, which will be meted out upon
the nationse
The rabbis portray God as one who appeages anger. God

dislikes anger in human beings because it leads them to sin.
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God zlso dislikes anger within Himgelf. He prays that He
will not become angry. God intercedes against human anger

and His own wrath, But God's natural state is not anger,

Rather the world endures only because God is essentially just;
patient and forgiving. It is when human beings provoke God
overly much that He can no longer restrain His anger. Anger
is then unleashed upon the world, destroying anything in its
wake. But God's anger is not eternal. He eventually is
anpeased, and returns to His patient and forgiving self,

The rabbis maintain two basic assumptions which enable
them to expound their views on divine anger. God has a will,
and Jod acts in our world. These two theological tenets have
tbeen seriously downplayed by most people in the modern age.

For the rabbis, God can bring illness and healing, famine and
prosperity. God is the ultimate ruler of the universe,
controlling individual fortune and nations' destinies.

And God desires proper behavior, He has a will to which

human beings are duty bound to conform. The rabbis were warning
their reople to be careful not to provoke God's anger. They
should faithfully keep God's commandments, because if God does
become angry, the consequences are terrible,

The rabbis did not operate in a vacuum. They saw themselves
as lirks in a chain of tradition guing back to lioses. They had
inherited a rich Eiblical theology. It is not surprising then
that the theology of the Bible ie not very different from
radbinic theology. In both, God gives commandments and becomes

angry over people's sins. God has a will and God acts. 3But
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the God of the Bible is more removed from human beings. He
ie not as easily affected by human pleas for mercy. There is
the sense in the Eible that God's Jjustice is more automatic in
its dispensation, and hence God's anger is less of a force,
when God destrocys the cities of Sodom and Gemorrah, or the
ceneration of the flood, no terms for anger appear. In the
Fiblical view, this destruction is justice and not anger. God
maintains His self control and is erech apaim, slow to anger.
In the Bible, there 1is a greater distance between God and
human beings.

The Jews who took aggadah seriously could almost picture
God as a person. God was not an abstraction. 1In many of the
same ways that people became angry, God was pictured as
btecoming angry. Like people, God has feelings and emotions.
And though it would be better for both God and the world if
He would not become angry, divine anger is always a result
¢f human provocaiion. PFeople sin and people provoke God, and
so people share the responsibility for Ged's anger. Like
human anger, GCod's anser is by its very nature excessive., It
ie not just or a fair punishment. But God has feelings, and
if He over-reacts, it is because people have provoked Him.
The rabbis believe that human beinge share the blame for God's
anger.

The ultimate issue behind the ratbinic discussion of God's
angeyr is theodicy. In the rabbis' world, as in our own, the
righteous often suffered while the wicked would go unpunished.

The same dilemma was perceived in terms of the Jewish people.
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‘he Jews were subjugated tc the gentile nations, who had shown
no loyalty or obedience to the universal God of Israel. And
in the year 70 CE, the Temple itself was razed. This was an
zvent has reverberated throughout Jewish history, but was most
painfully felt by Jews in the years following the destruction,
Indirectly, the rabbis addressed the question that all Jews have
ackeds if God is all-powerful and gocd, how could this have
happened to us?

Their message unfolds in the aggadah. God is indeed 2ll-
powerful and good., EBut like human beings, God has conflicts
within Himself. God is provoked constantly, but He is usually
allle to constrain His feelings. Eut this is not always the
cage, Sometimes, like people, God loses His selfecontrol.
Then the good suffer, Israel is brought low, and the Temple
ig desiroyed. £ut God is still essentially good and all-
powerful. The only thing that God cannot do is control
dimself all the time, Unlike human beings, God can do anything
and Jews should stand in awe of His power. The Bible warns
people not to violate God's commandments, In so doing, they
will bring His wrath upon themselves, But the rabbis temper
thie Biblical view of anger. Fear of punishment is still
operative, But God is more human. A person can appeal to
Hime Through the aggadah, it is possible for Jews to feel
the very emotions that God Himself feels. They can understand
the dynamics of divine anger, since they are similar to the
dynamics of human anger. This is comforting. The Jews who

read and heard aggadah could understand God's anger. They
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could be comforted by their knowledge that whenever people
become angry, they are ultimately appeased. S5So even when
Jod becomes angry, He will ultimately be appeased. The
disfavor and the suffering they might now experience will
not te eternal.

As can be expected, I found that my studying anger in
the ratbinic literature caused me to reflect much more on the
nature of anger. Fersonally, I have tried to blend my twentieth
century concerns for ethics and psychological well being with
some of the rabbinic views of anger discussed in this thesis.
Universal to human nature in both the twentietn ceuntury and
in rapbinic times is the idea that human anger can be uncontrol-
latle when unleashed. Wwords unspoken or azctions taken in anger
will invariably lead to regret. As the rabbis warn, one must
always te on guard against acting out of anger., Fatience is
irndeed a virtue. One does best psychologically, ethically and
religiously when he waits ior his anger to subside before
taking action. The rabbis instruct the Jews of their day to
represt their anger.

For the most part, thelr ideas hold true today., One should
Le vigilant not to act out of anger, Lecause it can be uncontrol-
levle. pecause of our modern psychological concerns, people
today have been sensitized to their emotions and feelings.
The whole-scale repression of anger advocated by the rabtbis
iz not considered emotionally healthy today. I believe that
people should acknowledge their anger so that they can under-

stand their feelings., Eut people should repress their instinct




to act or to lash out when anzry, since they will regret the
harm that they will do to themselves or to others when angry.

I learned moet from the rabbinic discussion of divirne
m-ers In a very real way, I Pound the aggadah to be comforting.
In the asgeadah, Zod cares about people in much the same way
thet people care zbout each other, God is affected by what
neople do, and He is not removed from humanity. Cod can then
e understood more directly. Gond iz not simply an intellectuzl
arertraction, but 2 being with some numan-like dimensions - a
heins that c¢an come close to others., God is not removed from
human 1ife, but ie an integral partner in the human experience,

The rabbie are fairly sure about what is required of Jews,
e individual Jew should try to structure his 1ife according
to the divine commandments which the rabbis understand to be
helacha, Vieclations of the halacha mizht provoke God% anger.
T am not an halachic Jew, and I do not zee the halacha as

indinge The problem for me and for the vast majority of
twentieth century Jews is that we are not sure what provokes
Jod's anger, We have substituted for halacha z vogue mix of
universalized ethical concerns and individually defined Jewish
olization, Without halacha, there is no one standard by which
all people can be measured. Fersonally, I feel a general
sense of command in my life, but the specific divine command-
ments elude me. They are changing., As 2 non=halachicg Jew,
T am not eure exactly what I should be doing each day as my

oblications to God and my religion are in constant flux,
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Trerefore, the idea that God can become angry is different for
me than it was for the rabbis, The rabbis felt that they
knew what makes God angry. I am not sure.

The idea of a God who becomes angry is both frightening
and comforting for me, as I believe it also was for the rabbis,
In hoth modern and rabbinic times, the perception of human life
has not changed considerably. As long as life proceeds as
nlanned, we have a general sense of order and logic in our
lives., But sometimes things happen for no apparent reason.
Accidents may occur, People suddenly become 111, Nature does
n0t behave as we would expect. Suddenly we can feel that there
iz no control in our lives. The rabbis believe that God acts
in our world., So when people suffer unduly, the rabbis often
explain human sufferings in terms of God's anger. God is
usually in control of life. FEut sometimes in anger God loses
His own self-control.

For me, this theodicy does not work quite so well. 1
io not think of God as directly involving Himself in human
life in the same active constant way that the rabbis do. But
I do believe that God cares, and that Ye does sometimes involve
Himself in human affairs. But for me, God's hand in history
is not as mighty as it was for the rabbis. I believe that
God can do anything, but He surely dces not do everything.
Therefore, I cannot explain my problem of unjust suffering as
completely as the rabbis do.. For them God becomes angry.

For me, God can become angry, or people can make mistakes, or
things might simply happen without rhyme or reascn., I simply

do not know.
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This rabbinic theodicy is not without its problems

however, A God who can lose His self-control and run rampant

ko in anger is indeed frichtening. But I share with the rabbis
their hope that no matter how unjust life may seem, and no
(e matter how angry God can become, the end process will be
rr: renewed patience, mercy and justice. Our world no matter
Y now unfair and cruel it can at times appear to be, is ultimately
ie a fair, just and merciful place. As history unfolds itself,
I believe as the rabbis do, that there will be no more anger
and no more sin - that everything will become alright.
t
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I have found that terms for anzer appeared 21 times
in the Torah, 296 times in the Prophets, and 234 times in
+the Writinss, for a total of 621 times.

{ OF TIKES/% OF TOTAL TORAH 14.7% PROFHETS 47.7%WRITINGS 37.7%

sx / 2.4% bx/L0% bx/27% 5x%/335%
,._"“’ 263x /42.3% 4box/18.6% 111x/42.2% 03x/39.25%
33x/5. 3 I%/G. 15 19x/57.65% 11%/33.3%
14x/2.3% 1x/21% 5%/36% Ex/57%
117%/18.6% Bx/7% 66x/56% L3x/37
75%/12.1% 8x/11% 39x/52:% 28x/37%
Hx/545% 1x/3% 19x/56% hx/b1, 15
Chx/10.35% 15%/23% 31x/48:% 18x/28%
Ex/1% 0/0 2x/33% Lx/66:%

-

The following terms which appear in the rabbinic literature
ic rniot appear at all in the Eible:
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