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The psalmist charges us to "get a heart of wisdom," and one of the most 

reYolutionary ideas of the last twenty years is that it is not just our rational and cogniti,·e side 

- our "head" - that can learn. Rather, our ability to control our impulses, our capacity to 

find blessings in life, and our facility in strengthening social relationships - our "heart" -

can de,·elop, as well. Applying these insights in a contemporary Jewish context, this thesis 

has two goals: first, to understand the classical Rabbis' intuitive psychology and their implicit 

understanding of emotional intelligence and second, to sec how people today can utilize 

emotional intelligence (seen through a Jc,vish lens) in their own lins. 

Chapter 1 ("Exploring Emotional Intelligence") outlines the ideas of emotional 

intelligence, and addresses some methodological considerations. Chapter 2 ("Rabbinic 

Psychology") explores the Rabbis' understanding of human nature, and sees how rabbis 

today have connected rabbinic ideas and modern psychology. Chapter 3 ("Controlling 

our Impulses") examines how the Rabbis suggest we subdue our ]d::;_er hara and manage 

our anger. Chapter 4 ("Kavvanah and Flow") uses the rabbinic idea of full engagement 

in prayer to sec how we can find mmc engagement in life as a whole. Chapter 5 ("Social 

Intelligence and Mitzvot bein Adam l'Chaveird') looks at what the Rabbis teach 

about how we can create stronger interpersonal relations. Conclusions ("Bringing 

Emotional Intelligence into the Synagogue") applies the ideas from the previous 

chapters in the realms of counseling, prayer and education. 

Ultimately, exploring rabbinic thought through the lens of emotional intelligence 

is about working towards tikk1111 olmn, improving our relationships inwards, toward ourselves; 

outwards, toward others; and upwards, toward God. 
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Teach children the path to tnad, 
and when th!] are old, lh!J will not depart from it. 
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A NOTE ON LANGUAGE 

The translations of rabbinic passages come from a combination of the 

Sondno Edition of the Babylonian Talmud, S~/er H,1-.r~gepd,1h: The Book ofLtgmds, 

the Schottenstein Edition of the Babylonian Talmud and my own personal interpretations. 

One guiding belief for how I ha,·e tried to adapt these translations is that I belie,,e 

God is beyond male and female. \'rheneYer I han: had an opportunity to translate a biblical 

or rabbinic passage, I haYe, as much as possible, attempted to ayoid gendered God-language. 

However, when quoting earHer scholars who use biblical or rabbinic texts, l have kept 

the integrity of their writing. 
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There are two complementary strategies for improving the human condition. 
One is to relieve what is negative in life; the other is to strengthen what is positive. 

Dr. Martin E.P. Seligman1 

INTRODUCTION 

At our most extraordinary moments in life, our times of greatest celebration 

or triumph, we often strfre for ways to intensify our joy. At our most distressing moments, 

our rimes of greatest struggle or heartache, we often strive for ways to lessen our anguish. 

Even in our most ordinary moments, we are often simply searching for connection 

and purpose as we go about our daily lh·es. Traditionally, when Jews have tried to find 

personal meaning and personal growth, they have turned to classical sources - the Bible, 

the prayerbook and rabbinic literature. Today, many people turn also to the ideas of modem 

psychology. And yet these two paths - each of which can haYe great independent merit -

frequently remain unconnected for modern Jews. 

1 1:rom the .Masters of Applied Positi,·c Psychology nt the l!ni,·crsity of Pcnnsylrnnia, 
http://www.sas.upcnn.edu/CGS/downloads/~l;\PP _hrochurc_2007.pdf 



I believe it is possible to bridge this gap, and I believe that the combination of these 

two sources of knowledge can provide people with ways to relieve what is negative in life 

and strengthen what is positive. In order to join these two domains, this thesis will explore 

rabbinic thought through the lens uf one psychological theory, the theory of emotional 

intelligence. 

The psalmist charges us to "get a heart of wisdom."1 Along those lines, emotional 

intelligence claims that it is not just our rational and cohrnitive side - our "head" - that can 

learn. Rather, our ability to control our impulses, our capacity to engage fully with life, 

and our facility in strengthening social relationships - uur "heart" - can develop, as well. 

Thus in a contemporary Jewish setting, emotional intelligence can help us improve our 

relationships inwards, toward ourselves; outwards, toward others; and upwards, toward God. 

The goal of this thesis is twofold: first, it is to understand the classical Rabbis' 

intuitive psychology and their implicit understanding of emotional intelligence. And second, 

it is to see how people today can utilize emotional intelligence (seen through a Jewish lens) 

in their own lives. Life is filled with a myriad nf situations, and both Judaism and psychology 

aim to provide people with ways to respond to them. Quite simply, this thesis is about 

connecting these two disparate realms in order for us to create better responses to the highs, 

the lows, and the in-betweens of life. 

~ Psalms 90: 13. 
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.C1Ki1 i1J v:J1'tv i1iW' 7,1 'int'K iNii 1Kl :c;,1, 1~N 
.:m, ,:in :i~1N YW'lil' ,:i, .il::m, l'Y :i~1K it;!J'l;,N '::li 

.1?Ui1 nN ilN1ii1 :,~,N 11>7~tv ,::i, .:m, j:)W :,~,N '01' ':11 ,,:i, .MK 'JN i1N1i :cil1, ,~N .:m, :i, :,~,K ,ry1,l'( ':Ji 
.c:,,,::i, ,,,:i, ,,:::):1tv c:,,,:i,~ 7,y p itY?N 

He [Rabbi Yohanan b. Zakkai.J asked his disciples: 
"Go out and see: What is the right way for a person to cling to?" 

Rabbi Eliezer said, "A good eye." Rabbi Joshua said, "A good friend." 
Rabbi Jose said, "A good neighbor." Rabbi Simeon said, ''Tite ability to consider 

the consequences of one's actions." Rabbi Eleazar [b. Arakh] said, "A good heart." 
Rabbi Yohanan said to them: "I prefer the words of Rabbi Eleazar b. Ara.kb 
over all the others, because his words r'a good heart11 include all of yours. 

mAwt2:9 

CHAPTER 1: 
EXPLORING EMOTIONAL INTELLIGENCE 

In 1995, Han-ard professor Daniel Goleman ,vrote a re,-olutionary book entitled 

E111otio11al lntelligmce: Jr'/:!,)' It Gm Matter More tha11 IQ, arguing that "intelligence" is about 

more than just obtaining factual content-based knowledge - intelligence can also be about 

how we understand ourseh·es and bow we interact with others.; That is, not just our rational 

minds but our e111otio11s can become more intelligent, as well. As we begin this investigation 

to connect classical rabbinic thought with these ideas of emotional intelligence, we start 

by asking two questions. First, what exactly is "emotional intelligence"? And second, 

what are some potential methodological issues to consider as we connect traditional 

Jewish texts with modern psychological theories? 

3 Daniel Goleman, E111olio11al fo!fll(~l'llr~: IF'&y ]I Can M,111e1· .\lo,-., t/1,111 IQ 
(New York: llantam Books, 1995), 37-42. 
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What is Emotional Intelligence? 

HEmotional intelligence" is not one concept. It originated in the findings of Professor 

Howard Gardner at Harvard University. For many years, "intelligence" was seen to consist 

primarily of mathematical and linguistic skills - indeed, the SAT still measures only these two 

aspects. Gardner, howe,·er, recognized that "intelligence" can come in many forms, 

and he outlined se,·en of them. Not only are there mathematical and linguistic intelligences, 

but there are also Yisual-spatial, bodily-kinesthetic, musical, and - most important for our 

case - intrapersonal and interpersonal intelligences, as well._. 

In 1990, psychologist Peter Salo,·ey de,·eloped these intra- and interpersonal 

intelligences into fh·e main domains of "emotional intelligence": 

Knowing one's emotions. Self-awareness is the basis for all aspects 

of emotional intelligence. KnO\ving what emotion we are feeling 

is the first step towards finding ways to either change or amplify it. 

Managing emotions. After identifying what we are feeling, we can 

begin to control negath-e emotions, and take concrete steps to lessen 

feelings like sadness, anger or fear. 

Motivating oneself. Increasing posith·e emotions is just as important 

as controlling negath·e ones, and so finding intrinsic motiYation to achieve 

goais is a critical skill for personal growth. 

Recognizing emotions in others. If the first three pieces of emotional 

intelligence are intrapersonal, this concept forms the basis 

~ Howard Gardner, h'l1n11·.r '!/Mi11d· T'hf Th1•<HJ' ,.!fAI,,/tip/,, J,1tdl~v,r1ue.r (New York, Basic Books, 1993), \'ii, 1. 
Sec alsC> Stephen \X'isc, "R,1bbinic Literature and i\lultiplc Intelligences" 
(Rabbinic Thesis, HL'C-JIR ~cw York, 2005). 
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for interpersonal relations. If we recognize what other people are feeling, 

we can bring out greater positive (or lesser negative) emotions in others. 

Handling relationships. Once we recognize others' emotions, we can 

build on this awareness to create strong and lasting connections 

with other people.5 

These ideas are not new by any stretch of the imagination - ther ha Ye always been crucial 

to both intra- and interpersonal understanding. The theory of emotional intelligence, 

howe\'er, brings two ne\V elements. First, it is based on solid, scientific studies, rather than 

qualitath·e anecdotes. And second, it assumes that all of these skills are learnable - and 

therefore teachable. 

Indeed, it is this aspect of learnability that makes these concepts relevant to us today. 

\X'e have all met people of staggering intellect who nonetheless cause others to feel awkward 

or ill-at-ease, and so have had minimal success in life. On the other side, we have also seen 

people who, despite not having the highest IQ, ha,·e had strong internal moth·ation 

or excellent people skills, and so have succeeded greatly. It is important to realize that 

neither pure rationality nor pure emotionality is the key to success in life - both are critical 

to our maturity as human beings. \'(' e truly ha Ye two parts of our brain that can learn 

and develop: the rational ,111d the emotional. Goleman even claims that 

... [i]n a sense, we ha,·e two brains, two minds - and two 
different kinds of intelligence: rational and emotional. 
How we do in life is determined by both - it is not just IQ, 
but m1olirm"I intelligence that matters ... The old paradigm 
held an ideal of reason freed of the pull of emotion. 
The new paradigm urges us to harmonize head and heart.1' 

5 Goleman, F.,11oli011,1I /111ell~l!fllCI', 43-44. 
<, !hid, 28-29, italic~ in origin:11. 
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Education as a whole is based on the assumption that people can learn new skills 

and new concepts and then apply them in different situations. From memorizing 

multiplication tables in elementary school to writing essays in high school to exploring 

the different meanings of one Aramaic word in graduate school, as a society we believe 

that people can and should always be obtaining new knowledge. 

\X!ithout question, I agree with this assumption. Yet I also feel that Goleman argues 

quite convincingly that an integral aspect has been missing in how we educate ourseh·es 

and our society. \Xlhile many scholars and teachers have tried to develop ways to improve 

our cognitive intelligence, there has been scant attention paid to developing our emotional 

intelligence. In the last twenty years, psychologists such as Gardner and Goleman have 

claimed that the skills outlined above are just as learnable as topics like subtraction, 

Shakespeare or the political history of the Middle East. We simply have to teach them. 

But eYen if we understand the "what" of emotional intelligence, before we seek 

to implement the "how," we need to ask "why." \X'hy is emotional intelligence important? 

\X1hy should we even bother trying to educate our emotions? Goleman proYides his rationale 

as follows: 

... jToday there] looms a pressing moral imperatiYe. These are times 
when the fabric of society seems to unravel at eYer-greater speed, 
when selfishness, ,·iolence, and a meanness of spirit seem to be 
rotting the goodness of our communal lives. Here the argument 
for the importance of emotional intelligence hinges on the link 
between sentiment, character, and moral insticcts. Thfre is ,wmvi,(~ 
l!t 1ide11ce tbat fimd,11111.wtal ethical shmc(;'s i11 lije s/fJJJ jhm, 1111dnf)'i11g mmlio11al 
mpacities. For one, impulse is the medium of emotion; the seed of all 
impulse is a feeling bursting to express itself in action. Those who 
are at the mercy of impulse - who lack self-control - suffer a moral 
deficiency: The ability to control impulse is the base of will and 
character. By the same token, the root of altruism lies in empathy, 
the ability to read emotions in others; lacking a sense of another's 
need or despair, there is no caring. And if there are any two moral 
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stances that our times call for, they are precisely these, self-restraint 
d . 7 

an compassion. 

By discovering methods to alleviate some of our negative emotions and finding 

concrete ways to develop more joy, hope and optimism in life, in many ways, emotional 

intelligence is about tikk1111 ola111, seeking to bring about a more ethical and caring world. 

As such, ,ve shall seek how Jewish tradition in general, and classical rabbinic texts 

in particular, can connect with the theories and goals of emotional intelligence. 

Methodological Issues 

As we ponder how rabbinic thought can be examined through the lens of emotional 

intelligence, there are at least two methodological considerations that we need to address: 

(1) What are the challenges when we place modem concepts - such as psychology -

onto rabbinic texts? (2) \"\'here is it 1101 appropriate to connect emotional intelligence 

and rabbinic thought? While the first topic is addressed in the next chapter, 

"Rabbinic Psychology," we shall address the second one here. 

I will be honest - I am not a trained psychologist. I simply do not have 

the appropriate academic training to determine the validity of the experiments Goleman 

and other psychologists ha,·e used to define what emotional intelligence is or how it can be 

applied. However, the experiments and stories that will be described in this thesis reflect 

the best knowledge of some of the most thoughtful professors at this time. Without a doubt, 

future experiments and future scholarship will refine these theories, but given what we know 

today, there are still se,·eral aspects that relate to rabbinic literature. I would not argue that 

everything about emotional intelligence was understood by the classical Rabbis; rather, 

~ Ibid, xii, italics mine. 
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I claim that there are 101111: points of connection between the two, based on the 

best knowledge of each that we have at this time. 

But before looking at these shared ideas which will form the bulk of our study, 

we should look at what aspects of emotional intelligence were foreign to the Rabbis' 

worldview. The biggest difference arises when we talk about intention versus action. 

In general, the classical Rabbis cared much more about what actually happens in the world 

than what might ha,·c motivated the action. One of the classic texts on this idea is found 

in the Jerusalem Talmud, \\·here God is quoted as sa~·ing, "Better that the~· forsake i\le, 

but follow My laws, since by following i\ly laws, they will return to i\Ie."8 There are two 

implications to this statement. First, for the Rabbis, it is ''what we do" more than "why we 

do it" that matters to God. And second, while we usually think of our motivations as coming 

from the inside out, often, they come from the outside in. Indeed, Rabbi Judah says in the 

name of Ra,·, "A person should always occupy himself with the Torah and the 111itzrol, 

the commandments, even if he is doing them for some external reason jilt., 'not for their 

own sake'l, because simply by doing them, he will in the end come to do them for their own 

sake."9 \'fhile it is certainly true that our intentions greatly influence what we do, for the 

classical Rabbis, it is often our actions that come first, and end up providing the impetus. 

In contrast, emotional intelligence is primarily about our internal motivations, 

and about how those internalized feelings come out in the world. \\::bile ultimately, 

the purpose of emotional intelligence is to improve ourseh·es and our society, it is about 

moving from the inside out. 

8_)' l-lt{l!,~f,till I :7. 
•i b Xttzir 23b. 
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All emotions are, in essence, impulses to act, the instant plans 
for handling life that evolution has instilled in us. The very 
root of the word emolio11 is moterr, the Latin verb "to move," 
plus the prefix "e-" to connote "move away," suggesting that 
a tendency to act is implicit in every emotion. 10 

Here, Coleman's position is the reverse of the classical Rabbis' stance (though Goleman's 

point of view is the more common one today). While there is clearly an interplay 

between our motivations and their results, we must remember that in the rabbinic statements 

we will be examining, emotion is often a secondary issue. For the Rabbis, while our 

intentions are important, ultimately, our deeds are what matter most. 

Another contrast between classical rabbinic thought and the theory of emotional 

intelligence comes in the role of fear and anxiety. In classical rabbinic thought,_rimt Ado11t1i 

and]imt elm!- the "fear of God" and the "fear of sin" - are essential virtues. "Rabbi Hanina 

hen Dosa said: He whose fear of sin (N\Jn nN,',Jirnt rhril) precedes his learning, 

his learning will endure. But he whose learning precedes his fear of sin, his learning will not 

endure. As it is said, 'Thr )ear ofAdrmai (n,n, :!1N1\]imt Ado11m) is the h,;2,il111il(g qf wisdo111. 

(Ps. 111 :10)"'11 Notice that first of all, for Rabbi Hanina, a sense of fear and awe, not the 

learning itself, is what allows for wisdom and knowledge to last. And second, it is 

truly the nN,, (rir,,/;), that sense of awe and fear, and not where it is directed, that is 

most important - "fear of sin,, and "fear of God" are essentially interchangeable here. 

Along those lines, Rabbi Judah explains how we can keep our fear of transgression: 

"Consider three things and you will not fall into sin. Know what is above you: a seeing eye, 

a hearing ear, and all your deeds recorded in a book."12 For Rabbi Judah, the way to 

_yimt cheit, fear of sin, is to recognize that God is always watching us and recording our deeds. 

111 Goleman, l:111fJlirm,t! Juldl{~f/11)', Ci, italics in original. 
11 Ill /lrut 3:9. 
1~ 111 /lro/ 2: 1. 
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So even though the wordyirt1h - "fear" - connotes more of an impression of "awe" than 

a sense of "fright," it is inherently related to a feeling of anxiety. Scholar Jonathan Wyn 

Schafer explains that for the classical Rabbis, this constant sense of apprehension comes 

from the threat of divine reward and punishment that is always looming m·er our heads: 

God's observation and recording of all intentions and deeds. 
leading to judgment that is certain and momentous, 
mean that a rabbi must be \'igilant at all times. He must 
attend to multiple le,·cls of action and internal states, 
always maintaining awareness of God's presence 
and of the tremendous significance that God's presence 
brings to e\·ery moment of life. i\loreover, he is always to be 
anxious, ne,·er certain that he has credit before his <leity. 13 

Thus rabbinic thought was obviously not just about lo\'e; fear, awe and e,·en anxiety were 

critical elements, as well. 

Yet in emotional intelligence, fear and anxiety are negath-e traits, and Goleman 

even goes so far to calJ them "toxic emotions": 

Anxiety - the distress evoked by life's pressures - is perhaps 
the emotion with the greatest weight of scientific evidence 
connecting it to the onset of sickness and course of recm·ery. 
\Xben anxiety helps us prepare to deal with some danger 
(a presumed utility in e,·olution), then it has serYe<l us well. 
But in modern life anxiety is more often out of proportion 
and out of place - distress comes in the face of situations 
that we must he with or that are conjured br the mind, 
not real dangers we need to confront. 14 • 

For the classical Rabbis, God's displeasure was a very real concern, and all of our actions 

were thought to be recorded by God. In the post-modern world, even God is sometimes 

perceived as a figment of our imaginations - "conjured by the mind," if you will 

(as but one example, in 2006, scientist Richard Dawkins wrote a New York Times best-seller 

entitled The God De/11.rio11). So while fear and anxiety were essential complements to love 

13 Jonathan \X'yn Schofcr, Thr .\fttki1{1', '!/ti J,1~r: A .\'ltu/J· iii Rahbi11ic F.thia (?\lmli~on: The l'nh·ersity 
of\X'isconsin Press, 2005), 148. 

14 Goleman, F.111olio11t1/ Iutdl(11,e11fi', 172. 
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in the rabbinic world, they have significantly less value in contemporary culture. 

While human emotions have not changed significantly in 2000 years (we all feel joy, sadness, 

anger, fear, hope, and so on), our societal ,·alues obviously have shifted. What the Rabbis 

saw as important and what we post-moderns emphasize are not always identical. 

Indeed, because of this difference, we cannot ever fully reconcile classical rabbinic 

thought with theories of emotional intelligence. But again, that is not the goal here. 

Rather, it is to explore what aspects of emotional intelligence 1n1"e intuitively understood 

by the classical Rabbis, nnd which texts can help us grow in both head and heart. 

Both emotional intelligence and classical rabbinic thought are enormous topics, 

with multiple conflicting ,·iewpuints. Yet despite these difficulties, we can find many places 

where they connect, and each can help illuminate the other. 

Conclusion 

Jewish traditions ha,·e been read, re-read, interpreted and re-interpreted throughout 

the millennia. Reform Judaism in particular stresses interpreting traditional Jewish texts 

in conjunction with current findings in history, science, sociology, economics, politics 

and psycholo,gy - it is a foundational assumption that ancient texts can speak to us today, 

but that they need to be seen through the lenses of modern realities. In this ,·ein, I make 

two assertions: first, that classical rabbinic psychology reflects an intuitin: sense of 

emotional intelligence, and so is still rcleYant to us today, and second, that an understanding 

of classical rabbinic thought can help us develop some aspects of emotional intelligence 

in our own hes. Thus having now explored the necessary definitions and addressed some of 

the methodological considerations, we spend this next chapter looking at the broader topic 

of rabbinic psychology. A sense of what the Rabbis saw as "human nature" will necessarily 
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form the basis for the rest of our study, so we now investigate the foundation for our further 

exploration of rabbinic thought and the theory of emotional intelligence. 

12 
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,c1,~::i N1:ll'tli 01N :.r:in :,~,N i1'il N1il 

.c1,:i:i Ni~ltu ,, r,yiu ilin' il::in 

He [Rabbi Akiba] used to say: 
Beloved is humanity, for humans were created in the image of God. 

But it was an act of even greater love that they were told 
l,lit. "it was made known to them'1 that they were created in the image of God. 

111Avot 3:14 

CHAPTER2: 
RABBINIC PSYCHOLOGY 

It is always problematic to place modern concepts onto classical rabbinic literature. 

In part, this is because different values exist between modern society and rabbinic culture, 

such as the importance of "fear" that we explored preYicmsly. In addition, classical rabbinic 

literature is by its \'cry nature multi-Yocal, proYiding multiple Yiewpoints on one issue, 

and often not e,·en coming to any kind of real conclusion. Finally, depending on how early 

one dates the period, the time of classical Rabbis (and "prom-Rabbis") lasted anywhere 

from 600 to 700 years, and so when we look at a page of Talmud or 1\lidrasb, we are often 

looking at "discussions" among Rabbis who could ha,·e li\•ed centuries apart in entirely 

different parts of the ,vorld. As a result, trying to read modern ideas such as "history," 

"theo!ob')'" or "psycholob')'" onto classical rabbinic literature is rather tricky, and we haYe to 

act almost as cultural anthropologists, teasing out the Rabbis' world\'iew. 
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For example, the Rabbis had no concept of "history" as we understand it today -

in the Talmud, Alexander the Great talked with the High Priest inJerusalem15 

and the Emperor Nero converted to Judaism,16 and yet neither of these events appear 

in the historical record. Similarly, "rabbinic theology" is also a problematic term. 

Solomon Schechter entitled his classic book SQ111e Aspects ef l?.t1hhi11ic TheologJ' Qater republished 

as Aspects of Rabbinic TheologJ), since he understood that it was impossible to encapsulate 

this field of study - all one could do was examine elements of it: 

~'ly object in choosing the title "Some Aspects of Rabbinic 
Theology" is to indicate that from the following chapters 
there must not be expected either finality or completeness. 
Nor will there be made any attempt in the following pages 
at that precise and systematic treatment which we are rightly 
accustomed to claim in other fields of scientific inquiry.'-

As Schechter implies, "rabbinic history" and "rabbinic theology'' cannot be subjected 

to precise analysis, since these were not concepts that the classical Rabbis dealt with. 

Instead, we haYe to study the texts that the classical Rabbis ha\'e passed down to us, 

and interpret them through the lens of the modern concepts we wish to consider. 

The question then becomes how that lens reflects, and at times distorts, the rabbinic corpus. 

And indeed, these same issues arise when we talk about "rabbinic psychology." 

As we shall be exploring particular aspects of the intersection between rabbinic 

Judaism and modern psycholom·, it is worth examining what has been done in the past 

when attempts ha,·e been made to connect these twn subjects. This brief study 

can be divided into two parts: first, we can look descriptively - we can investigate 

classical rabbinic literature to address the question, "On their own terms, what did 

the Rabbis of the Talmud and Midrash say about human nature?" Or, we can look 

1 5 h ) ·,»11t1 69a. 
I<, b Gitti11 56a. 
1 • Solomon Schechter, ,, l.rprrt.r q/ R,1hbi11ic TbnJ!r@· (\X'oodstock, VT, Jc\\'ish Light~, 1999), I. 
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prescriptively - we can see how current rabbis have examined rabbinic literature to ask, 

"How can we 11se classical rabbinic thought to better understand ourselves?" 

As this thesis as a whole is about connecting classical rabbinic thought with the theory 

of emotional intelligence using both descripti,·e and prescriptive lenses, this chapter will do 

the same as we look at the broader question of "rabbinic psychology." 

Describing Rabbinic Psychology 

\'\'hen we look at psychological aspects of the Rabbis' wor)dview, we are trying to 

understand what the Rabbis saw as people's motirntion to act in this world. \'re are trying 

to answer the questions, "I low did the Rabbis undersland people's rdationships 

with themselves and others? How did they understand human nature?" Though there are 

many normative balakhic (i.e., legal) statements about haw we are supposed to act 

(a large part of rabbinic literature is civil law), it is truly through aggadr1h, through stories, 

that we can get a sense of rabbinic psychology. Stories, by their very nature, have 

an emotional element to them that laws <lo not. Thus while the Rabbis did not know 

the writings of Sigmund Freud, Carl Jung or Danid Goleman, we can look at c{PJpdot 

to get a sense of how th<.: Rabbis understood human nature. 

The fundamental assumption about rabbinic psycholo!-,'Y is that the Rabbis saw 

human beings - and e,·erything about them - as having been created by God, and even more 

than that, as being the pinnacle of creation. This statement bas two main implications -

first, it implies that humans have a responsibility towards themselves and towards others, 

since they are reflections of the Divine Image. Second, it means that despite divisions 

into body and soul (a prevalent notion in Greek thought that came to influence rabbinic 

ideology), human beings are essentially unified, since they were formed in the likeness 
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of the one God. Indeed, the quote from 111 Avof that began this chapter truly encapsulates 

the Rabbis' view about human nature. While people can do terrible things to each other, 

at our core, we are created b'tzdm, hlohin,, in the image of God, but even more than that, 

we are told that we are created in that image. For the Rabbis, quite simply, we are special, 

and we are to be aware of that specialness. 

The Rabbis proceed from that supposition to emphasize that every person is 

unique and Yaluable in their own way. Ephraim Urbach, in his book The S(w·s, explores 

a well-known text from 111 Sa11bed1i11 4:5: 

In the wa\' man was created and in the form that the Creator 
gm·e him, two principles find expression - that of human 
unit\' and that of the indh·idual worth of each man. 
"Hence man was created as a single indiYi<lual. .. 
and for the sake of peace among men, that one should not 
say to his fellow: 'My father was greater than yours' ... 
and to declare the .t,,reatness of the Holy One, blessed be He, 
for a man stamps many coins with one seal, and they are all 
identical, but the l<..ing of the king of kings f sic] stamped 
c,·cry man with the seal of the first man, and none is identical 
with his fellow. Therefore it is the dun· of e,·eff one to say: 
'For my sake the world was created."'i8 This ~vfishna state~, 
on the one hand, that no man is identical with his fellow, 
but is a separate personality, possessing his own worth 
and bearing responsibility for the existence of the world, 
but at the same time all men are stamped with the one seal, 
and no one can say to his follow that he is unique. 1'J 

\'Chile the 1111".shn(I/J from S<111hl'd1iu has been read and applied in a multitude of ways, Urbach's 

main point is that it can act as a balance for people. On the one hand, it shows that human 

beings have potentially infinite worth - e,·ery single human being has not only the right, 

but the d11!_y to say, "For my sake, the world ,vas created." But it also shows that no one 

person has inherently 1110n' worth than another. Since all people are created with the "stamp" 

of the creator, it is incumbent upon us to find ways of valuing both ourselves and others. 

1~ 111 Sa11/Jrd1i11 4:5. 
1'1 Ephraim Urbach, Thr .\,(!(d.' Th,ir Co11np1s a11d Jldieji (Cambridge, ~I;\, I larrnnl Uni,·crsity Prc~s, I 985), 217. 
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Indeed, this connects with another rabbinic text about people's relationships 

with each other, which appears in two forms. The shorter version comes in Sifra Kedoshim: 

"Yo11 sh(l// lol'e_yo11r neighborasyoJ,rse!f(Lev. 19:18). Rabbi Alciba sars: 'This is the greatest 

principle of the Torah.' Ben Azzai says: [the ,·erse] This is the book of the gmemtio,u of AdftNI 

(Gen. 5:1) is a greater principle."20 To understand this passage, we must also know 

the second half of the ,·erse from Genesis 5:1, namely.far ht the /;kmm of God did ,GfJd~ 1/l{lk{' 

Ad,1111. \'('hen people today point to a biblical verse to direct their actions, they often !,tO back 

to the \'erse from Leviticus as a form of the "golden rule." But the Rabbis argue that 

while the \'erse ) ·ou sb(1/l lore J'Ollr mighhor ,,s J'om-se(f is a good guide, it has the problem 

of being relati,·e. If we do 110/ lm·e ourseh·es, then we will never learn to love our neighbor -

and if "·e use Akiba's model, how we treat others will be almost completely dependent 

upon how we treat ourselves. In contrast, Ben Azzai's statement is an objecth·e standard. 

\X'e are descendants of Adam, who was created in the image of God, and so we ha,·e 

responsibilities towards others regt11rlless of how we dew ourseh·es. For the Ben Azzai, 

//)(1/ is the most critical piece to remember when we think about humanity. 

The longer Yersion of this debate expands on this concept: 

Ben Azzai said: "jThe Yerse] This is the hook ef the descmda11t.r 
f!fAd(l111 (Gen. 5:1) is a great principle of the Torah.'' 
Rabbi Alciba said: "A11d J'Olf sha/1 /ort')'Ollr neighbor tlS.J'Olfl"Je!f 

(Lev. 19: 18) is an e\'en greater principle." Hence, 
I from Rabbi Akiba's statement you can deduce that] you must 
not say: "Since I have been put to shame, let my neighbor 
be put to shame." Rabbi Tanchuma said: "If you do, 
know \X!hom you [also) put to shame, [for] iu the likmess 
of God did [Got{ 111ake h11111,111i!J· (Gen. 5:1)."21 

:?n • \'/Ji;, Kn/tJ.r/Ji111 4: 12. 
~1 limi.r/Jit R,,hhah 24:7. 
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Here. the underlying implications of Ben Azzai's statements are spelled out. Jf we have been 

mistreated, we should not want to retaliate, because all people have the divine spark 

within them. Note here that in many ways, psychology and theology counteract each other 

in this passage. When we are wronged, our natural psychological tendency is often to want 

to fight back, to do unto others as they have done to us. Yet Ben Azzai's statement-which 

is primarily theological - tries to nullify that inclination. From his perspecth·e, we must 

remember that wronging another person is like wronging God. \X'hen our baser urges try 

to overcome us, remembering that God has created us can help us preYail in that struggle. 

This balance between the "humanity" and the "dh·iniry" within us leads to the 

second implication of humans being created in the image of God, namely, that people are 

essentially unified. In Platonic and subsequent Hellenistic thought - the preYailing 

intellectual climate of the time of the classical Rabbis - human beings consisted of two parts, 

the body and the soul. The bod,· was seen to be "earthly" at best and eYil at worst, with the . . . 

soul being "hea,·enly" and good. Christian thought was a direct descendant of this thinking, 

yet rabbinic Judaism rebelled against this idea. For the classical Rabbis, despite apparent 

distinctions, the body and the soul are always and inherently connected. 

The most striking passage arguing for this idea appears as a fabricated discussion 

between Antoninus and Rabbi Judah ha-Nasi, the redactor of the .\Iishnah. Antoninus 

represented a Roman emperor (possibly Caracalla22) and acts as an archetype of Hellenistic 

thinking. Rabbi Judah, on the other hand, was such an important figure that he is often 

simply called "Rabbi." In h Sm1hedri1191a-b, the two men debate the role of body and soul: 

~~ .Michael r\ vi-Yonah, 71w .f rw.r r/ Pt1/c·.rti111·: A J>olitic,1I I· li.rto1y.Jirm1 th,· llar K.othh,1 rr~11· to ,1,., .• lmb G111q111•.rt 
~cw York: Schockcn Books, 1976), 248-249, 
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Antoninus said to Rabbi: "The body and the soul can both 
free themselves from judgment. The body can plead: 
'The soul has sinned. [with the proof being] that from the day 
it left me, I lay like a dumb stone in the grave [powerless 
to do anything].' Yet the soul can say: 'The body has sinned, 
[with the proof being] that from the day I departed from it, 
I fly about in the air like a bird [and commit no sin]."' 

He [Rabbi) replied, "l will tell you a parable. To what may 
this be compared? Tn a human king who O\\-"ned a beautiful 
orchard which contained splendid figs. Now, he appointed 
two watchmen [to guard it], one lame and the othc::r blind. 
jOne day] the lame man said to the blind man, 'l see beautiful 
figs in the orchard. Come and place me upon your shoulders, 
and we may take and eat them.' So the blind man put the 
lame man on his shoulders, and then took and ate the figs. 

Some time after, the owner of tht: orchard came and asked 
them, '\X'herc are those beautiful figs?' The lame man replied, 
'Do I have feet to walk with?' The blind man replied, 'Do I 
have t:yes to see with?' [SoJ what did the king do? He placed 
the lame man upon the blind man and judged them together. 
So wm the Holy One, blessed be God, bring the soul, place it 
[back] in the body, and judge them together, as it is written, 
God sh(I// call to tbe bm1•e11s_fro111 abrJl'f., (11/d to the nnth, tht1t hP Ill(!)' 

j11dge his people (Ps. 50:4): God sh,11/ c,,I/ lo the be,11-e11s fm111 a/Jo1•e -
this refers to the soul; {llld to tbr emth, that he lll'!_)')11dge his people 
- [this refers] to the body."2' 

This passage is reflecth-e of one of the implicit tensions in rabbinic thought - the balance 

between Greek thinking and biblical ideology. Urbach notes that in the Bible, there was 

no conception of a division between "body" and "soul" within a human being. "Every organ 

of the body ser.·es as a substitute for the entire body .... '\.efi-sb,,w!land l"ll(lth [soul, body and 

spirit] form an indiYisible entity, and it may be said that man is a psycho-physical 

organism."24 And indeed this tension between unity and division is the main point 

of the passage abm•e. 

~-• I, J,mhrd,111 91 a-b. 
~4 l.Jrhach, 7"/Jd,{!!,rS, 215. 
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Note first that Antoninus, as the exemplar of Hellenistic philosophy, assumes that 

the body and the soul are separate entities. \Xlhcn a person dies, each divisible part can claim 

innocence, since the body and the soul ''disconnect" from each other when a person dies, 

and each one goes to its natural realm - the body to the earth and the soul to heaven. 

In contrast, Rabbi Judah ha-Nasi, while not denying that the body and the soul are 

independent, argues that they are innately joined. From his perspectin:, neither can sun·ive 

without the other. Thus while the rabbinic view of the boch· and soul is not as monistic 

as the biblical view, it still does not reach the pure dualism of Greek thought. \'fhile the soul 

still is the motirnting entity, a human being is reflective of the one God, and so is an 

inherentJy unified being. 

\'\'hen thinking about rabbinic psychology, therefore, we need to realize that 

the Rabbis saw human beings in their entirety. Rabbinic psychology was not just about the 

psyche, but about the person as a whole - body, mind and spirit. Since this classical rabbinic 

view on human nature continues to inform current rabbis in their encounters, we turn now 

to see how these ideas haYe been implemented in modern settings. We take a few moments 

to study those who ha\·e tried, in their own work, to connect findings in modern psycholom· 

with traditional Jewish ideas, inYestigating the ways ancient texts have been utilized today. 

Rabbinic Texts in Psychological Settings 

\'fhen modern rabbis bring classical Jewish texts into psychological and pastoral settings, 

a tension often arises between the rabbi's explicit job as a teacher of text and their implicit 

job as a pastoral caregiver. These potentially conflicting roles lead to the question of 

with which framework a rabbi begins. When a congreganr comes searching for some 
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psychological guidance, does the rabbi start with traditional Jewish ideas to provide 

assistance? Or does the rabbi start with their own understanding of psychology to see how 

Jewish texts can be read through that lens? Since emotional intelligence is about helping 

people better understand themselves and others, it is worth looking at how rabbis today 

have used psychology in general to those same ends. 

\X'e start with Rabbi Robert I.. Katz, who was Professor of Human Relations 

at HUC-J IR in Cincinnati, and the author of P,,storal Care and the jl:'ll'ish Tr"ditioJJ. 

He describes the internal conflict inherent in rabbinic counseling: 

Rabbis often feel they haYe to choose between taking the role 
of 111orhmrh, moral judge, or the role of 111e11t1he111, gh·er of care, 
consoler. Some rabbis a\·oid both, preferring the role of Mlmid 
c!Jt1rht11JJ, or disciple of the wise, objective teacher and guide -
an honored role in the history of the rabbinate. They may be 
more concerned with principle and less with the personal 
consequences of the choices their congregants make. 

At such junctures some rabbis will make pronouncements 
as though wearing the mantle of the dr!!J'tlll, the judge. 
They may cite the sources, confident that Judaism has 
a ready answer for the issue at hand, and feel they are 
authentic only when expanding the meaning of the text. 

Other rabbis will respond empathetically as persons 
of genuine sensith·ity ... The rabbi can be a resource 
in the healing of the soul (rrjirttl btml'fi,sb) as well as 
in the fulfillmenr of self (tikk1111 ba,;desb).25 

Katz feels that there is a direct link between the traditional toles of the rabbi 

and the Yarious "hats" that a contemporary rabbi might wear - teacher, counselor, judge, 

and so on. At times, a rabbi today must deal with e,·erything from the changing family 

to medical issues to existential crises. \X'hile the issues of the day may change, for Katz, 

there is a sense of continuity from amk1uity to today in terms of a rabbi's job. While he 

25 Rabbi Robert t,,:ati, Pt1sl11ml Call' t111d the Jc•wi.rh 'fo1ditio11 (Philadclr,hia: Fortress Press, 1985), 21. 
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emphasizes the psychological and pastoral roles, for him, a rabbi is always based 

in Jewish tradition. 

In order to highlight that lineage, Katz draws on a whole range of Jewish texts, from 

biblical to rabbinic to Hasidic. In his section on "Counseling in Classic Literature," he 

interprets 1.\Hdmsh Shir h,1-Shiri111 2:35 pastorally, as a war to warn against the dangers 

of a rabbi m·er-ic.!entifying with a congregant: 

"[Our rabbis taught]: Wtep_ye 110/jor 1hr dMd, nrith,-r (JOI/0(/11 hi111 
0er. 22:10]. [That is], IFeep 110/jor the drt1d lthat is] in excess, 
11ritber bnJJo,111 hi,11 - beyond measure. How is that [applied]? -
Three days for weeping and seYen for lamenting and thirty 
{to refrain] from cutting the hair and [donning] pressed 
clothes; hereafter, the Holy One, blessed be He, says, 
'Ye are not more compassionate towards him [the departed] 
than 1. "'1~ 

\'fe might extend this principle of control to include a whole 
,·arietY of situations in human relations where conscious 
discipline is required to m·oid oYeridcntification. The rabbis 
did not anticipate the discm·eries of contemporary 
psychotherapy by examining emotional reactions clinically 
or systematically. Intuitively, howe,·er, they did appreciate 
a very human tendency to gin: way to self-defeating . ,. 
overreactmns. • 

The midrashic passage speaks of the importance of not being "more compassionate" 

than God. The implication from Katz's perspectiYe is that if we weep or bemoan a lm·ed 

one too much, then we could not get on with our own lives. Indeed, Katz expands 

the meaning of this passage to advise rabbinic counselors not to become "o,·er-invoh·ed'' 

with congregants. Quite simply, rabbis should not care more about their congregants than 

the congregants themseh·es do. Thus Katz takes this midrashic passage about mourning, 

~<, Midmrh Jhir ht1•Shi1i111 2:35 
~- Katz, Ptutoml Ctm,, 63. 
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and uses it to generalize about all situations where rabbis have the potential to become 

too emotionally invested. 

But it is the last part of Katz's statement which is the heart of the issue. 

Katz understands that it is impossible to apply modern psychotherapeutic concepts 

to rabbinic literature and haYe them fit perfectly. The classical Rabbis did not write 

case studies nor discuss clinical diagnoses, but they did understand human nature. 

Indeed, at its core, human nature has not fundamentally changed since the time 

of the Rabbis' writings. Every person - from antiquity to today - has felt hope, joy, fear, 

anger, sadness, the whole range of human emotions. So en~n though classical rabbinic 

literature is not intended to be a basis for psychotherapy, Katz notes that the Rabbis' insights 

haYe relevance even to today, and that they ha,·e intuich·ely perceiYed the human struggle 

with much psychological insight. 

Katz also brings up another challenge facing contemporary rabbinic counselors. 

Almost by definition, rabbis are seen as moral authorities, which means that rabbis 

must teach, espouse and lh-e out particular rnlues. Thus a complication arises when 

a congregant has made an immoral choice and comes to a rabbi looking for guidance. 

The "psychotherapist" part of the rabbi looks to comfort and guide, while the "moral 

authority'' part of the rabbi may want to chastise and correct. Katz introduces these issues 

in his chapter, "Show i\Ie Thy \'('ays": 

Their first exposure to ps~·chological theory has a way 
of immobilizing rabbis and ministers. Some are shocked 
when they feel a tension between principles and persons. 
Others, on looking into Freud's writings, suspect an inherent 
threat to moral principles and lose no time in making clear 
that their loyalty is to religion and not to the relatiYism 
and neutrality of the psychotherapist ... 
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We see one possible resolution to the question of direction 
in counseling in these wor<ls of R[abbi] Jose b. R[abbi] 
Hanina: "Love unaccompanied by reproof is not love."2B 

But there are problems here too. \\;that attitudes 
and what beha\'iors are we reproving? If our goal is to judge 
and we are reasonably sure of the principles we have in mind, 
how do we offer reproof most effectiYely to the people we 
would counsel? \'(las Rabbi Hanina lsicf a moral absolutist 
who believed that all a teacher must do is apply authoritaciYe 
principles to specific situations? Or was he suggesting 
that loving others may lead us to an>id e,·en the suggestion 
f I . I ;i~o o mora JUc. gmcnt. 

According to Katz, psychotherapy has the potential be ethically neutral.31 In contrast, 

the rabbinate emphasizes morality and Yalues. So how do we reconcile these aspects? 

Katz uses a quote from Rabbi Jose b. Rabbi Hanina to help resolYc this problem: "Lm·e 

unaccompanied by reproof is not lcwe." If the psychotherapist should be aiming to help 

people Joye themseh·es as they are, then the rabbi should be aiming to reproYe gently, 

and so from Katz's point of ,·iew, these two aspects are not contradictory - they are 

complementary. '{et there is still the question of how to apply this statement in a rabbi's 

day-to-day world. Talmudic maxims are, by definition, general, while issues facing 

congregants are, by definition, specific. Thus the challenge facing a rabbinic counselor is 

how to translate the broad ideas of traditional Judaism into particular situations. 

Indeed, in that light, Kat:.: sees classical rabbinic thought primarily as a series 

of guidelines and frameworks for interactions, not as specific instructions. Like Hillel's claim 

that "Lm·e }:our neighbor as yourself'' is the whole Torah, and the rest is commentary 

that we must study,32 from Katz's perspectiYe, it is most important that a rabbi remain 

18 Bcrcisbit Rahbah 54;3. 
29 I am assuming here that Katz means Rabbi Jose h. Rah bi 1-lanina. 
:m Katz, Pt1Jtoml Cmr, 79-80. 
31 Sec also the essay "Psychotherapy and Judaism Tocby: The Interface" in Jack 1-1. Bloom, 

T/J,, lv1hbi ,rs .fy111h,1/ir l:x1•111p/11r (Binghamton, NY, The I lawo1·th Press, 2002), 89- I 05. 
02 (1 Jb,1hl1t1I 31 a. 
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rooted in Judaism, with psychology and psychotherapy as "commentary" on how to address 

specific situations. Yet today, more and more rabbis have an improved awareness of the role 

of psychology in the rabbinate, meaning that the practical usefulness of Katz's book 

has declined somewhat. \'<-'hen Katz himself was in rabbinical school, the rabbinate ,·alued 

large congregations with powerful and often austere rabbis. As he was writing and teaching, 

the rabbinate was undergoing a major shift, emphasizing more intimacy and empathy 

in rabbinic-congrehrational relations. Now, in the twenty years since Katz's book, 

a greater number of rabbis haYe had experience in pastoral education and/or social work 

training. As such, while his book prm·ides a good theoretical basis for pastoral counseling, 

it does not ha,·e a deep level of practicality for rabbis in the early 21 '' century. 

To fill this need, the newer book ]fll'isb Pt,s/ort1I Ct11't': A PmcliCtll Ht111dhook 

j,'Q111 Tmditirnwl ,md Co1tlt'1Jlj)om1,· Somres (hereinafter }nl'ish Pastoral Cmr) has gone through 

two editions in less than fi"e years, striving to be continually rele,·ant and current 

for today's rabbis. Unlike Pt11tm,J/ Cmt i11 tbf Jm,ish Tmditio11, which was written entirely 

by Kati!:, .f n,iish Pasto1"t1' C(lrC' is a collection of essays edited by Rabbi Dayle A. Friedman, 

and is designed to proYide rabbis with both a theoretical fllld a practical guide 

to rabbinic counseling. 

Friedman herself authored the essay "PaRDeS: A Model for Presence in 

Lit'lli RJ,chani," and bases her title on a phrase from the founder of Clinical Pastoral 

Education, Anton Boisen: "The pastoral interaction is an encounter with 'the human 

document."'33 Working from this hypothesis, a method that we might use to study Torah 

could be adapted to better understand people's stories. While the Hebrew word p(llr/es 

.n Rahhi Dayle A. Friedman, cditur,J,,,n:rh l't1.1lrm1I Cul': /1 Pmttiml /-l,111dlmok.Jiw11 1iudifi(Jllt1/ 
ii/Id Crmt1•111prm1!)' .fo11m.r. (\\"oodsrock, VT: Jcwi~h LightR Publi~hing, 2005), 42. 



literally means "orchard;" in this context, "PaRDeS" is an acronym for four levels of depth 

for studying Torah: p'shal (the "simple'' or literal meaning of the text), rm,ez. ("hint," implying 

an allegorical interpretation), dermh ("exposition," which involves hermeneutics and 

homiletics) and sod (an esoteric, mystical and often wordless interpretation). This technique 

was outlined by Rabbi Moses de Leon in the Zohar, and has become a popular and useful 

method for rabbis to understand the different Ie,·els of meaning that a biblical text 

could prm·idc. 

Friedman uses this structure when talking about how rabbinic counselors 

can understand a person's indi\'idual narrath·c. Yet when using the PaRDeS method 

to interpret someone's story, we ha,·e to change the content slightly. In this case, the p'sh11t 

transforms into the simple level of what is actually happening to someone, the rnmz. hints at 

their emotional response, the dnwh turns into how they will create an exposition to construct 

meaning around what has happened to them, and finally, the sod is the intimate and often 

wordless connection a rabbi can haYe with a congregant.'~ Notice that this use of the 

PaRDeS method to understand someone's life story is not a specifically psychotherapeutic 

technique. Unlike Katz, who uses specific texts to illuminate the sometimes conflicting 

interaction between religion and psychology, here Friedman uses an explicitly Jewish 

homiletical proct'ss in a therapeutic setting. This is not about texts p,,,. sr, but rather, how we 

read them. 

However, Friedman docs use one rabbinic text in her essay - the classic story 

about the four Rabbis who entered the p<1rdn, the "orchard of paradise": 

.H Ibid, 44-50. 
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Our sages understood the dangers of the encounter 
with the Ultimate. \X'e recall the account of the four 
who entered the parties. They didn't fare so well, on the whole: 

"Ben Azzai cast a look and died. [Of him Scripture says: 
Precio11s in the sight of the Etmwl is the dn1th if God's s,tints.35] 

Ben Zoma looked and became demented. [Of him Scripture 
says: Hm•e_)'Olf fam1d ho11~y? fo,t {IJ 11J11ch as s1!1Jicimt fot:)'Olf, 
lest)'OII he Ji/led 11•ith it, ""d ro,11it it.:ic,] Aher [Elisha hen Abuyah] 
mutilated the shoots. R[abbi] Akiba departed unhurt." 
(h H(,g(~"h 14b( 

Friedman sees this as warning against the potential dangers of using this PaRDeS method 

in pastoral encounters. As she implies, while four Rabbis entered the parries in the hopes 

of finding ultimate meaning, only one exited unharmed, and for us as well, once we enter 

the Jx11-des in our interactions with others, it may be difficult for us leaYe. Thus one of 

the issues she raises mirrors one of Katz's concerns - rabbis may OYcr~identify with 

congregants in crisis (almost literally "enter their pmrll!S''), and their suffering and pain 

could overwhelm the rabbi. In any pastoral encounter, there is always the ever-present 

concern that the rabbi may become o\'cr-in\'olYed, and so Friedman here uses a specific 

(and quite relevant) text to provide warnin!,rs against potential pitfalls in a pastoral encounter. 

Yet notice that her essay as a whole highlights a specific ,mthrJdolo,gr rather than an application 

of the texts themselves - she starts from her unique psychological perspecth·e, and brings in 

rabbinic texts to support her particular interpretations. 

In contrast, Rabbi Sheldon !\larder's essay, "God is in the Text: Using Sacred Text 

and Teaching in Jewish Pastoral Care," pro\'ides a somewhat different outlook 

on the role Jewish texts can play in a healing encounter. Marder works from the role 

-'5 Psalms 116:15. 
-~6 Pru,·crbs 25: 16 . 
. F Friedman, Jm·i.rh P,,sloml Gm•, 50. 

27 



of the text itself in an interaction, trying to see how it would manifest itself in a pastoral 

setting. For him, text is the basis of relationship: 

In pastoral care, we work with people in all kinds of distress -
grief, rage, hopelessness; they are in transition or crisis. 
As we help them confront the anxieties of an uncertain 
future, 11'1:' nud to ht! ~~ro,mded i11 fl stro11gjo1111datio11 ofidms 
lllHml Cot(, perso11s ,md thr 111«111i11g of 011r rrllltio11ship with God:'IJ, 

Like Katz before him, ~larder argues that tht main reason a rabbi has a right to speak 

with a congrebtant is because the rabbi is ".!-,tr<>unded in a strong foundation," which, 

to him, is primarily textual. 

HoweYer, he would not claim that a rabbi should just walk into a patient's room 

and start teaching Talmud. Rather, he explains the role of text in a pastoral setting as follows: 

... Dn,ra \'\'eisberg describes her own religious life: 
"\X'hen 1 study," she says, "I feel that I am an acute 
participant in a process that began with the Jewish people, 
an ongoing search for God's will and our place in the 
uniYerse.""'J As I read it, she posits an "ideal model" of the 
Jewish religious life: a person who is (1) an acth·e participant 
in a process; (2) connected to the Jewish people; (3) searching 
for God; and (4) searching for purpose. \X'e thus haYe a clear, 
four-point answer to the question "\'\'hy use text in Jewish 
pastoral care?" Our task is to help people replicate the life 
of study that \X'eisberg describes. 41 ' 

Thus "studying texts" benmes more than simply opening a page of Talmud - it is connecting 

people to each other and to God. 

One potential issue with i',larder's approach, though, is that he does not outline 

where study is 1101 appropriate. He almost sees text study as a panacea - for example, 

in quoting ,Widmsb Ta11h11111,1 ) 'itro 8, which speaks about the Torah curing bodily ills, 

38 Marder in Friedman, Jm·i.rh />a.r/rm,/ Carr, 186, italics in original. 
W Drnrn \'feisherg, "The Study of Torah as a Religious Act," cited in .i\lart!cr; 

FricJman,.fmis/i P,111,m,/Ct,n-, 206. 
411 J'\larder in Fricdmlln, .Jr11irb A,.rlfJml C.,rr, 186. 
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he does not provide a more allegorical interpretation, taking it almost literally. He does 

concede that "[o)ut of context, this midrash might seem very odd, [since] most of us 

probably find it hard ro imagine a literal belief in the Torah's ability to cure illness,"~i 

but unfortunately, he does not tell us where Torah might be less helpful in pastoral 

encounters. There are moments when congregants or patients simply need a listening ear, 

and text study will not be the most appropriate response. He claims that there arc 

"healable moments" that mirror teachable moments/2 but it would ha,·e been helpful 

to ha\'C seen what circumstances are - or are not - most conduch·e to them. 

To gain more information about potential "bealable moments'' injewish pastoral 

settings, throughout the fall of 2006, I corresponded with se,·eral rabbis who had experience 

in using psychology in their work. Many were Clinical Pastoral Educators, while others were 

clinical psychologists or had a background in social work. I asked the following questions: 

~1 !bill, 193. 
~~ Ibid, 192. 

1. Are there particular rabbinic texts or ideas that you find 

that you often return to in your work? How ha\'e you used 

them? What is it about those texts or ideas that you find 

most helpful? 

2. \X'hat ideas from rabbinic thought do you see as most 

helpful for people to become more "emotionally intelligent"? 

\X'hat is it about those ideas in particular that makes them 

helpful? 

3. What role does psychology play in today's rabbinate? 

\X'hat role should it play? 



Their responses provide a valuable complement to the published literature on using 

psychology and psychotherapy in Jewish settings, so let us examine what they have to teach. 

The most important piece to these rabbis was self-awareness. Rabbi Mychal Springer 

notes that 

f ... t]oday's rabbis need to have ways of conceptualizing 
people's behavior and their ways of functioning in the world 
so that we can engage them productively - we need to have 
the same kind of knowledge about oursel\'es. Rah bis function 
as helpers in many different ways and there arc many 
dynamics that get triggered in the helping rdationship 
which arc challenging. If we bring self-awareness -
awareness of our counter-transference - then we are 
much more likely to be helpful effecth·ely all around.4; 

Springer believes that across the different roles that a rabbi plays - counselor, 

seryice-leader, teacher, moral authority - the constant factor is the rabbi him- or herself. 

Self-awareness therefore forms the basis for an effecth·e rabbinate, since it can help prevent 

counter-transference, the ever-present issue of a rabbi putting their own needs 

onto their congregants. In addition, though she does not say it explicitly, Springer also 

explains that the biggest questions a rabbi faces each day are, "\\'ho am 1, and how 

and where do I bring myself to my interactions with others?" Being with another person 

inherently creates a dynamic, and so while the rabbi cannot control another person, 

it is crucial that the rabbi has a sense of him- or hersdf. Indeed, sdf-understanding is 

often the greatest task in strengthening the relationship between t\vo people. 

Rabbi Nathan Goldberg, an Orthodox rabbi and a supervisor in Clinical Pastoral 

Education, phrases it in a slightly different way. \X'hen writing about his experiences teaching 

CPE students, he describes how he knew they were maturing: 

The harbinger of growth in ... students \Vas their ability to liYe 
and affirm the limits of their own understanding and 

4' Personal corn:spondcnce with Rabbi l\lychal Springer. 
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re-mythologize as they discovered new ways of relating 
to the other and themselves. In my own rabbinic theolo~y, 
as they de-and re-myrholqgized the1 became more aware 
of their internal conversation with Self ... ·14 

In other words, from Goldberg's perspecth-e, the most important aspect in a student's 

growth was first, his or her ability to understand who they were, and second, how they could 

create a sacred story around it (to "re-mythologize" it). The most important piece to him, 

though, was the "awareness of their internal conversations with the 'Self." From his point of 

,·iew, not only do we need to be introspecth·e, we ha,·e to be :m·are of that introspection. 

For Goldberg, knowing who we are, and knowing 11•~;· we are who we are, become 

the foundations for our de,·elopment as human beings. 

Another common thread amongst the rabbis I interviewed is that biblical and 

rabbinic texts can help people understand their own emotions.45 Rabbi Terry Bookman says: 

I often employ ... texts as mirrors, allowing people to reflect 
nn their own growth and journeys. The brilliance 
of the Torah (and Biblical) stories is the fact that they reYeal 
imperfect people lh·ing in an imperfect world, making 
imperfect choices. This gi\'es others the permission to do the 

h·t 1· h I . . "''' same, w 1 e groum mg t emse ,·es m ancient texts. 

When people are in crisis, they often wonder, "\X'hy did this happen? Am I being punished? 

Did I do something wrong? Did I make poor choices?" The rabbi's role is to be with people 

during these moments, but it can be comforting to know that characters in biblical 

and rabbinic literature also faced similar challenges. Bookman sees trnditional texts not 

necessarily as "sacred writ," but rather as a source for people to identify with others facing 

difficult choices in their lives. 

44 "Transcribed Theory Papers" Rabbi N1uhan Goldberg, underlining in original; the capitalization 
of the word "Self' reflects his undcrstandinil, of the different sides of a human being, \'in Carl Jung. 

~; Interestingly, the two rnbbi~ who pro"idcd cxamplc:s used biblical, not rabbinic, texts. However, the way 
they u!lc biblical text~ can easily be ad:1ptcd 111 mhhinic literature. 

~,, Personal correspondence with Rabbi Terry Bookman. 
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Rabbi Goldberg sees the Bible similarly, saying that he "[u]se[s] the psalms to access 

different emotions and 'make them kosher.1" 47 He explains: 

For instance, a patient angry at G-d [sic] often thinks 
that s/he may be sinful in that anger. lbe Psalms, with their 
fertile orchard of emotions, can help make what initially feels 
like an unkosher emotion (e.g., anger at G-d) into 
a potentially redempth-e experience. As une Baptist Minister 
put it - you have to go through Psalm 22 to get to Psalm 23. 
(1.e., you haYe to ask "My G-<l ... why ha,·e you abandoned 
me?" before rou can "fear no e,·il in the ,·allc,· of the shadow 
jof dcath] ... ".ix · 

This is quite a powerful image he brings. He recognizes, as Bookman does, that people feel 

a range of emotions when they are troubled. Goldberg argues that drawing on Psalms 

can provide people with a sense that their feelings are reasonable, acceptable and normal -

that is to say, "kosher." Rather than "getting oYer" difficult times, Goldberg implies that 

we have to "get through" them, and understanding a person's psychological state is what 

allows a rabbi to find the appropriate text for that moment, 

In the end, all these rabbis who sought to connect their role as "teacher of text" 

and their job as "counselor and pastor" felt a conflict. On the one hand, they understood 

that rabbis are rooted in Jewish tradition, which emphasizes textual interpretation 

and morality. On the other hand, when rabbis are in a clinical setting, their role is to help 

make other people's emotions "kosher," with the hope that ther may help their congregants 

and patients get through to the other side. This tension may ne\'er be resoh-ed, 

but as ,ve examine rabbinic thought through the lens of emotional intelligence, 

we must remember that it will always be present, causing a rabbi to walk a fine line 

between two ways of understanding - and then repairing- oursel\'es and our world. 

r Pcr.;onal correspondence with Rabbi Nathan Goldberg. 
4~ Ibid. 
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Conclusion 

While the classical Rabbis were not psychotherapists, they did have an intuitive 

understanding of human psychology. For today's rabbinate, however, using classical rabbinic 

texts in modern psychological settings can be quite challenging. Classical rabbinic psychology 

is tied in with theology, which is not what modern psycholo,gy emphasizes, and the role 

of "moral authority" could potentially complicate a pastoral relationship. Additionally, 

the explicit role of "rabbi as teacher of text" and the implicit role of "rabbi as counsdor" 

can often be in conflict: \'\'irh which framework do we begin? \Yhich position dominates 

the rabbi-congregant relationship? 

Sinc:.:e rabbinic literature is so multi-vocal, this thesis will base itself on the implicit 

role of the rabbi, with the rabbi as a counselor and intuitive psychologist, to find 

the connections herween rabbinic thought and the theory of emotional intelligence. 

As Friedman did in her essay, we will begin from a particular mcthodolo.!,.,'Y to see how 

rabbinic ideas can be applied and interpreted through it. Yet e,·en though there will 

neYer be a clear and perfect fit between rabbinic thought and emotional intelligence, 

there is one common assumption that should remain at the forefront of our minds. 

80th rabbinic literature and the thcorr of emotional intelligence claim that understanding 

ourseh·es leads to improving oursekcs, and that understanding others leads tn improYing 

our world. While the Rabbis saw people as \'aluable and unified, what is perhaps 

most interesting is that they did not see humans as inherently good or inherently bad. 

As imperfect human bdngs, we have ~JTeat capacity both for good and for eYil, and so, 

within both classical rabbinic thought and the theory of emotional intelligence, 

it is the choices we make that truk define who we are. \'ve now start our examination 

of how we can make those choices good ones. 



Ben Zoma said: Who is mighty? The person who subdues their own impulses. 

mAvot4:1 

CHAPTER 3: 
CONTROILING IMPULSES-

SUBDUING THE YET.7.ER HARA AND MANAGING ANGER 

\Xie start our examination of rabbinic thought through the lens of emotional 

intelligence with its bases - self-awareness and emotional management. Developing 

emotional intelligence begins by asking, "\'\'hat is driYing us to act in certain ways?" 

Our first task is always to understand what we are feeling, and once we have done that, 

we can start to decide how we act on those emotions. ,-\s noted in Chapter 1, emotions 

are truly our impulses to act, and so \Ve begin by looking inwards, exploring arguably 

the most common psychological concept in rabbinic thought, the )'dzer ham. 

The_yetzt'r hara has been defined as "the impulse to do edl," "the anti-social 

impulse," "the sexual urge," "the equiYalent of the Freudian 'id"' and e,·en "the desire 

to be selfish." Yet the common theme among these definitions is that theJeft'l'ham 
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is something to be directed, controlled and sublimated. Even though the word ra 

does connote a sense of "wickedness," theJ'elzer hem, is not necessarily evil as it is, 

but rather, when it remains uncontrolled and is allowed to run rampant, it can cause us 

to do harmful things. Rav Assi gives perhaps one of the most accurate descriptions of the 

power of the unrestrained_yelzer ham: 

At first, the_yetztr ht11'(1 is as thin as a spider's gossamer, 
but in the end, it is as thick as a cart rope, as it is said, 
W'oe 1111!0 the111 tb,11 hegiJ, to draw i11iq11i(J· Jl'ilh goss,1111er stmnds, 
,md i11 the 1:11d siu (as it 1nnj ll'ilb ,1 earl mp1· (lsa. 5:18).~., 

As Rav Assi tells us, the_retzrr INmt can exert great power over us if we cannot subdue it. 

It begins to draw us in with thin strands, but in the end, it deYelops into a rope that drags us 

in undesired ways. The unspoken implication of this statement is that we need to find ways 

to resist the_yetzer hara early in its pull, since it is easier to escape from a web when it is made 

of gossamer strands than when it is made of cart ropes! 

Controlling our impulses is also a critical aspect of emotional intelligence; however, 

that definition of "impulse" is somewhat different from the_)'d~r bmu. As Daniel Goleman 

notes, "There is perhaps no psychological skill more fundamental than resisting impulse. 

It is the root of all emotional self-control. since all emotions, by their ,·ery nature, 

lead to one or another impulse to act. " 5'' Thus his definition of an "impulse" is "'!)' emotion 

that causes us to act in any way, and yet in the end, the emotions which require resisting 

are the ones that are the most powerful. Therefore in this chapter, we will address 

two distinct yet related rabbinic ideas on controlling strong emotions, namely subduing 

theJ·etzer hm"l1 and managing our anger. 

~•I 1, .l'lfkk,1/J 52:1. 
511 Daniel Goleman, E1J1oli1mul IIIMl~S!.,l'fll'e: ,r·~,· It G111 .\,It,ttrr ,\lrwr th,111 IQ C',!L·w York: Bantam Books, 1995), 81. 
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----. ·- -------------

Subduing the Y~ Hara 

In b Kidd11shin 81a, a story is told about Rav Amram the Pious: 

Certain (redeemed] captive women came to Nehardea. 
They were taken to the house of Rav Amram the Pious, 
and the ladder was remm·ed from under them. As one 
passed by, a light feJI on the sky lights; [at which point] 
Ra\' Amram seized the ladder, which ten men could not 
have raised, and by himselt~ he set it up and then proceeded 
to gn up Cm110 p,',t,, .ralik r'az/~. \'('hen he had gone 
halfway up the ladder, he spread his feet apart, and cried out, 
"Fire in the house of Rav Amram! (!a,c).I ':1 N,u, 
111m, ht:i A11m1111.," The Rabbis came and said to him, 
"\X'e ha\'e put you to shame!" He said to them: "Better that 
you shame Amram in this world than that you be ashamed 
of him in the next." He then ordered it [the )'etzer h11n1] 
to lca\'e him, and it issued from him in the shape of 
a fiery column (N,n1 N1mY, ,111111d,1 d'111m1). He said to it: 
"See, you are fire (N,u, 1111m) and I am flesh, but I am 
stronger than you."'1 

This story reflects the Talmudic dictum, "The greater the man, the greater theJetzer hm.-1."51 

In this '{tw1dnh, certain redeemed women were brought to the house of Ra\' Amram 

the Pious. His appellation implies that he was a particularly righteous man, as he is described 

as "/be Pious," possibly going so far as to imply that he was the most righteous person of his 

(or eyen any) generation. ,,-bile Rashi tells us that tbe reason the women were brought 

to Ra\' Amram's house was because he himself had redeemed them, 1 would argue 

another possibility - gh·cn the fact that he was so Yirtuous, his house was naturally thought 

to be the "safest" place for the women to remain. 

However, e\·en Ra\' Amram was unable to resist the allure of one of the women 

when the light hit her in just the right way. He was so smitten that he lifted up the ladder 

separating the lower and upper levels (per Rashi), a ladder that was so heavy that ten men 

51 b Kidd11.r/Ji11 81 a 
52 /J .\'11k.k~,h 52a. 
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could not ha,•e lifted it. And yet the phrasing in Aramaic, ~mNi p,~o. salik v'azjl, 

"he proceeded to go up," might also be seen as encompassing two meanings. On one level, 

it has the literal sense of "he ascended the ladder," but the phrase might also imply he was 

getting an erection, with his J"e!z!r hnm taking control of him. At that moment, he stopped 

in the middle of the ladder because he needed "to regain his composure and steel himself 

against the fa·il Inclination."~-; It was at that moment that he realized that he could not 

control his.Jd~r h,mt by himself, and so created a way to hring in other people to stop him 

from succumbing to his impulses. 

As he stood halfway up the laclcler, he proclaimed, "Fire in the house of 

RaY Amram!" - "!01D)J ,:i t-nu," "Smu bri A11m1111!" Now, on some leYel, this was 

certainly not true. His house was still standing, and there was no arllwl fire in his house. 

However, his sexual desire was burning, and the word N1l), 11111't1, is clearly a conscious word 

choice, as will be shown below. Ra,· Amram knew that by exclaiming that his house was 

aflame, his colleagues would come running to assist him, and so eYen though he himself 

could not restrain his J'eizer h,,m, through a certain le,·el of im·cnth·eness, he was able 

to m·ercome it, He ends by telling the.,retzer ht1m: "See, you are fire (N,u, 11111"t1) and I am 

flesh, but I am stronger than you." In other words, though he is only flesh and blood, 

he can subdue the "fire" (Z'-nll, 111m1) in his loins. The ultimate implication is that no matter 

how strong the Jelzer har,, may be, we ha,·c the power to control our impulses - though 

we may have to be creatiYe and to find some support in order to do it. 

An important element in this passage is that Ra,· Arnram was self-aware enough 

to recognize that he could not control his_J•etzrr ham by himself. He sensed that his impulses 

5-1 Footnote 35 in /I Kidd11shi11 81 a in 'J~!l,m1d Hat!i: Thr Jdmlll'l1sM11 I :dilirm 
(Brooklyn: Mcsorah Publications, Ltd., 1993). 



were taking over, and so used his community to help him alleviate his urges. In the end, 

he did not give in to sexual desires, because he himself was able to create a way for others 

to stop him from giving in. \X'hile he did say to the)"etz.er htmt, "lam flesh, and you are fire, 

but I am stronger than you," he also knew that he could not overcome his urges alone -

he needed outside assistance. Perhaps that is a reason why Rav Amram was called 

"the Pious." It was not because he did not ha,·e a_retzrr hm"tt, but rather, because he devised 

ways to control and subdue it, e,·en when it was most difficult for him. 

A particularly interesting parallel to this idea comes from a modern study 

that Goleman describes as "the marshmallow test." In this experiment, a group of 

four-year-olds were told that if they could wait while the experimenter ran a fifteen-minute 

errand, they would receive two marshmallows when he returned. If they could nm wait, 

they would receive only one marshmallow, but would get it immediately. It was a 

"microcosm of the eternal battle between impulse and restraint, id and ego, desire and 

self-control, gratification and delay."5~ The question before these four-year-olds was the 

exact same question that continua11y challenged the Rabbis and Ra,· Amram in particular -

how can we conquer our urges? 

These four-year-olds likelr had the same difficulty in controlling their desire 

for immediate gratification as Ray Amram did. And like RaY Amram, the most self-aware 

used outside help to control their impulses. "To sustain chemseh·es in their struggle, 

rsome of the children] covered their eyes so they wouldn't have to stare at temptation, 

or rested their heads in their arms, talked to themselves, sang, played games with their hands 
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and feet, even tried to go to sleep."55 Uke Rav Amram, these children "steeled themselves," 

and when temptation became too much for them to handle by themselves, they invented 

ways to help restrain their impulses. 

W'hat was most surprising about this study, though, was what happened 

to the children later in life: 

... (T)weh-e to fourteen years latcr ... these children were 
tracked down as adolescents. The emotional and social 
difference between tht: grab-tht:-marshmallow preschoolers 
and their gratification-delaying peers was dramatic. 
Those who had resisted temptation at four were now, 
as adolescents, more socially competent ... They were less 
likely to go to pieces, free:1.e, or regress under stress, 
or become rattled and disorhranizcd when pressured; 
they embraced challenges and pursued them instead of 
giving up e,·en in the face of difficulties; they were self-reliant 
and confident, trustworthy and dependable; and ther took 
initiative and plunged into projects. And, more than a decade 
later, they were still able to delay gratification in pursuit 
of their goals. ;r, 

This broader definition of "controlling impulses" illustrates that being able to delay 

gratification is a microcosm of general emotional intelligence. As both RaY Amram 

and the four-year-olds experienced, it is always a struggle to resist our desires for 

immediate pleasure. But if we are able to find ways to control these desires, we are also 

that much more likely to be more psychologically stable. 

Indeed, controlling our impulses is never an easy task, as the Rabbis well knew. 

Our goal, therefore, is not to ignore these <lrives, but rather, to find ways to help us 

subdue them. Our impulses can ha\'e great power, and so it becomes our challenge and 

our responsibility to discover ways to master them. This leads us to another great 

;; Ibid, 81. 
5,, Ibid, 81-82. 
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intrapersonal struggle, namely how we handle our anger, and so it is to this topic 

that we now turn. 

Managing Anger 

The Rabbis recognized that anger was a reality in everyday life. Pirie.ti Aro/ teaches: 

There are four types of character when it comes 
to temperament. Quick to become angry, and quick 
to become pacified - his gain is cancelled by his loss. 
Hard to become angry, and hard to become pacified -
his loss is cancelled by his gain. Hard to become angry, 
and easy to become pacified- this is a hllsid [a pious person]. 
Easy to become angry, and hard to become pacified -
this is an edl person.~-

As with the_rrtzer htfra, the Rabbis do not ignore the fact that anger is a reality, and instead, 

underscore how we respond to it. Their assumption is that we all get angry at some point 

in our lives; the question becomes how little of a provocation it takes to set us off, 

and how much it takes to bring us back. \'fhcn we do become angry, we might notice that 

we are more energized physiologically,5H which means that at times, that emotion can e,·en 

seem to feel good. Yet despite its fleeting seductiYeness, in the end, anger leads primarily to 

damaging results, of which the Rabbis had quite a clear understanding. 

One of the most insightful passages on this topic comes in h Pl!sarbi111 66b: 

50 111 /ll'(Jf 5: 11. 

Resh Lakish said: "!Concerning] every person who becomes 
angry - if hr;: is a wise man, his wisdom departs from him; 
if he is a prophet, his prophecy departs from him." 

"If he is a wise man, his wisdom departs from him": 
[we learn this] from Moses. It is written, And Moses 1J'(IS a11g,D" 

(cµ,p,1, yayiktzof) with the qfficm of the host ... (Num. 31 :14) 
and jlater in that chapter] it is written, And Elt:,tz{IJ· the Pde.rt 
mid 1111to the 111m of 1/J(II" that 1ve11/ to the b,11tlt: This is tbt slct/illf 

5H Goleman, F.11m/i1J11t1I llttrlli!J,mre, 59. 
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of the law u1hichAdonni has ro1n111nnded Moses ..• (Num. 31:21). 
Therefore, it follows that this law had become hidden 
(07).l~N, 'i 1ale111) from Moses. 

"If he is a prophet, his prophecy departs from him": 
[we learn this] from Elisha. lt is written, IP'n'I' it 1101 ifor t/w ft1r( 
that I reg{lrd the prm11ce ojjehoshophot the ki11g of )11d,1h, I Jl'fmld 110/ 

look t01Mrd_)'Olf, norm! )'OIi, (2 Kings 3: 14), and it is written 
[in the next verse], 'A11d 11011 1 Mkr far 1111: ,111111sid,m. '/lnd /J'hl'II 
the 11111siri,111 pl,9·ed, the bc111d of Ado11,1i f i.e., the spilil o/ pmphc•9•7 
rm11e 11po11 bi111 (2 Kings 3:15). 

Rabbi Mani b. Pattish said: "\'\'hoever becomes angry, 
e,·en if greatness has been decreed for him by HeaYen, 
it is cast clown." How do we know it? From [the story otl 
Elia,-, for it is said, A11d Eli111' !lt'rm11e i11rmsed ("IN ,n,,, vayichar 
af) ag"insl Dt11id ... (1 Sam. 17:28) And when Samuel went to 
anoint him Ji.e., one of Jesse's sons to be appointed as kingJ, 
[with respect to] all of LJesse's other sons] 
it is [simply] written, Ad01"'i has 1M rhose11 this 011t', 

(1 Sam. 16:Sff), [butl with respect to Eliav, it is written, 
B111 Ado1wi said to Smmu:I, 'Do 1101 look ,,t bis ,,ppmn111re, 
or 011 !hr height of his sMfltre; bm111se I hm't' refected hi111.' 
(1 Sam. 16:7). Thus it follows that Adonai had favored him 
until then [but rejected him at that moment]. 5~ 

This passage requires some unpacking, yet its main emphasis seems to be that the more 

incensed one gets, the brraver those consequences will he. This passage pmddes three ,·ery 

different examples of what happens when a person becomes angry, leading to three ,·ery 

different results. 

Resh Lakish begins by claiming, "lf la man] is wise, his wisdom departs from him," 

drawing on an event in i\Ioses' leadership that appears in Numbers 31. After a battle 

with the Midianites, .i\·Joses was "very an!,,rry" ("l~i""I, l'<!)'iktz.qfJ with the appointed leaders for 

having kept the Midianite women ali,·e.''" Seven verses later, the text says: "And 1:./eaZf,r the 

Priest sai<l unto the men of war who went to the battle: 'This is the statute of the law which 

,,, h l'es,1d1i111 66h. 
r,11 Numbers 31:14-15. 
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Adonai has commanded Moses ... "'('1 The Rabbis raise the point that it is Eleazar, 

and 110/ Moses who addresses the populace. Indeed, this verse is the only time in the Torah 

where Eleazar speaks, and so from the perspective of Resh Lakish, this clearly means 

that Moses was unable to proclaim that law at that particular time. His conclusion 

is that Moses' anger caused this 111itz.wh to be "hidden'' (o'n.m-t, 'i'tde111) from him, 

blocking his ability to access his memory. 

Current psychological studies suggest that Resh Lakish was uncannily accurate 

in bis assessment - anger can in fact cause parts of our memory to become "hidden": 

\'\°hen emotions oYerwhdm concentration, wh}1t is being 
swamped is the mental capacity cognitive scientists 
call "working memory," the ability to hold in mind 
all information rdernnt to the task at hand ... The prefrontal 
cortex executes working memory- and ... is jalso] \,·here 
feelings and emotions meet. \'\"hen the limbic circuitry 
that com·erges on the prefromal cortex is in the thrall 
of emotional distress, one cost is in the effecti\·eness 

f k. ' I . k . I 60 o wor ·mg memory: we cant t 110 - stra1g it ... -

In other words, when we an: consumed by any emotion - and anger in particular can be 

quite consuming - our cognitive ability is seriously hindered. The same part of the brain -

the prefrontal cortex - is the seat of both the emotions and working memory, and so 

the word Resh Laskish uses - 07)"N, 'i'aln111 "hidden" - is a particularly apt choice. 

From the rabbinic perspecth-e, it was obvious that i\loses k11e11• the 1J1itzrab, but it was his 

"hijacked emotions"<,, that kept him from accessing it. 

Now, it ,vas certainly nor good that a 111itzrah was "hidden" from Moses, but there 

were no long-term repercussions - even within that chapter in Numbers, he is back to 

<,I Numbers 31:21, italics mine. 
<>J Goleman, E111Mio11a! luMl{~mrr, 79. 
<•1 Sec in particular, "1\natomy of an Emotional Hijacking," Goleman, l :111rili1,11al ln11•/l~~t'IICf, 13-29. 
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receiving commands from God.64 In many ways, this description of Moses "forgetting'' a law 

simply reflects the reality of most of our lives - we have all experienced strong emotions 

"hijacking'' our ability to think straight. However, in this passage, there is no true 

prescription for how we can manage anger. It simply tells us, "This is what happens when 

one becomes angry," with no description of how Moses was able to bring himself back 

and calm himself down. In contrast, the next section of our talmudic passage (the story 

of Elisha) illustrates how people can take steps to assuage their anger - if they are self-aware. 

The passage under consideration starts with an event in 2 Kings, when Jehoram, 

the king of Israel, and Jehoshaphat, the king of Judah, are waging war against a common 

enemy. They come to Elisha asking for guidance, and Elisha exclaims to KingJehoram: 

'Were it not [for the fact} that I regard the presence of Jehoshaphat the king of Judah, 

I would not look toward you, nor see you.'"'5 Though the verse docs not say explicitly, 

uElisha became infuriated," its tone is unmistakable. He is clearly saying that he cannot even 

bring himself to cast his eyes upon Jehoram, since Jehoram was such a wicked king.66 

Resh Lakish thus naturally takes this verse to mean that Elisha became enraged. 

Yet Elisha immediately proclaims: "'And now take for me a musician.' And when 

the musician played, the hand of Adonai {i.e., the spirit of prophecy] came upon him."6"' 

While within the biblical text, the musician was most likely there to stir up Elisha into a state 

of ecstasy to receive his prophecy, the Rabbis take this phrase to mean that once 

the musician began playing, Elisha started to calm down, and that was what allowed him 

to receive the spirit of prophecy. Rashi even explains that the music was designed 

to help Elisha "remove (i.e. 'get over') his anger" (it,)':, ,,:i)Jn';,, l'ha'avir ka'aso). 

M Numbers 31 :25. 
65 2 Kings 3: 14. 
66 ibid 3:1-2. 
67 ibid 3:15. 
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Once the musician began to play, Elisha's anger indeed did "pass away," and his prophecy 

could return to him. 

\X1hat is most interesting to observe here, though, is that Elisha, like Rav Amram, 

exhibited one of the hallmarks of emotional intelligence, namely, self~awareness. As he knew 

he was getting angry, bf bi1J1se(f asked to have a musician brought in. Anger is known 

as a "hot" emotion since it arouses us physiologically, and so when we do "heat up," 

it is important for us to find ways to cool down. Dolf Zillman, who has studied 

the anatomy of anger, found that 

[o]ne such fairly effecti,·e strate,bry [for cooling down] is going 
off to be alone ... [Other effccti\'e strategies include] 
relaxation methods such as deep breathing and muscle 
relaxation, perhaps because they change the body's 
physiolom· from the high arousal of anger to a low~arousal 
state, and perhaps too because they distract from whatever 
triggered the anger.1'8 

One cnuld easily add "listening to music" to these methods of soothing oursel\'es. 

The description of Elisha "taking a musician" shows that the Rabbis understood that 

we often do need to "cool down," and distract ourseh·es from our triggers. Venting is simply 

not an effecti\'e way to pacify ourseh·es: " ... \'entilating anger is one of the worst ways 

to cool down: outbursts of rage typically pump up the emotional brain's arousal, 

I . 1 - 1 · I "(''1 I d ti 1 · t · . I I caving peop c fee mg more angry, not ess. nstca , in, mg, 1stract1ons an, ways to owcr 

our arousal are significantly more helpful. This passage on Elisha shows that the Rabbis 

instinctively sensed effective ways to control our anger - rather than dwelling on the causes, 

it is better to find calming influences. 

The last example in the talmudic passage shows the other end of anger management, 

namely, a complete lack of self-awareness and self-control. In 1 Samuel 16, Samuel goes 

@ Gc,lcman, h!1111/irillal illtdl{~,-1lfr, 63. 
m Ibid, M-65. 
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to the house of Jesse to determine which of his sons should be appointed as king. 

Eliav is the first of Jesse's sons to come before Samuel, and when Samuel sees his beauty 

and strength, he exclaims, "Surely Adonai's anointed is before him,"70 that is, surely Eliav 

is God's choice for king. Yet God responds, "Do not look at his appearance, 

or on the height of his stature; because I have rejected him (ln'>l'lt!Nn, ni'isleilJ11), 

for Adonai does not see as man sees; for man looks on the outward appearance, but Adonai 

looks on the heart."71 The word inmttND, m'isteihu, "I have rejected him," is the crux 

of this passage - Rashi explains that in regard to all of Jesse's other sons, God simply says, 

"I did not choose th.is one," but in regard to Eliav, there had been the possibility for him 

to become king until the particular moment that God "rejects" him. The question is -

what was that moment? The Rabbis' answer comes from another aspect of this verse, 

namely the extent that God speaks about Eliav. 

W'hile it is said about all of Jesse's other sons, "I did not choose this one," 

God speaks about Eliav's character most specifically - God looks at "the heart," and clearly 

sees some defect in Eliav's personality that causes God to see him as unworthy of becoming 

king. But this verse does not say 1vhat Eliav's character was like, and so Rabbi Mani 

bar Parish answers that the only possibility is Eliav's angry disposition. 1 Samuel 17 talks 

about Eliav "becoming incensed" ("JN ,n,,, t't!)'icht1r t1}j:2 and this is the only reference 

to Eliav's character. Given the fact that Eliav is rejected as king even before he is described 

as getting enraged, Rashi explains that, clearly, Eliav was an inherently short-tempered 

individual, and it was this trait that caused the kingship to be removed from him. 

Indeed, the phrase C)N ,n,,, Vt!)'ichar af, implies an even more deep-seated anger 

70 1 Samuel 16:6. 
11 Ibid 16:7. 
72 Ibid 17:28. 
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than Moses' ~P'l, myiktZPJ While Moses simply "forgot,, a milzyah, Eliav's angry 

temperament caused God to reject him as king. 

Indeed, there is a difference between a "mood" - as Moses was in - and a 

"temperament." Dr. Paul Ekman draws out this distinction: 

The easiest way [to distinguish between the two] is time. 
Moods last for hours, usually not more than a day. 
But temperament is often seen o\·er a long period, 
though not necessarily throughout life ... If [som1;oncJ 
has a hostile temperament, if anger is something that occurs 
easily and often in his life, it is going to be much harder 
to get o,·er [a slight] than if jheJ basically has a social, 
friendly temperament."3 

Moses' anger was a "mood," while Eliav's was a "temperament." And we can see 

that while the consequence of Moses' anger was not positi,·e - he did, after all, forget 

a commandment from God - it was not as severe as for Eliav, who lost the kingship. 

Anger is not good, the Rabhis tell us, but there are different le,·els of that emotion, 

and different levels of its consequence. 

As we consider ways that the Rabbis implicitly sug_~est for managing anger, 

the most important piece to take away is the role of self-understanding in controlling 

our impulses. In emotional intelligence, knowing one's emotions is the first step 

towards managing them. Of the three biblical characters in the talmudic passage abo\'e, 

Elisha is truly our model, because he recognized both what he was feeling and potential ways 

to assuage it. Like Rav Amram, he was creath:e and inventh·e, but most of all, he knew 

himself. \X,'e often rec1uire similar strategies to subdue our.yetzer hmr, and to manage 

our anger, since they are both rooted in how we cope with the negati,·e traits within us all. 

73 Daniel Golcm:in (narmtor), /Je.rlmttire l:11lfih1J11.r: I lo11• C.111 ll'r 01nrw11,, Thr111? 
(New York: Bunrnm Books, 2003), 150. 
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Conclusion 

The rabbinic understanding of negative emotions matches quite closely with current 

psychological ideas on how to control them. The Rabbis realized that our powerful 

and potentially damaging impulses are very much a reality for us, so the issue becomes 

how we address them, manage them and subdue them. \"fithin the rabbinic mindset, 

there are hnth accurate descriptions and ,·aluahle prescriptions for addressing the pull 

of our strongest emotions, and the Rabbis were able to see that disregarding our impulses 

is not as effecti,·e as finding ways to handle them. \'\'hethcr it is through using 

our community, setting up obstacles, or finding ways to cool down, we can see 

how effecti,·ely the Rabbis \\'ere able to address our urges. In the next chapter, we turn 

from one type of emotions to another. \X'c haYe seen what the Rabbis teach 

about controlling our negatiYe emotions; now we will look at what they say about amplifying 

our positi,·e ones - particularly through the use of prayer. 
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One who recites the Shema must direct their heart .•. 

b Berakhot 16b 

CHAPI'BR4: 
KAVV ANAH AND FLOW 

One of the most pre,·alent tensions in rabbinic literature is between kn•,1, the "fixed" 

and required nature of acth·ities, and k.t1rr,111,1h, the "concentration and intention" that each 

person brings to their actions. On the one hand, 111ilz!'OI, commandments, could simply 

be seen as duties that we must fulfill - actions ranging from "observing Sbabbat" 

to "pra~ing three times a day" to "honoring father and mother." Halt1khah, rabbinic law, 

is most concerned with defining what truly constitutes "performing a 111itz1r1h." For example, 

what does it mean to "remember Shabbat and keep it holy""-!? If we just light 

the Shabbat candles, is that enough? Can we do ,vhatever we want on Shabbat, or arc there 

activities we should a,·oid? Should we eat meat, or is fish all right as a main course? 

~-l Exodus 20:8. 
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The halakhic side of rabbinic literature tries to answer questions like these, and is intimately 

related to the idea of keva, how we live out the "fixed" and legal nature of rabbinic ideology. 

But there is another side, as well. The Rabbis also tell us "mitzyot require kavvanah"75 

- that is, there is a certain level of intentionality that needs to be part of our performance 

of a mifZJlah. But the Rabbis faced a problem - it is impossible to legislate people's internal 

states. Instead, the Rabbis try to illuminate how we can achieve this sense of kavvo11ah, 

th.is sense of intentionality and deep concentration when we perform a milZfoh. And of all 

the religious actions described in rabbinic thought, prayer is the milZPah that requires 

the most kavvanah. While the Rabbis saw prayer primarily as a halakhic obligation 

(in the rabbinic mind, we are to pray three times each day because it is one of many 

religious obligations to fulfill), they also tried to cultivate a particular internal emotional state 

during times of prayer. 

Interestingly, many of the elements of kovva11oh closely mirror a psychological state 

known as "flow," a feeling that comes when we are totally engaged in an activity and are 

completely absorbed in what we are doing. \Vhile there are certainly differences between 

these two concepts, the ultimate goal is guite similar, namely, to be completely immersed 

in a particular pursuit. Thus in the end, the eYentual emotional state for both km"l'tll/(lh 

and flow is almost identical, and so it is this commonality that we now explore. 

Defining Kavvanah 

Let us begin by examining several rabbinic passages that will lead us to an understanding 

of kavvo11ah. The first talmudic discussion of this idea appears in a section in h Bm,khot 

13a-b. The Mishnah under consideration starts: "If a man happened to be reading 

75 b Berakhot 13a. 
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[the paragraphs in Deuteronomy that make up the prayer of the Jhema] in the Torah, 

and the time came for him to recite the Sbe111a [which is a separate obligation], if he had 

kavvnnah, he has [indeed] fulfilled his obligation (z.c:I' - l:l? in:, ON, i111 kaven libo - J'alza)." 

The deliberation is this: the She11111 consists of three paragraphs from the Torah, 

and yet these paragraphs have also become part of the daily liturgy, to be recited as part 

of our prayers in the morning and in the e,·ening. The discussion thus revolves around 

what happens when someone is simply m1di11g those particular ,·erses in the Torah 

when the time comes to recite them in prayer. ls the reading itself enough, or is something 

more required in order to ha,•e fulfilled the obligation of "reciting the Slmntt in prayer"? 

The answer is, "Yes, something more is rcc-1uired in order to ha,·e 'fulfilled 

one's oblihration to recite the Sbe111a."' That "something" is kan'(111,1h, which here denotes 

intention - if the person was specifically meaning to recite the Shm"' in particular, 

and was not simply reading the Yerses that happened tn be in front of him, then he has 

fulfilled his duty. i\foch of the talmudic discussion on this J\Iishnah centers on one particular 

phrase found in the first of three paragraphs of the Jhe111a: .. Place these words which 

I command you today upon your heart,""h a phrase which the Rabbis maintain 

is the foundation for appropriate k.1u•n111ah: 

"'Place these words which I command you this day 
upon your heart.' Am I to say that the whole !first] paragraph 
requires ka1•rt111ah? [No.] That is why the text says 'these' 
words: up to this point km 01'tm,1h is necessary, but from this 
point [onwards], kt1111•e111c1b is not necessary." These are 
the words of Rabbi Eliezer. Rabbi Akiba said to him: 
"It says '[Place these words] which I command you this day 
upon your heart.' From this you learn that the entire [first) 
paragraph requires it to be said with km·1·ml(lh." Rabbah 
b. Han ah said in the name of Rabbi J ohanan: "The h,,lakhah 
is as laid down b,· Rabbi Akiba:•·· 

>c, Deuteronomy 6:6. 
" t, Hm1khot l 3a-b. 
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The most salient topic in this discussion on kavvmwh is that it is intimately connected 

to "matters of the heart." \Ve are to "place these words upon our heart," and so the debate 

revolves around how broadly to define the phrase "these words.." In the same sense 

that "Torah" could theoretically be narrowly defineJ to mean a particular halakhah, 

"these words" could potentially mean only the words that the person was reading 

at that moment. Instead, Rabbi Akiba tells us that the ,vhole first paragraph of the Shmm 

requires km•i1,11Mh. \'fe must ha,·e the appropriate k"rr,m,,h for the first paragraph of the 

She11u1 because the phrase "these words" truly means that entire passage. 

This discussion leads us to part of the traditional definition of kan·t111t1h, 

namely, "intention." But there is also something deeper - there is an implication 

in this passage that k(IJ'l'mwh inn>h-es both k1101J1iJ{P, and ran·,(I!, about what we are doing. 

In some ways, karz·a11ah reflects both a "state of mind" and a "state of heart." To achie,·e 

a true sense of kmnuw/;, the Rabbis imply that we must join our intellect with our emotion. 

This idea can also be gleaned from 111 Berakbot 5:1: 

One should not stand up to say the t}ilah [the A111idahl except 
in a re,·erent frame of mind (\!JN7 1.Jl:l, kored rosh). 
The pious men of old used to wait ()'m'll, shohi11) 
an hour before praying in order that they might concentrate 
their hearts (OJ] ,m:i,\!J ,,:,, k 'dei sh)ik(ll'llll liht1111) 
towards their Father in Hcan~n. E,·cn if a king greets him 
jin the midst of prayer], he should nllt answer him. 
EYen if a snake is wound round his heel, he should not 
break off.-s 

This short 111islme1h iJlustrates several different aspects of the appropriate mentality 

when it comes to prayer - "a reverent frame of mind," preparation, and intense 

concentration. Let us explore each of these aspects in turn. 

7H 111 Bm1klial 5: I. 
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First, the Rabbis speak of entering prayer in a "reverent frame of mind" - \!IN7 1:n:, 

(koved rosh). This is an idiom meaning "seriousness" or "sobriety," with its opposite being 

\!.IN7 m?p (ka/11I rosh) - literally "lightness of head," but more accurately meaning "flippant" 

or "lacking respect." But note that here we are talking about 't'N7, rosh, head, and not :i>, lev, 

heart - there is a distinction between the two, meaning that we ourselves have to join them 

when we pray. The second piece to notice is how much preparation the Rabbis advise before 

we enter into prayer. They tell us that before praying, the pious ones of old would spend an 

hour ")'mllJ," shohi11. Interestingly, this word appears only in this 111islmah and its g1:111ara. It has 

been variously translated as "wait," "tarry" and even "meditate." Regardless of its definition, 

it means that the "pious ones of old" did not simply jump into prayer - they took time to 

prepare themselves in order to concentrate their hearts (o::i, 1m:,,w ,,:,, k'dei shjikavn11 

libam) towards God. Note that this is a different idea than that of a "reverent frame of 

mind," since the word here is :I.?, lev, heart - again, there is both a "state of mind" and "state 

of heart" in this passage, and kavvanah in this case reflects a "state of heart." We might even 

say that the ideas of reverence, awe and weightiness (11:::i::,, kavod) come from the head, while 

direction and intention (nm:.\ kawanah) come from the heart. Km11wu1h seems to be primarily 

an emotional experience, maybe eyen leading us to the definition "concentration towards 

somethint?; one cares about." 

Finally, this mis/mah explains how deep into concentration a person should be 

when it comes time for tJi!ah, prayer: "F.ven if a king greets him [in the midst of prayer], 

he should not answer him. Even if a snake is wound round his heel, he should not 

break off." In other words, one is to be so deeply immersed in prayer that one does not 

even notice other people - even the most important person one could possibly meet. 
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Not only that, potentially life-threatening danger(!) should not even enter into one's mind. 

Now, this certainly could be hyperbole, as the gem,,ra does state that "Rav Shesheth said: 

This applies only in the case of a serpent, but if it is a scorpion, he breaks off."~11 

However, the main point of this 111ish11ah is still abundantly dear - the level of concentration 

in prayer is truly to be to the exclusion of all other concerns. 

In that same \'ein, the Rabbis also tell us that we should not approach prayer 

when we are likely to be distracted, in order that we can concentrate more effecti\'ely. 

Ra\' Hiyya b. Ashi citing Ra,· ruled: A person whose mind 
is not at ease must not pray, since it is said: "He who is 
in distress shall gh-e no decisions""" Rabbi Hanina did not 
pray on a day when he was agitated. It is written, he said: 
"He who is in distress shall give no decisions" ... 
On returning from a journey, Samuel's father refrained 
from prayer for three days. Samuel did not pray in a house 
that contained alcoholic drink. Rav Papa did not pray 
in a house that contained fish-hash.i,1 

All of the situations abm·e are circumstances where one's mind would not be likeh· to be 

on prayer. If one is agitated, distressed, oyerwhelmed by smell or drink, or exhausted 

from travel, then it would be much harder to concentrate. But notice that these Rabbis 

do not say, "Ignore these disturbances," but rather, "These circumstances are inherently 

distracting, so do not even pretend that you can ignore them. Instead, wait until 

the circumstances are more comluch·e, and Ihm pray." The main thrust of this passage 

is that the Rabbis recognized that concentration was not always easy to come by, 

and that outside conditions can affect how well we can achieve our sense of kt11·1•t111t1b. 

""'.I /1 Bm1khot 33:i 
80 This is actually not a biblical ,·cr.;c. Rabhcnu Tam attempts to trace it to Job 3(1: 19. 

"/1Jr B,dt)"l011i(IJI 1i1h1111d: E11wi11 (London, Tlic Soncino Pres~. I 938), 452. 
si h l:1wi11 65n. 
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Taken together, all of these passages on kettii1afl,1h illustrate how to achieve 

the kind of emotional state the Rabbis feel we should have when we pray. First, we must 

set aside an appropriate amount of time - km•1°mlllh does not happen by accident, 

it comes only if we take the time to prepare. Second, that preparation partially involves 

our head, leading us to get into the right state of mind. \X'e cannot have dozens of things 

we are thinking about - we must be able to de\·ote ourseh·es fully to the task at hand. 

Third, that preparation also invoh·cs our emotions, leading us to get into the right 

"state of heart."\'(! e ha\'e to care about what we are doing- "going through the motions" 

is not truly acceptable. While prayer is a halakhic requirement, we also have the obligation 

to bring preparation, concentration and intention to our prayers. While the Rabbis could not 

legislate how we were to feel, they could outline ways to create the right circumstances 

leading to the appropriate emotional state. It is particularly striking, however, 

that their guidelines - this combination of preparation, concentration and intention - can 

also lead us to the psychological state of being in "flow," a concept which we now examine. 

Kawanah as Flow 

A major question in business psychologr today is what moth·ates people to work harder. 

For many years, the thinking was that the best wa~· to bring people to their optimal 

performance was to utilize a combination of "carrots" (such as paychecks) and "sticks" 

(such as the fear of being fired). Yet over die last thirty years, research has shown that 

self-motivation is much stronger than external moth·ation. People ,vant to enjoy their work 

in some way, and if they can reach a sense of almost pure delight in their tasks, this pinnacle 

becomes a state known as "flow." As Daniel Goleman says in his book IFi:irkif(g IFi'tb 

E1110Ho1wl inh:lligmce-. 
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Flow is the ultimate motivator. Activities we Jove 
draw us in because we get into flow as we pursue them ... 
When we work in flow, the motivation is built in -
work is a delight in itself ... The key to that exhilaration 
is not the task itself ... but the special state of mind 
[we] create as [we] work, a state called "flow." 
Flow mm·es fus] to do lour] best work, no matter 
what work lweJ do.112 

Clearly, flow is both a state of mind and a state of heart, much like kar1't111,1h is: 

to get into flow, we ha,·c to both know what we are doing, and deepl~· care about it. 

And just as kei'(I, the fixed requirements we must fulfill, is both balanced and strengthened 

by karz't111t1h, so too are external motirntions balanced and strengthened by the internal 

motivation of flow. 

\X'hile flow is often about a state of pure enjoyment, we do have to distinguish 

between "enjoyment" and "pleasure." It may seem on the surface that neither of these ideas 

is related to kal'LWl(lh and prayer. Indeed, b Bm1khot 31 a states: 

Rabbi Yohanan said in the name of Rabbi Simeon b. Yohai: 
It is forbidden for a man tn fill his mouth with laughter 
in this "·arid, because it says, Thm ll'ill ,,11r 111olfth he jilled 
11,itb l,11{gbtrr a11d 011r lol{!!,ltr 11-ilh sil{f!,i11g. (Ps. 126:2) \X'hen will 
that be? At the time when tho· sht1/I sqy m11m{g thr 1wtio11s, 
Ado11t1i ha.r doJJr gn•,1t thi111,s with thrsr. (Ps. 126:3) It was related 
of Resh Lakish that he nen~r again filled his mouth 
with laughter in this world after he heard this saying from 
Rabbi Yohanan his teacher. H, 

This passage would seem to imply that happiness is a ll~f!,<llire aspect in the rabbinic mindset. 

After all, "Resh Lakish ... never again filled bis mouth with laughter"! It certainly may appear 

that joy is not intended to be part of a prayer experience. However, the Rabbis are truly 

reacting to a sense of frivolity and jest - remember that people were to bring "seriousness," 

82 Daniel Goleman, ll"orki111p1,ith l:11lfJtim1"1/11Mlfv.r11a (Ne\\' York, Bantam Books, J!Jl)8), 1U6, 105. 
H.\ I, lkmk.hot 31a. 
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not "light-headedness," to prayer. Thus while "pleasure" may not be something the Rabbis 

aim for, there is still a possibility of "enjoyment." 

And as a point of fact, later on in the same talmudic passage, "our Rabbis taught: 

One should not stand up to say the tJilah while immersed in sorrow, or idleness, or laughter, 

or chatter, or frivolitr, or idle talk, but only while still njoicing 111 the 111itzvah (m~n ?\II nn>~\11, 

simchah she/ mitzyah)."84 Joy- nn~'l', simchah- is indeed an integral aspect to prayer. 

While it is clear that "pleasure" is not necessarily a high rabbinic value, there is 

a great possibility that kmmmah can lead us to "joy." The fact is that many of the aims 

of kavva11ah truly can lead us to greater "enjoyment" through bringing us into a state of flow. 

Flow: The Psychology oJOptin,al Expen'ence is the defining book on this concept. Written 

by University of Chicago psychology professor Mihalyi Csikszentmihalyi, it explains why 

pleasure is often fleeting, and not as valuable as enjoyment: 

Pleasure is an important component of the quality of life, 
but by itself it does not bring happiness. Sleep, rest, food, 
and sex provide restorative homeostatic experiences that return 
consciousness to order after the needs of body intrude 
and cause psychic entropy to occur. But they do not produce 
psychological growth. They do not add complexity to the self. 
Pleasure helps to maintain order, but by itself cannot create 
new order in consciousness ... 

[1n contrast,] enjoyable eyents occur when a person has 
not only met some prior expectation or satisfied a need 
or a desire but also gone beyond what he or she has been 
programmed to do and achieYed something unexpected, 
perhaps something eYen unimagined before. 

Enjoyment is characterized by this forward mo,,ement: 
by a sense of novelty, of accomplishment.85 

84 Ibid, italics mine. 
85 Mihalyi Csiks:zentmihalyi, Firm,: The l'!]rhology of Optimal Experimrt (New York, Harper Perennial, 1990). 46, 

italics in original. 
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"Pleasure" works to restore us to balance, while "enjoyment'' - flow - pushes us ahead, 

leading us to psychological growth. It comes when our skills are high, and when we face 

challenges that match and stretch those skills,86 creating a sense of novelty and leading us to 

surpass where we have been up to that moment. Thinking of this as prayer, we can even see 

it as living out the rabbinic maxim, "When you pray, do not make your prayer a routine"8" -

that is, each moment of prayer becoming a new experience for us. 

\"(.'hen researching the activities and circumstances that lead people into flow, 

Csikszentmihalyi noticed that similar language and ideas seemed to run through them. 

He outlines eight aspects to "enjoyment," and interestingly, se,·eral of these are elements of 

kt11't'l11Mh-filled prayer: 

First, the [flow] experience usually occurs when we confront 
tasks we have a chance of completing. Second, we must 
be able to concentrate on what we are doing. Third and 
fourth, the concentration is usually possible because 
the task undertaken has clear goals and prt>\'icles immediate 
feedback. Fifth, one acts with a deep but effortless 
inYoh·ement that remoyes from awareness the worries 
and frustrations of e,·eryday life. Sixth, enjoyable experiences 
allow people to exercise a sense of control o,·er their own 
actions. SeYenth, concern for the self disappears, 
yet paradoxically, the sense of self emerges stronger 
after the flow experience is m·er. Finally, the sense:! 
of the duration of time is altered; hours pass by in minutes, 
and minutes can stretch out to seem like hours.x~ 

Now, while it is ob,·ious that the rabbinic definition of kt1rr,111,1h in prayer is not identical 

to a flow experience, it is undeniable that this description closely mirrors what "prayer 

with km•z•,111,,I/' should feel like. 

w, ibid, 74-75. 
K- m Aro/ 2:13. 
~ij Csikszcntmilmlyi, Flow, 49. 
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In particular, notice the similarities in regard to concentration. As Csikszentmihalyi 

says, " ... [I]t is impossible to enjoy {anything] ... unless attention is fully concentrated on the 

activity."!!'> Concentration - one of the hallmarks of kt1l'l't111ah - is also a key characteristic of 

flow, and Csikszentmihalyi notes that "one of the most universal and distinctive features of 

optimal experience takes place: people become so involved in what they are doing that ... 

they stop being aware of themsel\'es as separate frnm the actions they are performing."!li) 

This degree of engagement e\'en appears in a rabbinic text - a story is told about 

Rabbi Akiba praying in prirnte: "One could leave him in one corner of the room, 

and later they would find him in another corner, because of his bo"ing and prostrations."~' 

In other words, Rabbi Akiba was so inw>lved in his prayer that he did not even notice 

that he was mo,·ing across the room! 

Indeed, concentration is such a characteristic of both tlow and k1m't111t1h 

that examples of one even sound like the other. When the l\lishnah speaks of being 

so involved in prayer that a person would not e,·en notice a snake being wrapped 

around one's leg, we may think of this as an exaggeration. Howc,·er, consider this true story: 

A surgeon ... recallcd a challenging operation during which 
he was in flow; when he completed the surgery, he noticed 
some rubble on the floor of the operating room and asked 
what had happened. He was amazed to hear that while he was 
so intent on the surgery, part of the ceiling had ca,·ed in -
he hadn't noticed at all.'J2 

It seems clear that an intense level of concentration and attention unifies the ideas 

of k,1vt't111ah in prayer and the psychology of optimal experience. And indeed, 

89 lbid, 46. 
90 ibid, 53. 
'11 I Bm,k.bot 3:5. 
92 Daniel Goleman, F..11Mlia11,il lllMlf!!/IJ(e: IF'~)' It Cm .\lt1tl,•r,\lo11• !ht'II IQ (New York, Bantam Books, 1995), 91. 
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even Csikszentmihalyi himself brings up the fact that ritual and prayer can help increase 

the likelihood of bringing people into flow. 

Almost by definition, prayer with ka11vm1t1h requires concentration, causes us 

to lose track of time, involves a certain amount of nm·elty, causes us to ignore 

our immediate surroundings, and allows us to grow psychologically. These are some 

of the precise aspects of a tlow experience, and Csikszentmihalyi notices that this is 

probably not a coincidence. 

Because of the way [rituals are] constructed, they help 
participants ... achieve an ordered state of mind that is 
highly enjoyable ... (l~low and religion have been intimately 
connected from earliest times. Many of the optimal 
experiences of mankind haYe taken place in the context 
of religious rituals. Not only art but drama, music, and dance 
had their origins in what we now would call "religious" 
settings; that is, acti\·ities aimed at connecting people 

. h l d · · 113 wit supernatura powers an entities. · 

In the concluding section of this thesis, I will outline some suggestions for how we can use 

Jewish prayer and ritual to bring people towards tlow, but for now, we simply note that 

prayer and ritual seem to be almost intentionally created to place people in that state. 

\\:'hile km·1't111,1h is a particularly Jewish way of entering into prayer, it is also representath·e 

of a larger phenomenon of ways to elernte one's sense of engagement in this world. 

\X-'hile it is not a guarantee, the fact is that when we concentrate and bring ourseh·es fully 

into prayer - when we pray with km·1'tll/(ib- we have great potential to enter into flow. 

9; Csikszcntmihnlyi, 72, 76. 
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Conclusion 

\'('bile the Rabbis would not have stressed "enjoyment" as an important aspect to prayer, 

concentration, preparation and intention are essential characteristics of both the rabbinic 

idea of /eav1•,111,1b and the modern-day psychological notion of being in flow. \X!hile they are 

not precisely the same, the end result is often similar - both ka11v,mab and flow can lead us 

to a sense of such deep inw1h·ement in an acti\"ity that e\'erythmg else seems to fall away. 

These concepts of km·1't111t1h and flow - two very similar ideas applied to two 

Yery different realms - ha\'e the possibility to bring us not just greater psychological growth, 

but also a deeper sense of engagement with the world that is both around and above us. 

And so now, mm·ing from that world aboYe us to the world around us, we spend this 

last chapter im·estigating the Rabbis' ideas on how we should beha,·e when we are immersed 

in our relationships with other people. 
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:':)if ir.iN i'T'n,1,;ic c"c~, ,n:i ,ry,N ,::1, 
n:ii"IN u 1,1:1:::i pw.nw 1l'i1?N :n 1"l!)';,c 71!, 'i1' 
... ,r.i?1Y:l :rn, ,:in:::i Ulj:'1'11 ... .niy,,, C1?TV1 i'T1MN1 

Upon completing the Amidah, Rabbi Eleazer used to say: 
'~ay it be Your will, Adonai our God, to cause all of us to dwell in love 

and companionship and peace and friendship ... 
a.nd fix us with a good companion in Your world •.• '' 

b Berakhot 16b 

CHAPJ'ERS: 
SOCIAL INTELLIGENCE AND MlTZVOT BEIN ADAM L,CHAVEIRO 

When exploring the concepts of obligations and commandments in rabbinic 

literature, a common distinction is made between 111ilzrot hd11 adm11 /',\fako111-

commandments about a person's relationship with God - and JJJitzrot /Jri11 (/d,1111 /'cb,11·1:iro, 

commandments about how human beings should interact with each other. The pre,·ious 

chapter explored prayer, the paradi!:,rtn of the relationship between humans and God. 

\X-'e now turn to the Rabbis' values related to our relationships with other people. 

\X'e can look at 111itzrot bei1111d,w1 l'rh,n•t-iro in two ways. First, we can examine 

the hctlakhot, and investigate the large rabbinic corpus on civil law - laws of business, 

laws of property, and so on. Or, we can explore aggadic passages which, while not explicitly 

telling us how we should act, prm·ide guidelines and ideals for our relationships. 
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As with previous chapters, we will continue to emphasize (tggad{lh, examining stories 

that demonstrate the Rabbis' views on "healthy relationships." In fact, the phrase 

"healthy relationships" can mean two different things. First, it could mean "relationships 

that are healthy, where there is mutual respect and honor," or it could mean "relationships 

that help us beco111e more physically and socially healthy." And in fact, a "healthy relationship'' 

involves both aspects. Our interactions with others affect us in myriad ways, and findings 

in psychology and neuroscience shmv just how connected we all are. In 2006, 

Daniel Goleman wrote a book entitled Soria/ Intellf2,r11rr: Thi' ,,·m• Srimre '!l H,11111111 Rid11tio11sbips. 

His hypothesis in the book is that we are "wired to connect,"'H and that who we are 

as individuals is inseparable from who we are as part of a community. This chapter 

will explore three aspects of the idea of social intelligence and 111itztol hni1 ad11111 l'chal'eiro -

the problem of feeling isolated, the challenges and benefits of marriage, and the value 

in creating joy and peace. Humans are fundamentally social animals, and so the ultimate 

guestion when we deal with others is how we ensure that these social relationships 

remain positive ones. 

Isolation and Illness 

Considering how much time many of us spend with our friends and our family, 

feeling isolated can be quite a painful experience. Many elderly people find that as they get 

older, their social networks shrink, and this loneliness affects their health quite dramatically.95 

Since our relationships deeply affect and shape us, a sense of isolation can almost feel like 

94 Daniel Goh:man, .focMI flltdb_~ma•: The ,\.'<'JI' Sdma· tl Jfo111a11 Rel,1tir,J1.rli1/>.r (!\:cw York: Uantam Book~, 2006), 4. 
') 5 Ibid, 238-239. 
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death. And indeed, a well-known story about Honi the Circle-Drawer shows how essential 

it is for us to have some sort of social network, and how anguishing it can be to feel alone: 

"" I, Ta 'mtil 23a. 

Rabbi Johanan said: For his whole life, this righteous man 
[Honi] was troubled about the meaning of the verse, 
A So,{g ofAsrmls: JP'hm Admwi brrmght h,1ck those //)(I/ retumed 
lo Zion, JJ'I' ll'm like thrm that dn.'t1lJ1. (Ps.126:1-2). ls it possible 
for a man to dream continuously for seventy years? One day 
Honi was journeyinµ; on the road and he saw a man planting 
a carob tree; he asked him, "I-low long does it take 
[for this treeJ to bear fruit? The man replied: Se\·enty years." 
He then asked him further: "Are you certain that you will live 
another seYenty years?" The man replied: "I found 
[ready-grown] carob trees in the world; [and just] as 
my ancestors planted these for me, so too do I plant these 
for my children." 

Honi sat down to ha\·e a meal, and sleep overcame him. 
As he slept, a rocky formation enclosed upon him 
which hid him from sight and he continued to sleep 
for se\·enty years. \'<-'hen he awoke, he saw a man gathering 
the fruit of the carob tree and he asked him, 
"Arc you the man who planted this tree?" The man replied: 
"I am his ~rrandson." He then exclaimed: "It is clear 
that l slept for se\·cnty years!" He then caught sight of 
his donkey which had given birth to several generations 
of mules; and he returned home. There he asked, "ls the son 
of Honi the Circle-Drawer still alive?" The people ans\vered 
him, "His son is no more, but his grandson is still li\'ing." 
He then said to them: "lam Honi the Circle-Drawer," 
but no one would belie\·e him. 

He then went to the hl'if b,1111idre1sh [house of study] and there 
he overheard the scholars say, "The law is as clear to us 
as in the days of Honi the Circle-Drawer, for wbene\'er 
he came to the heil b,1111idmsh he would settle for the scholars 
any difficulty that they had." At that, Honi called out, 
"I am he," but the scholars would not believe him, 
and did not gi\'e him the honor due to him. This hurt him 
greatly and he prayed [for death] and he died. Rava said: 
Hence the saying, "Either companionship or death" 
(Nnlr,~r.i ,N Nrni:in n-c, o chnmta o 111eh1/(I).% 
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There are two pieces to this aggadah. First, many modern readers have taken the first part 

to emphasize the importance of legacies - ''Just as my ancestors planted for me, so too, 

do I plant for my children." Indeed, rabbinic literature emphasizes the value of the past, 

ensuring that a Rabbi's statement receives accurate attribution to preserve its "ancestry." 

Pirkei Avol even remarks that "whoever teaches something in the name of the one 

who originally said it brings redemption to the world."9• Thus the first part of this '1/!..~adtth 

could easily be about how important it is to honor those who came before us and to prm·ide 

for those who will come after us. 

But it is the second part that is eYen more rele\'ant when looking at questions 

of social intelligence. Upon ,vaking from a sewnty-year-long slumber, Honi could not find 

a community - he ended up in complete isolation. He went to the place where he had 

always been welcomed and honored - the heil n1idrash, the house of study - and he was 

completely ignored. Indeed, the text says that not only would no one belie\'e that he was 

Honi, but the scholars did not e,·en gh·e him the honor that was due to him. The Maharsha 

notes that although they could see that he was clearly a ta/111id rbarha111, a great scholar, 

they did not belie\"e he was Honi himself.98 It was simply not enough for him to be seen 

as a great scholar - he needed to be valued and appreciated for who he was. And so 

ending up alone and friendless, Honi prayed for death, and Ran applied the phrase 

Nnm,r.l )N Nm7Jn 1N, o clJn,mta o 111rllfta, "either companionship or death" - to him. 

As with other rabbinic passages, on first glance, this passage may seem to utilize 

hyperbole in order to make a point. \X!e may think that "either companionship or death" 

is a stretch, but in fact, current findings show just how important relationships can be 

9' 111 /!rat (di. 

"ll f-ootnoti: 3.'i in h Ta,111it 23a in Ta/11111d lltirli T/1t' Srhot/t'11sM11 Edition 
(Brooklyn, .\ksorah Publications, Ltd,, 199.,). 



for our physical health. "[A] landmark study of elderly Americans who were aging 

successfully found that the more emotionally supportive their relationships, the lower 

their indicators of biological stress like cortisol. .. The sense of loneliness ... correlates 

most dfrectly with health: the lonelier a person feels, the poorer immune and cardiovascular 

function tends to be."~'> Considering that Honi was an elderly man ,vhen he went 

to the house of study to gain a sense of companionship, on a very real and practical le,·el, 

"either companionship or death" is quite accurate. While Honi might not ha\'e understood 

that his loneliness had the potential to affect his cardim·ascular and immune systems, 

it is undeniable that his sense of isolation directly connected with his physical well-being. 

Yet even when people do not physically get better, relationships can help promote 

spiritual and emotional wholeness. Goleman shares this vignette: 

Kenneth Schwartz, a successful Boston lawyer, was forty 
when he was diabrnosed with [terminal] lung cancer ... 
[A] nurse conducted a pre-surgery interview ... [and] when 
he told her he had lung cancer ... [s]he took his hand 
and asked how he was doing ... Though she ordinarily did not 
go to the surgical floor in her job, she said she would come 
to visit him. The next day, as he sat in a wheelchair waiting 
to be wheeled into the surgical suite, there she was. She took 
his hand and with teary eyes, wished him luck. 

This was but one of a series of compassionate encounters 
with medical staff, acts of kindness that, as Schwartz put it 
at the time, "made the unbearable bearable." 11 w1 

\\;'e could see this story as the opposite end of the spectrum from the '(f!/!,ttd,1/J about Honi -

this nurse showed that camaraderie could help lessen the pain of death. Honi was isolated, 

and could not find anyone who would appreciate or respect him for who he was, 

and that hastened his demise. He preferred death to eternal loneliness, and his wish 

,vas granted. Here, Kenneth Schwartz knew he was going to die, and what helped 

•1~ Goleman, Jori"/ /,i/t'lli.l!f11re, 239. 
l!N) Ibid, 261 .2. 
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ease his pain was a personal connection. Even when death is imminent, companionship 

can help maintain a quality of life. 

A "healthy relationship" can, quite literally, make us healthier, and isolation can lead 

us to illness. The phrase Nl1U"'l~n ,N N!ni:::in lN (o rhnrnt,1 o n1e/11ta) - either companionship 

or death - was not just a turn of phrase from the Rabbis, but is a very real situation for our 

lives. For our well-being, it is not the quantity of our interactions that matters, but rather, 

as Goleman notes, "the q11{1/itJ· of our interactions.""'' If we can find even one person 

]who can be with us in our ups and downs, who can be fullr present with us, 

our physical health can impro\·e dramatically - and if we cannot, we will surely suffer. 

Healthy and Unhealthy Marriages 

Perhaps not surprisingly, when it comes to the person who most strongly influences 

our emotional health and stability, a person's husband or wife has the greatest impact. IU2 

The reason is quite simple: we are most deeply affected by the people we spend the most 

time with, and for the vast majority of North Americans, that means their spouse. 

The issue then becomes how to ensure that a marriage is a source of positive emotions, 

rather than ncgatiYe ones. \'<'hile no marriage is without its issues, both rabbinic thought 

and emotional intelligence can teach us about what makes a marriage healthy or unhealthy. 

A good marriage, for the Rabbis, is a great blessing, while a bad marriage creates 

many problems. Perhaps the most famous and powerful statement in this regard comes 

in the midrashic text Lekach To,~ 

rni Ibid, 239, it:tlics in original. 
io2 \'\·1,i\c Reform Jud:tism understands a broad range of lm·ing and monog:amous rclntionships, throughout this 

section, the rabbinic texts assume n hctcmscxual rchuionship. I lowc,·cr, i1 would not be difficult to 
adapt these concepts as need be. 
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The sages taught in the name of Rabbi Meir: A husband and a 
wife - the Presence, the Divine Name n, (Yah) - is between 
them: the yod in YJ~N (ish, man) and the hay in nYJN (ishah, 
woman). If they are worthy, the [Divine] Presence abides 
between them and they are blessed; if they are not worthy, 
the [Divine] Presence departs from between them, and the 
mYJN (eshot, fires) in YJ'N (ish, man) and i1\!.IN (ishah, woman) 
cling together, and a fire consumes both husband and wife.tu3 

This is one of the most compelling images of what both a good marriage and a bad marriage 

would look like. The text says that "if they are worthy," God dwells between a husband 

and a wife. A modern interpretation of this could easily be: if a husband and a wife treat 

each other kindly and with respect, their lives will be blessed. This does not mean that it will 

all be smooth sailing, but rather, their life together will bring out the best in each of them. 

However, if they are not worthy, il' (Yah, a name of God) "leaves'' from the \!.l'N and nYJN 

(ish and ishah, man and woman) leaving YJN - esh, fire - for each. Again, from a modern 

perspective, it seems clear if a husband and wife do not have mutual respect and honor, 

they will be burned - often by each other. 

In fact, the phrase "consuming fire" may be particularly appropriate wording, 

as continued marital difficulties can be harmful to each partner's health. A study 

on the effect of marital stress on endocrine and immune systems shows how harmful 

arguments can be: 

... [NJewlyweds - all considering thcmscln:s "\'cry happy" 
in their marriages - \'olunteered to be studied while they had 
a thirty-minute confrontation about a disagreement. 
During the tiff, five of six adrenal hormones rested changed 
leYels ... Blood pressure shot up, and indices of immune 
function were lowered for se\'eral hours. 

Hours later there were long-term shifts for the worse 
in the immune system's ability to mount a defense 
against invaders. The more bitterly hostile the argument 
had been, the stronger the shifts. The endocrine system, 

1U3 I ..ek11fh To11, Bmshit, Buber edition, 23. 
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the researchers conclude, "serves as one important gateway 
beh,veen personal relationships and health," triggering 
the release of stress hormones that can hamper both 
cardiovascular and immune function. When a couple fights, 
their endocrine and immune systems suffer - and if 
the fights are sustained over years, the damage seems 
to be cumulative. 104 

On a very practical and physical level, arguments with hostility are destructive not only 

to a relationship, but to the individual parties as well. Now, neither the Rabbis nor any 

modern psychologist would say that fights should be avoided at all costs or even that they 

are always necessarily bad. Rather, it seems that the fundamental rh(lrrtcler of the marriage 

is what determines if it is one that will be blessed, or one that will be an all-consuming fire. 

But this then raises a new question - what makes a marriage likely to succeed or fail? 

John Gattman is a professor at the University of \'fashington, and has developed a test 

entitled "SPAFF" (for "specific affect") that brings couples together to see how their 

interactions reflect the health of their marriage. In this test, couples come to bis self-titled 

"love lab" and trained obscn·ers examim: their exchanges. What Gattman and his 

researchers are looking for is not the content of the discussion, but rather, the emotions 

each partner exhibits - disgust, defensiYeness, affection, humor, and so on. Gortman then 

records these emotions for each second of the interaction, and feeds them into an equation. 

He has found something remarkable - "If he analyzes an hour of a husband and wife 

talking, he can predict with 95 percent accuracy whether that couple will still be married 

fifteen years later. If he watches a couple for fifteen minutes, his success rate is around 

90 percent." 1115 

1114 Goleman, Soria/ !llttll&,;mce, 240. 
1115 :\falculm Gladwell, 13/ink: The Po11'1'rofThi11ki1{~ IF'itho11t Tl1i11ki1{e, 

(New York: Little, Brown and Company, 2005), 21-2. 
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This may seem shocking to us - after looking at only fifteen minutes, Gattman 

can determine with 90 percent accuracy if a marriage is likely to survive?! However, this is 

not as surprising as it seems - couples often fall into a "set pattern" and interact in ways that 

frequently recur. And the more interesting and revealing piece is what Gattman looks for 

when he views these couples. He is not looking at the "what," but the "how," and he has 

found that a couple must exhibit far more positivity than negativity when they spend time 

together. It is not what they are saying that is the key, but how they are saying it. "One of 

Gottman's findings is that for a marriage to surdve, the ratio of positive to negative emotion 

in a given encounter has to be at least five to one." 11 1<' Indeed, the issue is not whether 

a couple has negath·e emotions and interactions, but rather, how they deal with them 

and whether or not they dominate the relationship . 

. . . Gattman argues that when a primary need goes unmet­
say, for sexual contact or for caring - we feel a steady state 
of dissatisfaction, one that can manifest itself as subtly 
as a \'ague frustration or as Yisibly as continuous rancor. 
These needs, when frustrated, fester. The signals 
of such neural discontent are early warning signs of a union 
in jeopardy. w-

A short interaction can reflect a larger reality, almost like a k,,I l',1kho111e1~ a "how much 

the more so" rhetorical argument. If a couple shows disgust and anger in only fifteen 

minutes, how much more so are those emotions likely to surface m·er a day, a \Veek, a year, 

or a whole lifetime. 

Not surprisingly, there is a talmudic statement that cautions against entering 

a problematic marriage: 

11)(, Ibid, p. 26. 
10' Goleman, .foci11/ Inte/k'~n1Ce, 218. 
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Rabbi Meir used to say: When a man weds a wife who is 
not right for him, he violates five commandments, 
[both) negative [and positive. Three negative]: YoN shall not 
tofu vengea11ce,·yo11 shall not bear o g111dge (Lev. 19: 18); Yo11 shall not 
haleyo11r brother (Lev, 19:17). rrwo positi,,e]: Yo11 shall love 

yo11r neighbor as yo11rse!f (J...ev. 19: 18); } • 011r brother sball lil'e 11•ithJ1011 

(Lev 25:36). 1118 

What is interesting about this passage i:s that in some ways, it is unclear which is the cause 

and which is the effect. If the marriage is a bad match, is that what leads the partners to take 

vengeance and bear a grudge? Or perhaps could being non-empathic, not "loving one's 

neighbor as oneself," lead the marriage to end up on the rocks? It is quite likely that 

Rabbi Meir intentionally did not say which causes the other, but rather, informs us that 

a bad marriage is one where these commandments are Yiolated, and a good marriage is one 

where each partner is concerned about the other. 

For most people, the person they spend the most time with is their spouse. 

As a result, a person's emotional and physical well-being are highly dependent on 

how positively or negati\'ely they experience that relationship. Both rabbinic thought 

and modem psychology would argue that even if two people are in love, not all interactions 

will be posith·e. Thus the real questions are: Do they respect each other? Do they "love their 

partner as themselves"? Do anger and distrust often rear their heads, or do humor 

and affection dominate? It is far from surprising that our interactions with the person we 

spend the most time with can have tremendous consequences for our well-being. 

so it is clearly a great responsibility - and potentially a great blessing - to make sure 

that relationship is positive. 

WH I So/ab 5: 11. 
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Creating Joy and Making Peace 

One of the highest values in rabbinic literature is sh,1l01n, peace, and in the Rabbis' worldview, 

that meant more than a global statement - our day-to-day relationships were to be peaceful, 

as well. Not only did Shammai say, "Receive every person favorably,"109 there is also a 

talmudic passage claiming that people who increase joy and peace deserve the highest praise. 

Rabbi Beroka Hoza'ah used to frequent the market at 
Bei Lefet where Elijah often appeared to him. Once he asked 
[Elijah], "Is there any one in this market who has a share 
in the world to come?" He replied, "No." ... 

At that moment, two [men) passed by and [Elijah] remarked, 
"These two have a share in the world to come." 
Rabbi Beroka then approached [thell_l] and asked, 
''What is your occupation?" They replied, "\Y/e are jesters. 
When we see men depressed we cheer them up; 
furthermore when we see two people quarrelling 
we strive hard to make peace between them."1 '° 

The first thing to notice about this passage is where it takes place. Rabbi Beroka is not 

in the beit nlidrash, the house of study, or the beit k 'nesset, the synagogue - places we might 

expect as a location for a story about a Rabbi. Rather, Rabbi Beroka is in the marketplace 

of Bei Lefet - he is out "in the real world," asking the prophet Elijah who would be 

so worthy as to merit a place in the ola111 ht1ht1, the world to come. \'\'hen Elijah points out 

two men did haYe such merit, Rabbi Beroka immediately seeks to find out what 

their occupation is. They identit~· two distinct hut related aspects to their jobs. 

First, they cheer up those who are depressed and second, when they find people fighting, 

they striYe hard to make peace between them. Notice that they do not necessarily say 

that they always succeed, but rather. their efforts in and of themseh-es ha\·e merited them 

a place in the next world. 

111" n, Avot 1:15. 
1111 b 'fo'u11it 22a. 

71 



This tlll,Odah emphasizes the power and value of creating positive feelings - simply by 

trying to cheer people up and making peace, these not-so-mere "jesters" have earned 

the greatest reward imaginable in rabbinic tradition. Why would this be the case? 

We can find the answer through one of the most important findings of emotional 

intelligence, namely that emotions are contagious. \Ve have all experienced that one person's 

negative and sad disposition can affect a whole room, while a positive and happy outlook 

is equally infectious. A study done at the University ofWurzberg in Germany showed that 

even the most subtle of posith·e or negatfre emotions can influence other people: 

Students listened to a taped \·oice reading the driest 
of intellectual material, a German translation of the British 
philosopher David Hume's Pbilosopbical Esst!)' C011temi1,g 
H1111/(111 i:11dn:rt,111di11g. The tape came in two \·ersions, 
eith~r happy or sad, but so subtly inflected that people were 
unaware of the difference unless they explicitly listened for it. 

As muted as the feelings were, students came away 
from the tape either slightly happier or slightly more somber 
than they had been before listening to it. Yet the students 
had no idea that their mood had shifted, let alone why. 111 

One of the implications of this study is that our emotions do not stop at the border 

of ourselves - how we are feeling both influences and is influenced by how others are 

feeling. If we are exuberant and outgoing, others will feel that emotion, while if we are sullen 

and withdrawn, others will sense that as well. Thus the first part of what these jesters did -

cheering up those who are dejected - is an often unacknowledged but critical part of helping 

society to function. Clearly, according to this talmudic passage, there is great value in being 

able to lighten a mood and bring more joy. 

Even more crucial than raising spirits, though, is making peace where there is strife. 

With sha/0111, harmony and peace, being of paramount value to the Rabbis, these jesters 

111 Goleman, .\'od,1/ J,,ffll(~t'l/1'1!, 18. 
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were clearly doing a n,itzpah. While today, when we think of "peace," we are often thinking 

on a grand scale, this passage seems to be about much more mundane matters - how two 

people interact. In our day-to-day lives, we have multiple encounters with a multitude 

of people. Some of these encounters are positive, some of them are not. Since these jesters 

gained a share in the world•to-come, we may very naturally ask, "What exactly did these 

jesters do to make peace where there is strife?'' Sadly, we are never told the answer, 

but we can look towards current research for some possibilities, and see how others 

have brought quarreling parties towards reconcilfation. 

Roger Fisher is the founder of the Harrnrd Negotiation Project and the co•author 

of the groundbreaking book Getti11g to } ·es. In 2005, he co-authored a book with 

Daniel Shapiro entitled Bv•o11d Reason: Usi11g E111otio11s as You Negotiate, and it concludes 

with a personal recollection from Jami l\fahuad, the former president of Ecuador, on how he 

helped create peace with a historically hostile neighbor. President Mahuad explains that 

a step towards international peace came about because of a developing personal relationship 

with Alberto Fujimori, the former president of Peru. 

"The United States State Department had called the Ecuador-Peru border dispute 

the 'oldest armed conflict in the \X"estern Hemisphere,"'112 and President Mahuad 

had committed to pursuing peace with Peru. But he knew chat he would have to take 

several steps before that could happen. One of these steps im·olved showing that he 

and President Fujimori could work together - rather than being seen as attacking each other, 

in order for peace to occur, it needed to be clear that they were attacking the common 

problem of the border dispute. Thus he arranged for a photograph of himself with 

112 Ru,i;er Fisher and Daniel Shapiro, 8!J·rJ11d Rnuo11: Usi,~P, [:111olio1u as ) "rlll Xel!,olit1/e 
(New York: Viking, 2005), 186. 
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President Fujimori, but the photo would not show them shaking hands, or at a podium. 

Rather, President Mahuad recalls, 

... [it needed to show us] sitting, side by side, each with a pen 
or pencil in his hand, both looking at a map or a pad 
on which there might be some kind of draft proposal. 
We would not be looking at the camera or at each other 
but rather working. Such a photograph might help convince 
third parties, the media, and the public that things had started 
to change for the better. The photograph would make clear 
that the presidents were in a collaborative effort, tackling 
the boundary problem together. 113 

These two presidents recognized that international peace needed to start with interpersonal 

understanding. If the public and the media saw the two of them as adversaries, 

that perception would continue to intensify. However, if President Mahuad and President 

Fujimori could begin to make accord personally, they could help bring reconciliation 

to a troubled region. This photograph prompted the first in a series of conversations 

between the two men, and after much time together, they hammered out a ,,,orkable 

agreement that started to resolve the conflict. They did not simply talk about peace, 

nor did they remain entrenched in their own interests and positions. Instead, they took 

both small and large steps to create an image of cooperation in order to facilitate 

act11al cooperation. Like the jesters who simply attempted to bring people together, 

Presidents Mahuad and Fujimori simply sought to show people that they could be 

on the same side - and while things are still not perfect in Ecuador or Peru, the two men 

were able to help resolve the longest-standing border conflict in the western hemisphere. 

From this example, we can begin to draw some conclusions about ways to 

"make peace where there is strife." Fisher and Shapiro outline five steps towards 

peace-making which President Mahuad consciously used. They suggest that we "express 

1 B Fisher and Shapiro, B~)·o11d Re,1.ro11, 192. 
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appreciation, build affiliation, respect autonomy, acknowledge status and choose a fulfilling 

role,"114 and throughout the book, they expand on each of these concepts. While we cannot 

explore all the nuances of Fisher and Shapiro's work, we should notice that the two jesters 

who earned a share in the world-to-come performed at least two of these steps. They built 

affiliation, bringing people together who might have otherwise remained distant, 

and they chose a fulfilling role - they elected to become jesters. Their role clearly provided 

them satisfaction, and so they helped bring peace to their corner of the world. 

The Rabbis understood just how valuable those tasks can be. Emotions are 

contagious, and often, small actions can have sibrnificant consequences. By simply lightening 

a mood, helping lift people out of sadness or finding ways to peacefully resolve conflicts, 

we truly can help bring the world-to-cume into this world. 

Conclusion 

Humans are fundamentally social animals. \'\° e are undeniably "wired to connect," and yet 

we cannot always know whether our relationships with other people will be positi\'e 

or negat:i\'e. One of the essential discm·eries of emotional intelligence - an idea reinforced by 

rabbinic tradition - is that we can "catch" emotions from other people. 

If we do not haYe a community, or if the interactions with the people closest to us are 

negatiYe, then our emotional and physical health will suffer. But if we arc close 

with our spouse, and find joy and peace in our relationships, then our lives will be 

more likely to feel blessed. 

114 Fisher and Shapiro, B~ro11d Rm.rw1, vii. 
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Indeed, the goal of this thesis as a whole was to find ways of bringing more blessing, 

joy and peace to this world. And so now, having examined ways to control our impulses, 

create more engagement in prayer, and strengthen our social relationships, we conclude 

by entering the real world as Rabbi Beroka did, in order to see how we might apply 

our findings. 
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... 1,,,1 i'JTDYO iK ,,,l ,,~,n :Ci1'lE):J ,r i1''Ktll i'J?KtDl :,,~tie, c':,i:, 1lYl .t,,,l ,,~,n :,01(1 y"i ill;!tl 

.ilto~~ ,,.,, N':t~ ii~?.Mi1to ?i1l 1i~7,n 

The question was asked: .. Which is greater, study or action?" ... 
Rabbi Akiba answered, "Study is greater," and all [the Rabbis] answered: 

"Study is greater, because it leads to action:' 

b 1.(jJdNShin 40a 

CONCLUSIONS: 
BRINGING EMOTIONAL INTELLIGENCE INTO THE SYNAGOGUE 

From its inception, Reform Judaism has sought to interpret ancient texts through 

the lens of modern realities, with the ultimate hope of making Jewish tradition rcle\'ant 

to people's lives. These conclusions provide some of my own personal recommendations 

based on our study of ancient rabbinic ideas through the lens of modern psychological 

findings. :Many rabbis today understand that psycholom· can be helpful in their work, 

and my feeling is that emotional intelligence in particular can be quite• rele,·ant for both 

rabbis and laypeople. 
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In the fall of 2006, I asked Daniel Goleman the following questions: 

1. You speak about ways that emotional intelligence can 

improve (among others) the medical and educational ficlds. 115 

Along those lines, what role can emotional intelligence play 

in improving how religious organizations act? 

2. \'(.'hat aspects of emotional intelligence are most critical 

for religious leaders to develop? W'hat is it about those 

aspects that make them so important? 

3. \'('hat aspects of religious practice and religious ideas 

are most directly connected with emotional intelligence? 

How do they connect? 

Perhaps not sutprisingly, he emphasized self-awareness as the basis for an effective 

rabbinate: "Self-awareness allows attuning within ourseh·es to feel what truly mm·es 

and matters to us, and to articulate those values in genuine ways that resonate with 

others."rn' He also spoke about self-management, which "allows the expression of those 

values in our actions," 11 - as well as empathy, which is to be expected, considering that 

a rabbi's job innately means working with others. 

115 Sec Daniel Golcmrm, F..1J1oli1m,1I InM/igmcl'; 11"71r lt G111 J/c1tlrr Mori' th1111 IQ 
(New York: Bantam Books, 1995), 164-185 and 261-287. 

116 Personal correspondence with Dr. Daniel Goleman. 
11~ Ibid. 
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Most importantly. in response to the first question, he remarked: 

Emotional intelligence can help [rabbis and congregations) 
at two levels: individual and group. Any organization is but 
the sum of its people. To the extent that those who operate a 
religious organization exhibit emotional intelligence, 
I would assume that they would be better able to articulate 
the core ethical values of the religious mission in a way 
that spoke to the hearts of others; lived those values 
themselves; showed empathic concern for members 
of the congrega tiun., rn 

An underl)ing claim of this thesis has been that aspects of emotional intelligence 

can be connected with classical rabbinic thought, showing that Jewish tradition and modern 

psychologr can shed light on each other. Based on what we ha,·e seen in the previous 

chapters, I wish now to propose some ways we can use these ideas to "articulate the core 

ethical values [of Judaism,l speak to the hearts of others, liYe those values [our]selves, 

and show empathic concern for members of the congregation." In particular, l see three 

main areas ,vhere emotional intelligence can have significant impact in Jewish life today­

in counseling, in prayer and in education. 

Counseling 

Let us start with the most obvious area ,vhere emotional intelligence can help the 

rabbi-congrebtant relationship, namely, in counseling situations. First and foremost, 

self-awareness - the first step towards emotional intelligence - is crucial to the health of that 

dynamic. 119 If both rabbis and congregants have a better sense of what they feeling at a gh·en 

moment - and 1v4)· they are having that particular emotion - each side can grow and mature. 

In particular for the rabbi, self-understanding can help them walk the fine line between 

118 Ibid. 
119 Sec Chapter 2, "Rabbinic Psychology," pp. 30-31 
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their role as "moral authority" and their role as "comforting counselor." As Rabbi Robert 

Katz had noted, applying the framework, "Love unaccompanied by reproof is not love"120 

can be helpful in some situations, and much more complex to apply in others.121 

Emotional intelligence can help the rabbi address this challenge, since it could be seen as 

"psychology with morality." The tasks of building self-awareness, handling negative 

emotions, creating internal motivation, understanding others and improving our 

relationships - the five domains that constitute emotional intelligence122 - are both grounded 

in psychological studies and intended to imprm·e oursel\'es and our society. 

Indeed, these aspects of emotional intelligence appear in many counseling situations. 

A congregant experiencing fear about what life may bring, a family coming to repair 

a strained relationship, or a pre-marital couple looking to prepare for their new life together 

are all issues facing a rabbi today, and are all issues where emotional intelligence can provide 

a rabbi with tools. Most of all, through helping people develop a deeper understanding 

of themselves and others, emotional intelligence can help people internalize the idea that 

God has stamped every person from the same mold, and yet no two people are identical. 123 

While a rabbi is not a psychotherapist, if they can find ways co bring more emotional 

intelligence into counseling situations, then the rabbi can better walk the line between 

moral guide and pastoral caregin:'.r, and lead people towards ways of "lodng their neighbors 

a11d themseh·es." 124 

12" Hm:isbil R,,hhab 54:3; sec Chapter 2, "Rabbinic Psychology,'" p. 24. 
121 See Chapter 2, "Rabbinic Psychology," pp. 24-25. 
m See Chapter 1, "Exploring Emotional Intelligence," pp. 4-5. 
m ,,, Ja11/Jedri114:5: see Chapter 2, "Rabbinic Psychology," p. 16. 
124 Based on Leviticus 19:18; see Chapter 2, "Rabbinic Psrchology," pp. 17-18. 
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Prayer 

It is not just in counseling where emotional intelligence can have an impact - it can improve 

the power of communal prayer, as well. A major issue in the Reform Jewish world today is 

how to "revitalize" prayer. \X'e use a lot of language to describe what we want prayer 

to be - it should be "spiritual." It should be "joyous." It should be "thought-provoking." 

It shoul<l be "emotional." Yet there is one phrase that encapsulates all of these ideas -

I fed we should aim to make prayer a ''flow experience." 

First, the goals of a flow experience and the goals of Reform Jewish prayer 

are almost identical. Consider this description of flow, and imagine what would happen 

if people described their prayer experirnces in this way: 

(Flow] prm·ide[s] a sense of discm·ery, a creative feeling of 
transporting the person into a new reality. It push[es] the 
person to higher levels of performance, and undreamed-of 
states of consciousness. In short, it transform[s] the self ... 12' 

If we seek to make our prayer experiences "moments of flow," we can begin to create 

all the aspects that prayer aims for: spirituality, joy, consciousness and personal growth. 

And our guide can be found in our classical texts on kcll'l',llltth - just as the Rabbis could not 

force krt111·a11ah, but rather, emphasized concentration, preparation and intention in order to 

create the appropriate circ11111stana:s, w, so too perhaps rabbis today should work primarily 

to create the conditions for flow. This would mean reframing the role of clergy, 

using methods that 1Iihalyi Csikszcntmihalyi and other psychologists have ad\"ocated 

to help people achieYe that state. 

125 Mihalyi Csik5zcntmihalyi, F/011,: The P.j)Cholo,gJ' t!f Opti111al h.,p.-1in1,e (New York, Harper Perennial, 1990), 74. 
12r, Sec III Jkmkhot 5: 1 and Chapter 4, "Kt1nw1ah and Flow," pp. 51-53. 
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So how do we do it? How do we turn prayer into a flow experience? Creating flow 

is primarily about matching ever•increasing challenges with ever.increasing skills. 127 

Thus first, we have to find out what our congregants are already good at - what slcills do 

they already have? Perhaps surprisingly, this is 1101 about what congregants are loolcing for 

in prayer, nor what they are interested in, but rather, what their inherent talents are -

flow starts with people's natural abilities. For some conwegants, this may be singing; 

for others, this can be learning languages; for still others, it can be about seeing their life 

as a whole. If we want to use this method, therefore, we may need to have more of 

a "slcills-based" idea of prayer - we talk about congregational involvement, but perhaps 

there needs to be a broader range of what talents congregants can bring to prayer. 

Without a doubt, some of these "slcills" might be foreign to many congregants, but just as 

we try to cast a wide net in terms of theology and prayer-practice, we may need to cast 

a wide net in terms of the skills we will use in prayer. 

After identifying inherent abilities, the next stage in\'Oh-es increasing the challenges. 

Since "the flow experience acts as a magnet for learning,"12~ the introduction of knowledge 

is truly where a rabbi can help - these challenges can come through teaching about 

the structure of the liturgy, or introducing more Hebrew, or bringing in new melodies, 

or haYing people respond to new translations and new poetry, Bur again, this all needs 

to be done in the context of the congregants' areas of expertise - that is what will create 

the internal motivation. Yet if we w, do this, if we can make prayer about flow, it can bring 

congregants to a state of psychological growth, increasing their understanding of themselves, 

their connection to the community and their relationship with God. As Abraham Joshua 

1~7 Csikszcntmihalyi, 1%11•, 74-75. 
1 ~~ i\lihalyi Csikszcntmihalyi, Vi11dilig Now: The Pnthology rif b(l!,l(~t'lllel/l il'itb 1-:ri·n·d,!)' [ J/i• 

(New York, Basic Books, 1997), 33. 
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Heschel reminds us, "The issue of prayer is not prayer - the issue of prayer is God."129 

"Prayer as flow" could help us find new realities, find greater strength in ourselves, 

find joy in the everyday, and perhaps, find a greater connection with the Divine. 

Education 

Pinally, emotional intelligence can also stren~thcn synagogue education. O,·er the last 

few years, a re\'olution has started to take place in how we instill Jewish values in the 

next generation. Through initiati,·es such as the CHAI curriculum,1'0 Reform Judaism 

is trying to find ways of helping content "stick" in our students' minds, as well as 

ways to lay tht: groundwork for how they will Yiew Judaism throughout their lh·cs. 

Yet while Jewish content is undeniably important, the best way to teach is by example -

in the end, the most crucial role a rabbi or a teacher can play is an exemplar. 

Again, this inherently implies understanding, dc,·eloping, and lidng out the ideas 

of emotional intelligence. As we sa,,· with ''the marshmallow test,"1" if children can become 

more self-aware and develop more self-control, there are immeasurable benefits 

down the road. And yet Jewish tradition has also recognized the power of impulses, 

realizing that an awareness of their power is the first step towards reining them in. 

So the question is: have we used Jewish ideas to teach our children ways to subdue 

their urges? On the other side, when it comes to positin: drives, ,ve have also seen that 

internal motivation towards a goal is significantly more powerful than external motivation. 132 

If we want our children to be motivated to remain Jewish throughout their lives -

which from their perspective, is an external impetus - have we provided ways for them 

L~•i Abraham Joshua l lcschcl, / /lsked/or ll"wd,·1:· "'I Spilil11al .,1111/wlql!)· (New Yurk, Crossroad, 1998), 22 
l.lll For more information on this project, sec http://www.uri.org/chai 
111 Sec Chapter 3, "Controlling impulses - Subduing the ) ·dzrr I-film and i\lanaging ,-\ngcr," pp. 38-39. 
1.l! Sec Chapter 4, "/(;11•1•,11wh and Flow," p. 55. 
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to find that motivation within themselves? Finally, sh'/0111 b'!_Yil; peace in our homes, 

has always been a key value in Judaism. If this is indeed what we want, have we come up 

with ways to teach conflict resolution? These elements of emotional intelligence must be 

taught {llfd lived, so that students might see Judaism as a guide for how we treat ourselves 

and others. 

lndeed,Jewish schools prepare students for Jewish li\'ing, and if Jewish liYing means 

improving ourseh·es and improving our relationships with others, emotional intelligence 

can be instrumental in that regard. Se,·eral programs ha\'e tried to bring emotional 

intelligence into their schools, and evaluations have been done on the Child De,·elopment 

Project, Paths, Seattle Social De,·elopment Project, Yale-New Ha,·en Social Competence 

Promotion Program, Resoh·ing Conflict Creatively Program and The Improving Social 

Awareness - Social Problem Soldng Project. Among the benefits recorded were that 

students displayed: 

• 
• 
• 
• 

• 

• 

• 

• 

• 
• 

1\fore responsibility 

1\lore consideration and concern 

i\f ore harmonious actions 

i\Iore thinking before acting 

!\lore positi\'e classroom atmosphere 

Better impulse control 

Improved behaYior 

Enhanced coping skills 

Better coping with anxiety 

]\lore empath/'" 

LB Goleman, F.1110/imwl lntelli~mte, 305-309. 
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How wonderful would it be if students in our religious schools could develop these skills -

and even more so if we can root them in Jewish values and Jewish traditions! We have seen 

the models of Rav Amram 134 and Elisha the prophet, 135 who exhibited self-awareness 

and self-control, as well as the jesters of Rabbi Beroka,136 who showed an understanding 

of others' emotions and a desire to create more joy and peace. Emotional intelligence 

can indeed be found in our textual tradition, and since Jewish education is about Jewish 

living, we can emphasize that knowing oneself, building relationships and creating joy 

and peace are inherently Jewish values. 

Conclusion 

In the final analysis, Judaism is about finding ways to improve ourselves and our world, 

making sure our study leads to action. As we have seen, not only did the classical Rabbis 

have an excellent intuitive sense of emotional intelligence, today, we can connect traditional 

Jewish texts with modern psychological ideas, helping people enhance what is positive in life, 

and alleviate what is negath·e. This thesis has sought to connect rabbinic texts with the ideas 

of emotional intelligence in the hopes that we can impro\'e our synagogues, our schools, 

our prayer experiences, our interactions with others, and ourselves. It is a very Jewish idea 

to bring more joy, more peace, and more bleirnings to this world - and now, haYing explored 

new methods, new studies, and new ideas, may we go out and do precisely that. 

134 Sec Chapter 3, ''Controlling Impulses - Subduing the } ·e1zer I-Iara and Managing Anger," pp. 36-38. 
IJS Ibid, pp. 43-44. 
136 See Chapter 5, "Social Intelligence and ,Hilzpot Bri11 Ada1N J'Cha1'tiro," p.71. 
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