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Introduction

David Kimhi is one of the popular commentators on
the Bible. He views himself unpretentiously as a simple
teacher. His importance, in a sense, rests more on his
pedagogic skill than on his thinking., Kimhi draws freely
upon his predecessors. He is imbued with the teachings of
the Jewish rationalists and is well acquainted with the
works of Saadia, Ibn Daud, Rashi, Ibn Ezra, and Maimonides.
Most of the biblical commentaries of his time reflect the
midrashic or homiletic approach. The philosophical
approach to biblical exegesis is more congenial to Kimhi.

He prefers to consider the obvious meaning of the text.

The Book of Genesis, dealing as it does with such
themes as God, creation, the nature of man, the prodlem of
good and evil, etc,, lends itself especially to scientific
treatment., Here Kimhi is afforded an opportunity to apply
the store of philosophical knowledge he has accumulated.

The importance of his commentary on Genesis rests precisely
on the fact that Kimhi is not an obscure philosopher writing
for a limited audience. Instead, he writes for the common
people and his Genesis commentary serves as a pedagogic

means of introducing the Jewish masses to philosophic subjects
which had hitherto been closed to them,

The intent of this study then is to examine Kimhi's
commentary on Genesis in depth; to discern this new philosophic
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approach, to analyge it in light of the established schools
of Jewish philosophy, and to indicate, wherever possible,
any innovations that the author makes.




Chapter I
Historical Background

Biblical commentaries were written to help the
student arrive at a fuller comprehension of the text and
its implications, In turn, by examining the methods and
viewpoints by which the commentators deal with the biblical
text, we can open a window on the world in which they lived.
Each commentator will have something unique to offer and
thus will give us particular insight into his time. No one
offers a more comprehensive view of the situation of late
twelfth and early thirteenth century Jewry than does Rabbi
David ben Joseph Kimhi., In his writings we observe the in-
ternal struggle within the Jewish community between the
forces of reason and science on the one hand, and the forces
of traditional religion on the other. In his encyclopedic
approach, Kimhi lays out for us all that has come before him
and all that exists in his own world, side by side. Although
he often adds his own opinions, he nevertheless conveys to
us in an objective manner a broad compendium of views held
by his contemporaries.

In addition to the quantitative scope of his writings,
their clear and lucid style is worthy of note. Apparently
his purpose is not to appeal to an exclusive audience, bdut,
on the contrary, to make his material accessible to the
masses. He is a teacher whose priorities are to approach

his subject with enthusiasm and integrity; to penetrate it



as deeply as possible, and most important, to convey his
learning to others, regardless of their training, in the
most direct and efficient way.

One can more readily understand Kimhi's love of
scholarship and teaching when his background and family are
L Kimhi's
father, Rabbi Joseph ben Isaac Kimhi (known by the acronym

considered. The family origins are traced to Spain,

RJ.Ka‘N,HOS-H?O),2 was forced to flee Spain and move north
into the section of southern France known as Provence, His
flight was occasioned by the persecutions resulting from the
Almohade invasion and conquest of Andalusia, which began
about 1143 and ended with the fall of Cordova in 1148, >
Many Jews moved to Christian Spain where Toledo became the
new center for Jewish learning. 4 However, some scholars
found new homes further north in Catalonia, which was ad~-
jacent to Provence, Indeed, in the early twelfth century,
sections of Provence came under Spanish control and were
annexed to Catalonia, > This annexation made for closer
relations between the Provencal schools and the academies
of Barcelona, °

It was under these circumstances that, in the late
1140's, Joseph Kimhi settled in Narbonne, the leading ac-
ademic center of Provence. Narbonne was famous as a city
of scholars and writers. | It is probable that Joseph Kimhi

lived the life of a scholar and teacher of modest means in




that city until his death in 1170. © He was among the first
to bring the influence of Spanish Jewry to Provence. The
Jews of Spain were devoted primarily 1o philological and
philosophical studies; the Jews of France were concerned
uitg the Talmud and rabbinic disciplines, 2 At that time
the Jews of Provence and especizally Narbonne were not well
acquainted with Hispano-Judaic culture and scholarship.
They were rather under the influence of the talmudic academ=
ies of northern France and their devotion to midrashic ex=
egesis. Narbonne had been the home of Mosheh HaDarshan, who
was given to long discourses based on aggadic sources. He
did much to popularize a mode of interpretation in accordance
with the derash as opposed to the pesghat. 10 This was a
factor with which David Kimhi would later have to contend
in tempering his scientific, rationalist approach to script-
ural analysis. 1

Because until the middle of the twelfth century the
Jews of Provence had been ruled by the Carolingian dynasty,
their cultural and spiritual 1life followed the Franco-German
mode, 12 In the area of scholarship this meant a devotion
to the Talmud and the midraghim, almost to the exclusion of
all else.'”

In addition to their being located in a geographic-
ally central position, between the cultural centers of Spain,

Italy, and Franco-Germany,14 the Jews of southern France




enjoyed more security than did their brethren in the north.
Hany of the Provencal Jews were moneylenders; others were
involved in agriculture, especizlly in viticulture. 15 In
the mid-fourteenth century the Jewish community numbered
fifteen thousand. 16

The Hispanic influence was more readily accepted in
Provence than in the smaller, less cosmopolitan areas to the
north, vhere any change or secular intrusion was vieved as
a danger to the Jewish way of life. In the north the people
derived spiritual solace from the study of the traditional
teachings and aggadic sources. TYitzhak Baer takes note of
this:

The talmdical academies which they (Rashi
and the Tosaphists] had founded were able
to give the Jews of the small communities
of Europe Tfarther north a2 more homogeneous
education and to inspire them with a more
harmonious spirit than was possible in the
south, so full of conflicts and contra.-17
dictions.
This difference manifested itself in its most extreme form
in the controversy between the Maimonists and anti-Maimonists
in 1232, in which David Kimhi played an important role in
defending Maimonides.,

Joseph Kimhi's works deal with both grammar and
exegesis. In his major grammatical work, Sefexr Hazikkaron,
he makes several important contributions to Hebrew linguis-
tics, especially in the area of vocalization, 18 He divided

the vowels into five short and five long forms: 19




As he followed the Sephardi pronoun-
ciation, he arranged them thus: long:
A,0, I, E,(EI) U, and correspondingly
short: A(patach), 0, I, E, U, He
gained three vowels, short O(kametz
katan), the short I{chirik katan)which
is not followed by Yod, and Kubutz,
short U, represented by three dots.
He also recognized the piel and hofal as separate and distinct
21 RiKaM wrote amother book, Sefer Hagalui,
vhich deals with the debates and differences between Menachem
ben Aruk and Dunash ben Labrat over Menachem's Machberet, the
first Hebrew dictionary. It is also a reaction to Rabbenu
Tam's handling of the controversy in his Sefer Hahakra'ot. <
Joseph Kimhi also wrote a polemical work called Sefer Habrit

which refuted Christian attacks against the Jews. The book,

20

conjugations,

2

in disalogue form, contrasts the views of the "believer"
(ma'amin) and the "heretic" (min). It deals specifically
with the connection of usury and the Jews; it also challenges
the Christian doctrines of original sin, incarnation, and it
protests against negative references by Christians to Jewish
morality and the manner in which Christians interpret the
Bible. 23 Joseph Kimhi wrote commentaries on the Torah,
Prophets, Proverbs, and Job. David Kimhi utilizes some of
them in his commentariea.24
Joseph Kimhi had two sons, Mosheh and David. Mosheh,
the elder, is known by the acronym ReMaK. He also wrote on

grammar and exegesis, but never attained to his father's or

his younger brother's scholarly eminence. Mosheh 1s believed



to have heen born in 1130 and to have died in 1190, 22

His works include commentaries on the books of Proverbs,
Ezra, and Nehemiah, which are attributed erroneously to
Abraham ibn Ezra, 26 as well as a texi book on grammar en=
titled Shevilei Hadz'at. 2! Mosheh Kimhi's importance lies
in the fact that he was responsible for rearing and educat-
ing David, since their father died when David was still a
child. Indeed, Cohen notes that David never refers to his
father as "my teacher,” but rather restricts this term of
honor to his brother,

The sources indicate that David Kimhi, known more
commonly by the acronym ReDaK, read widely as a youth and
was well schooled in Talmud, grammar, and exegesicz. 23 Ve
know very little about his personal life, It is highly
probable that he taught Talmud to the youngsgn order to earn
pome income by which he could further his own studies. We
have no evidence for any writings which can be attributed
to ReDak before he reached the age of forty. 1

ReDaK was also known as David Hasephardi, referring

32 In the French language he was

to his Hispanic ancestry.
¥nown as Malstre Petit (corn ground fine) in a play on the
root kemah. >3 As his reputation grew, a play on words in-
volving the phrase in Avot 3:21 was applied to him;

A7IN 1K ADP 1R OK, that is to say, without Kimhi there

would be no true Torah learned or taught. 34
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Kimhi's first literary work was Sefer Mikhlol, a
two part grammatical-lexicographical treatise which appeared
in 1205, The first section, called Helek Hadjkduk, is pat-
terned largely on the works of the tenth century Spanish
philologists Hayyuj and Ibn Janah, His father's influence
is also evident here, 35 Kimhi deals most comprehensively
with the verb, providing complete tables of conjugations, in
addition to a full discussion of vocalization, 36 The book,
vwhich is written in a very lucid style, represents a sel~
ective summary of all grammatical principles knmown up to
that time. The second part, called Helek Ha'inyap and also
Sefer Hashorashim is lexicographical; it has its origins in
an earlier work of the same name by lbn Janzh. 3T Waxman
stresses the originality of Kimhi's treatise in that it
includes all forms of the verb and its derivatives, in ad-
dition to nouns and adjectives. 8 ReDaK also adds remarks
of an exegetical nature on those verses in the Bible where
the specific root mentioned appears. 39 Kimhi writes in
Hebrew rather than Arabic, in order to meet the needs of the
average reader, 40

Kimhi's Et Sophexr is a manual for those engaged in
copying the Bible., It deals with rules of punctumation, voc-
alization, accents, and matters of masoretic interest. 41

In the field of biblical exegesis ReDak began with
a commentary on Chronicles, in response to a request made



of him by one of his father's students. He felt that he
was filling a gap in the exegetical literature by emphas-
izing the peshat, o By the term pechat he understands the
simple and literal meaning of the text. Exegetical works
which followed were devoted to Psalms, the Prophetic books,
and Genesis, in that order. ” He also wrote allegorical,
philosophical commentaries on the Hexaemeron in Genesis and
on the first chapter of Ezekiel, 4* These aiffcrea from
ReDaK's other commentaries in that they dealt with the
Ma'ageh Bereshith and Ma'aseh Merkavah *> in a most spec-
ulative and non=~scientific manner.

There is some question as to whether ReDak wrote
commentaries on the other four books of the Torah., While
there is no doubt that he makes exegetical reference to
passages in these books in his other writings, e.g., the
Mikhlol, it is likely that he did not actually write com=-
plete commentaries on these books as he did for Genesis. 46
It has been conjectured that they were indeed written and
that the manuscripts were somehow lost; however, this does
not seem probable, given the popularity and immediate
acclaim which ReDaK's other exegetical works received. 47
Lauding Kimhi, Shelomoh Ibn Melekh wrote in his Mikhlol Yofi
that there were no commentaries by Kimhi on the last four
books of the Torah, the Five Megillot, Proverbs, Job, Daniel,
and Ezra. e Geiger advances the theory that ReDaK started

with the least holy and progressed to the most holy in



writing his commentaries, The reason for completing
Bereshith last was p1ipa mivy% 711 » 42 In reality,
it is difficult to determine the precise order in which
the commentaries were written from the references made
in the text, because most of them were revised in ReDaKk's
lifetime, 20

In general, all of the biblical commentaries
are marked by a simple, relaxed, non-technical style, ReDak
explains everything step by step. He is concerned with
historical continuity and perspective; 51perhaps he reflects
the influence of Moses Ibn G'ikatilla of Cordova. 52 He
remains faithful to the text, displaying a very high regard
for the magorah; often he cites several Isrgumim in order
to determine the correct reading. 23 He consulted many manu-
scripts; often he travelled about collecting them in oxder
to insure faithfulness to the ggag;gh.54 In order to be
certain he interpreted both the kerei and ketiv. where they
aiffer, °°

ReDaK is usually careful to cite his sources pro-
perly.’® They include other biblical passages, the Tarzumin,
Geonic materials, philologic works of the Judaeo-Arabic
tradition, Talmudic and Rabbinic sources, and the philosoph-
ical writing of the RalMBaM and his disciples., Baker and
Nicholson in their introduction mention that Kimhi cites
over one hundred and fifty different works. 5T Geiger lists
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some of the more important influences:

b.Naphtali Spain

be.Asher R, Solomon b, Gabirol

Joseph b,Gurion R. Bchya b, Pakuda

Eldad HaDani R. Yitzhak Giyat

Asaf HaRofeh R. Mcshes G'ikatilla

Ali b.Yehudah HaNazir R, Yehudah b.Bilaam
R. Yzkov b, Eliezer

Geonim R, Yitzhak b, Beniste

Rav Saadia Gaon R. Mosheh b. Ezra

Rav Amram Gaon R. Yehuda Halevi

Mar Rav Hafetz Gaon R. Joserh b, Tzaddik

Rav Sherira Gaon R. Abraham b, Ezra

Rav Hai Gaon R. Abraham Halevi

Rav Shmuel b, Hophni Gaon R. Mosheh b. Maimon

c

g. Yehuda b. Kerish R, Nathan

R. Iitzh§k5b. S%elomo

R. Dunash b, Labrat Northern France

R. Nissim R. Shelomoh b, Yitzhaki

Spain e

Menachem b, Saruk « Abraham b.Hiyya

R. Yehuda Hayyuj R. Joseph Kimhi

R. Yitzhak b, Shaul R. Mosheh Kimhi

R. Yonzh b.Janah R, Shmuel b, Tibbon

R. Shmuel HaNagid 58

While we will deal more comprehensively with the
distinctions which ReDaK draws between peshat and derash in
the chapter on textual analysis, a few general statements are
in order herg. If we speak of peshat as the literal meaning
of the text, ReDaK always favors the peghat over the derash.
However, he does not exclude midrashic and rabbinic interpret-
ations from his commentaries., If Ibn Ezra is to be the model
of strict adherence to the peghat from a scientific and lin-
guistic point of view; and Rashi is the model of a freer
approach to peshat, which relied heavily on rabbinic and
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other homiletic sources; then ReDakK must take his place

on the spectrum between the two. 59 He does not combine
the two approaches, but rather sets them dcwn side by side,
offering the reader either alternative. 60 He often favors
the more literal interpretation and then suggests that
others find the derash more acceptable. He does this out
of respect for the Rabbis and tradition, Although his
utilization of midrashim varies greatly, he feels an oblig-
ation to bring them to the attention of his students. This
is consistent with his thorough and encyclopedic approach

61 More

to scholarship and his accevotance of tradition.
specific instances of how ReDaK functions as an exegete will
be included in the following chapters which deal with his
commentary on Genesis.

Toward the end of his life ReDaK becomes involved in
the Maimonidean controversy of 1232, He defends RalBaM against
the attacks of the traditionalists of northern France and
their allies to the south in Spain., Provence becomes the
heart of the pro-Maimonidean movement. The more *traditional
Jews accuse Maimonides and his followers of heresy, because
of their reliance upon philosophy, science, and secular
learning. Among the staunchest critics of the Maimonists is
Judah Alfakhar of Toledo, who is ruthless in his attacks
both on RaMBaM and ReDak, often resorting to the most vile
personal insults. 62 The correspondence between Alfakhar and
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Kimhi is instructive on two counts. First, it shows the
commitment on the part of ReDaKk to RaMBaM and the philo~-
sophical rationalism for which he stands, and, second, the
nature of the correspondence sheds light on the character
of ReDak, Despite the verbal abuse heaped upon him, he
remains humble, polite, and even-tempered., The following
examples taken from the correspondence between Alfakhar and

Kimhi illustrate this:

slli‘akha:c to ReDaK:] God rebuke you, you
atan...David the petty one, Whence come
you wandering in the land and travelling

its length and breadth, provoking quarrel 63
and strife...

[BeDakK to Alfakhar:] ...I have written this
brief not to you, the prince and the noble,
the wise and learnmed sage, R. Judah the
Physician...l would have fain seen your 64
esteemed face and exulted in your company...

I shall not cease to speak to you, if you
have showered words uvon me, I said that
it is good to hear the rebuke of a sage
and to obey him in that in which the Lord
is with him....You vrote, "May God rebuke
you O Satan!" while I say, "May God

rebuke Satan and him who hates the Lord
and embraces and chooses Satan and hates
his enemies.” If you have called me small,
I am indeed small and contemptible in my 65
own sight...

As a result of the clarity and precision with which
he writes, many of the Christian scholars in the fifteenth
and sixteenth centuries use ReDak as a source of information
for dealing with Hebrew grammar and scriptures. The Mikhlol
directly influences Johannes Reuchlin's dictionary,
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De Rudimentis Hebraicis. °® In his German tramslation of
the Bible, Luther makes use of Reuchlin's work, and in turn,
Luther influences the Geneva and King Jamee versions, 67

The importance of ReDaK is to be atiributed not so
much to his originality, but rather to his method of select-
ion and arrangement of materials. Both as grammarian and as
exegete he culls the most important works existing at the
time and through his pedagogic skill not only preserves the
teachings of centuries, dbut often improves upon them, His
exegetical and grammatical works complement one another. 68
He embodies in his exegesis trends of both the Spanish and
Franco-German schools. His work is always guided by reason,
moderation, and the search for the true meaning of a verse
in context., In the following chapters I hope to demonstrate

these elements in his commentary on Bereshith.
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Chapter II
Rational Elements

Rationalism, as a school in Jewish thought, begins
in the Middle Ages as a response to both Christian and Islamic
culture and philosophy. ' Jewish thinkers, who championed
the Bible as the ultimate authority for religious truth,
found themselves hard pressed to justify revelation in philo-
sophic terms, Jewish philosophy drew heavily upon Islamic
Kalam and came intc contact with Neoplatonism through Arabic

translation, 2 Aristotelianism was mediated to them through

such Arabic philosophers as al-Farabi, Avicenna, and Averroes. 3
One of the early challenges by the Islamic philosophers

~ forced Jewish thinkers to re-examine the entire problem of
anthropomorphism. 4 The Parsees questioned biblical passages
which they found contrary to reason. > The atmosphere was
completely conducive to open discussion, 6 In Bagdad, thinkers
of various religions agreed to conduct their discussions -«
solely on the basis of reason rather than revealed authority.
Such conditions also fostered a rationalistic reformation
within Islamic philosophy and gave birth to the Mu'tazilites,
who now challenged the Kalam, U The Mu'tazilites placed

Islam on a philosophic foundation by seeking to prove the
existence and unity of God and by providing rational proof

for the necessity of revelation., Medieval Jewish philosophers

were greatly'influenced by the Mu'tazilite school.




Isaac Israeli, of the ninth century, and Saadia, of
the tenth century are the earliest Jewish rationalists. They
undertook to prove that God's law camnot be changed, since
1t rests on the unalterable nature of the divine will, S

Hiwi of Balkh (second half of the nirth century)
wrote a work highly critical of the Bible, He sought to
rationalize the miracles of the crossing of the Red Sea and

the manna. He attacked biblical anthropomorphiém and quest-
ioned God's omnipotence, oumniscience, and ethics. 3 Karaism,
in its attack upon Rabbinic halakhah, provided a fresh
impulese for reexamination of the Bible in a rationalistic
spirit.

The medieval Jewish thinkers were greatly interested
in creation. '© The biblical doctrine of grestio ex aihilo
was rationalized as creation from a primary, pre-existent
matter which sometimes was also identified with the primary
elements of either water or air.

Saadia, who fundamentally followed the Kalam school
but with Mu'tazilite revision, formulated for future Jewish
thinkers the relationship between reason and revelation. 1
Reason is the common denominator of all religions, and the
content of revelation is identical with it. Saadia félt
this to be true not only with regard to the metaphysical
truths imparted by revelation, but also with relation to its

moral content. He considered revelation to be beneficial for
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those lacking in intellectual power; it also serves as a
check by which philosophy can test its conclusions. Instead
of viewing philosophy as antagonistic to religion, Saadia
believes that philosophy discerns truths which are already
known through revelation. The rational person therefore is
the religious person, Rationalism had to oppose the literal
interpretation of Scripture when it seemed to be offensive
to reason., Saadia extendes this principle also to the
theological realm and holds that the belief in the existence
of God is also subject to rational proofs.,
In a similar vein, Joseph ben Abraham al-Basir (early
eleventh century) accepted the miracles of the proﬁheta
only when he could first determine through reason that the
being who sent them intended our good and was not a deceptive
spirit. Even more radically than Saadia, al-Basir sought to
prove the superiority of reason over revelation. te
Neoplatonism was first introduced into Jewish circles
by Isaac ben Solomon Israeli (ca. 850-950). 13 However, as
with the teachings of Aristotle, Neoplatonism was accomodated
to biblical thought. Thus the biblical idea of creation was
combined with the Neoplatonic concept of emanation, which
held that things emanate by degrees from higher substances
of which the highest is the intellect, created by God Himself, '#
According to this view the soul is part of the process of

emanation and is considered to be a substance which is
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independent of the body. The individual human soul
ultimately joins the upper soul and rises to a level of
pure spirit, if man conducts himself morally. '2

Ibn Ezra (ca. 1092-1167) is coneidered the last
of the Jewish Neoplatonists. 16 Ibn Bzra's theology is
heavily tinged with pantheism; God is the primeval force
that permeates the entire world and from whom all other
powers flow. Ibn Ezra understands all intelligible sub-

e —

stances to be composed of both matter aad form. His tend=

ency toward pantheism 21so led him to interpret the

immortality of the sotil as a return 6f the soul to its

natural source. 17
By the middle of the twelfth century Aristotelianism

had replaced Neoplatonism as the dominant influenne on

Jewish thought. This change can already be noticed in the

writings of Ibn Ezra, but the first real work which represents

Jewish Aristotelianism is Abraham Ibn Daud's Bmmah Ramah. '©

The Neoplatonic concept of emanation that extends also to

matter was abandoned and God was viewed as the ultimate

source of form which may shape matter, but otherwise the two

were quite distinct. God is highest thought. In line with '

this new thinking the soul was no longer viewed as having

emanated from the universal soul, but was rather viewed as

the form of the body. Individual immortality was attributed

to the thinking part of the soul. Ibn Daud held that the
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human intellect is merely potential insofar as it has
the capacity to know. When we acquire knowledge, our
potential intellect becomes an "active intellect" and by
further knowledge, an "acquired intellect.," The transition
from potentiality to acutality presupposes a moving principle
which brings us to the idea of an "active intellect." 12

Maimonides (1135-1240) is the most forceful syn-
thesizer of Aristotelianism and biblical revelation. 0 For
Maimonides, religious faith is really a form of knowledge,
but this knowledge is limited. We cannot understand the
essence of God, nor can we understand the wbrld'beyond the
senses, Thus man's reason is limited to the comprehension
of the earthly sphere in which he lives., 21 Wherever a
religious event lends itself to natural interpretation,
Maimonides adopts it. This attitude manifests itself 4in
his view on miracles. Having negated the Aristotelizn
system of necessity, Maimonides allowed for the possibility
of miracles, but sought to explain them as far as possible
naturalistically by claiming that miracles had been implanted
in nature at the time of creation. 22 Those miracles in the
Bible which do not lend themselves to naturalistic explic-
ation and which are especially offensive to reason are
interpreted by him allegorically or as figments of the
prophet's imagination. 23

Since for Maimonides philosophic knowledge was really
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supreme, he considered the various laws of the Torah as a
means for teaching philosophic truths, He therefore sought
to give rational explanations for the various commandments,
Some commandments, such as the Sabbath, lend themselves
readily to rational explication, while others, such as the
dietary laws, are explained by him historically as a means
of fighting paganism. 24

Eimhi, as will be seen below, adopts in the main
the Maimonidean position on the questions discussed above.
However, he is not always consistent: elements of both
Neoplatonism as well as Aristotelianism can be found in his

commentaries,
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2:21 And the Lord God caused a deep sleep
to fall upon the man and he slept:...God
caused sleep to fall upon him in order
that he might not feel any pain when He
took out one of his ribs. Even though
God was able to do this without man's
feeling pain when He removed the rib,know
that God does not perform 2 miracle in a
place where there is no need of a miracle.
The causing of sleep to fall is not a
miracle nor a novelty because man falls

asleep many times,
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~

Kimhi is careful to indicate that the term san1an , usually
translated as "deep sleep," must not be understood in any
supernatural sense. He agrees both with the Targum, which
renders it xmiv ,"sleep," and with Ibn Ezra, whc considers
it to be the deepest form of aleep,25 but nevertheless
8till natural. The general tenor of this comment suggests
that Kimhi is willing to concede only grudgingly that
miracles do occur. Yet we know from many of his other com=~
ments that he does not deny outright the possibility of mir-
acles, However, it is not always clear what exactly Kimhi
means by miracle. In general he seems to understand miracles
as phenomena that are part of the natural order-or the
universe and which do not tend to contradict the laws of
nature, Kimhi's attempt here at rationalizing the deep sleep
that came upon Adam as a natural phenomenon deals with the
problem of miracles in a very narrow and technical sense. For
it is clearly not only the nature of an71n that determines
the miraculous element here, but rather that God occasioned
it at a particular time, and that God, being totally non-
physical was nevertheless able to remove Adam's rib. These
more philosophical objections were not beyond Kimhi's area
of concern and the fact that he chooses to ignore them here
indicates his selective approach to problems.

AUy R ATIPA DA V32 0V VA FAIAY K:d

enan nDK 1Ay Yy Pwey 2 ipvabkk ma?
DY DIK P77 ...0970 1T A ORY A IR AIRD




25

APRAY A@XY D7 933033 RYR 927 &Y wnaa >
WIY A3 A YD AyTITY wnad nITIDIa 770N
NITIDIY AYKA OIITA ATKA 2200 PIAT AT
1737 IR ©RIN NITTON N322a §iTRA OR 11V
KT 132000 12 Y23 2179 ... TRERD 73V

12 nI03? n2W Y7 Yy wRaa MaT  araw
MWy K101 V172 N0 AT @07 L. .O0R7
e s 3IDN 22%22Y

3:1 Now the serpent was more subtle than
any beast of the field which the Lord God
had made: One must ask concerning the
matter of the snake's speaking to the
woman, how did it happen and whether or
not it was a miracle...There are those
who say that the snake did not speak, but
rather by hissing he hinted to the woman
and the woman understood the hint of the
snake and knew that this is what he meant
to say. This is far fetched that the
woman would understand these things in
hints, and further, if the woman understood
the hints cf the snake, how did he under-
stand the answer of the woman 7.... The
most likely of all that we have written
is that the speech of the snake was by
means of a miracle in order to test the
woman..e..There is a great mystery here
which is hidden and that is the object

of study for those who understand science...

Kimhi's sense of the natural is obviously outraged by the
idea of animal speech. While he could have explained the
serpent's speech as hissing, he opts not to choose this
technicality. He was too much the honest rationalist to
interpret something as natural which is inherently contrary
to the laws of nature. There is a reasonable dividing line
beyond which Kimhi does not step. This also helps to explain
his rejection of Ibn Ezra's explanation that the serpent

did indeed have human speech and originally walked erect.
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If that were so, argues Kimhi, why then was not the serpent
separated from all the other animals, but is still classed
with them?

When all rational explanations fail, Kimhi often
falls back on a miracle. The speech of the serpent cannot
be explained in terms of the a%i3 but must be sought in the
o3, Such esoteric meanings constitute a basis for Kimhi's
system of rational explanations. VWhile his interpretation
is tantamount to a concession that animal speech is inex-
plicable, he yet seeks to salvage something of reason from
this entire episode by suggesting that the miracle served
only as a means to achieve the higher rational end of testing
the woman.
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3:21 And the Lord God made for Adam and
his wife garments of skins and clothed
them: There is no need to ask how God
made these garments, for this is no great-
er miracle than any of His other acts
of creation....And all this (various
midrashic explanationg) is unnecessary
for God commanded and it was created,
Just as were the tablets.

Kimhi's inconsistency can be discerned by comparing this with
his commentary on 2:21, In the earlier passage he does not
question how God is able to remove Adam's rib, yet here he

feels compelled to explain the wordey*y with reference %o
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D*A%K. Hig explanation of ¥y*1 is simtlar to his rendering

of 72 , i.e,, creation by command, While Kimhi calls it

a miracle, he does not give us any further details,preferring
this vagueness to some of the midrashic renderings which he
considers far-fetched. Having dealt with the problem of

K72 as equivalent to WYy in the matter of creation, and
having explained the terms to his satisfaction as being con-
sistent with reason, Kimhi now applies his interprefation of
awy to God's making pf the garments and sees this in rational
terms, While Kimhi does use the term "miracle" here, it should
be remembered that for him miracles are built into the process
of creation from its very begimning.
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4:9 And God said to Cain: The revelation
came to announce to him that man is not

able to hide from Him, and that all the

affairs of man are known to Him,

Kimhi, like Rashi%sunderatood 7°ns %an ' as not a real
question. For if the question were to be taken literally it
would imply that God is not omniscient, and Kimhi insisted,
following Maimonides, upon the Divine omniscience.,
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3 d He placed 2 si upon Cain: He
;lggegna sigg upon his heart, that is to

say, He imbued Cain with courage so that
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he would not be afraid that everyone
who meets him would strike him,..

It is not obvious that Kimhi rationalizes more in one
instance than in another. To place a sign upon Cain is not
different, after all, from making clothes for Adam and Eve,
Yet Kimhi chooses to understand the sign figuratively, "He
gave Cain courage." One could speculate that Kimhi was

unwilling to assume that a miracle was done for a murderer,
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5:1 In the day that God created man in the
image of God did He make him: The explan=-
ation is that on the day that He created
him He created him in the image of an angel,
with a2 higher soul which He gave him,..

The Jewish Arigtotelians like Abraham Ibn Daud and Maimonides,

whom Kimhi followed, adopted in the main Aristotle's view
that a succession of ten intelligences emanated from God.

These intelligences are identified with the angels in the Bible.

The Active Intellect which was connected in particular with
the human faculty of reason emanated from one of these intel-

ligences, Kimhi may therefore be implying here more than the

|

obvious avoidance of an anthropomorphism, when, falling back
on the Neoplatonic theory of emanation, he substitutes an angel
for God., The "higher soul" may mean for him, in this case,
that man was created as a rational being., (Cf. 3:22)
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5:2 And He called their name Adam on the
day that He created them: On the day
that He created them He called them Adam
as it is written, "Let us make man in
our image," because for this did He
create them; that they be man and not
beast or fowl, and the woman was called
man because it is written, “They will
rule," And by name He divided them
from the rest of the living things which
are on the earth. For the soul of man
is one of the highest level, except that
part of it is from the earth, because
the body is created from the earth., There-
fore if man inclines toward earthiness,
then he is as if he were entirely from
the earth and as if there were nothing
of the higher level in him,

Kimhi follows Maimonides and the Aristotelians in his view

of the soul, Man's soul is not material, nor is it a mere
quality of the body; it is rather a substantial entity. Kimhi
appears to be rejecting the pure Platonic view that the soul
is totally psychical. Man's soul is comprised of the

earthly and heavenly elements, and human activities are there=-
fore psycho-physical and not purely psychical., Yet Kimhi
partially adopts Plato's view that the body serves as an
instrument for the soul.




The "higher soul" of which Kimhi speaks is therefore
given to man in potentia along with the lower instincts.
Man's functioning as a higher being is not guaranteed, but
is something that he actively chooses to do and he is aided
in his choice by his faculty of reason.
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3:7 And the eyes of both of them were opehed:
The eyes of their hearts and this is what
was meant vhen it was written, "and they
knew," and not"and they saw,"

Kimhi follows Rashi here. 21 True knowledge is based not on
sense perceptions, through sight, but on an appreciation of
the Active Intellect which is connected with the universal
intelligences and which man internalizes in his "heart"
through the faculty of reason. The elevation of sense exp-
erience to higher levels of conceptual thought is accomplished
through the Active Intellect,
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5:24 And he was not, for God took him: it
is written,"And he was not," because he was
not sick and felt no pain at the time of
his death. It did not occur to those of
his generation that he would die halfway
through his life, rather that he would
lengthen s life] like the others who
resembled him, they did not sense it
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until he died. This is the meaning of

"he was not," that is to say, that He took

his soul and raised it up to the heavens.
Like Rashi 28

rationally, i.e., that Enoch simply died. What needs to be

and Ibn Ezra, 29 Rimhi understood 1133*KR)

clarified here is what Kimhi meant by qnix a%yny 1793 npy

0?31°7?¥7 ?R | for we do not possess a clear statement on
his view of the immortality of the soul. The Aristotelians
held that as a result of the Active Intellect's operating
within man, a new intellect, the Acquired Intellect, is
developed within him, It is this Acquired Intellect alone
that constitutes the immortal part of man; it is nurtured
by intellectual activity. Averroes held that the individuality
of the Acquired Intellect lasts only so long as the body lives.
When man dies his Acquired Intellect is absorbed by the
universal Active Intellect that exists for the entire human
species, According to this view there is, of course, no per-
sonal immortality. This,in essence, is also the Maimonidean
position. Gersonides accepted the idea of the Active Intellect
but continued to hold on to the belief in its individuation
and thus he remained a proponent of personal immortality.
Kimhi's use of p»31°'%y suggests that he veers toward Maimonides
on this question.
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6:2 And the sons of God saw: The sons of
Jjudges, prominent men and leaders of the
countries, for they were called "Elohim",..

Along with other Jewish commentators such as the Targumist,
Rashi and Ibn Ezra, Kimhi avoids taking p'a%x literally.

While Kimhi operates with the Neoplatonic concept of emanations,
he clearly limits himself to the realm of the non-corporeal,
This vestige from pre-~Israelitic mythology was obviously

offensive to him as it was to the other commentators.
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6:4 The Nephilim: The Nephilim were de=-
scendents of Anak; they were called Nephilim
because he who sees them falls down out

of great surprise and fright since they

are much greater in stature than the rest

of mankind.

The Nephilim, as hinted in Ibn Ezra, 30 were probably the
fallen sons of God. Kimhi prefers the more rational ex~-
planation of Ibn Ezra and understands them to have been of

gigantic stature, inviting awe.
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6:9 Noah walked with God: Noah was

attached to Him and all his ways were for
His name. This was due to the great
strength of his intellect, that he was

able to overcome his nature, because he
lived in a generation of evil and violent
people and did not learn from ftheir actions;
he was utterly alone in the worship of God.
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20:6 From sinning against me: Because the
sin was known to God if he transgressed
His commandments, and it was He who had
commanded the sons of Noah concerning
adultery as we have written, and even if
He did not command it specifically, the
intellect teaches this prohibition. By
implanting reason in man, God, as it were,
commanded him against doing every evil
thing. The violence which a man does to
his neighbor is contrary to reason; it
destroys the order of the world and its
tranquility.

The figurative interpretation of 3 7nnn o'abra nx
goes beyond asserting Noah's loyalty and faithfulness to

God. It suggests in addition that for man to be able to draw
close to God, he must be able to develop his higher intellect.
By implication we can deduce from this comment that God's
knowledge is equivalent to the supreme, universal, intellect
and that man, through the refinement of his own intellectual
powers is able to communicate with God and approach Him on
a common "wave length." Here Kimhi differs somewhat with
Maimonides, who holds that God's knowledge is totally
different from that of man, Kimhi is much closer to the
position of Gersonides.

Kimhi agrees with Maimonides in equating the power
of intellect with moral discernment. This concept was
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propounded by the early Jewish philosophers; it is
emphasized by Saadia, who believed that most moral and
ethical precepts could be deduced from reason and wisdom.

Wisdom lays down that bloodshed must be

prevented among human beings, for if it

were allowed people would annihilate each

other, That would mean, apart from the

pain suffered, a frustration of the pur—-

pose which the VWise [God] intended to

achieve through them. Homicide cuts

them off from the attainment of any pur-

pose lle created and employs them for....

Wisdom further imposes the prohibition of

theft; for if it were permitted some people

would rely on their ability to steal some

other peoples' proverty, and would not do 31

any productive work nor amass wealth,
Kimhi then suggests that this interconnection between man's
intellect and his moral sense provides each person with a
kind of built-in moral compass which makes it possible for
him to choose good over evil, independently of what the rest
of society does. In this there is the very strong insinuation
that the responsibility for man's moral behavior derives not
only from the written laws, but ultimately from the divinely
given intellect. For even the laws cannot escape man's
rational scrutiny. Thus the murder of Abel occurs before the
promulgation of an explicit prohibition against killing.
Kimhi's position would be that Cain was nevertheless culpable
because this is something that he should have recognized

as evil on the strength of his own intellect.
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9:14 And vhen I bring a cloud: I will
bring a cloud by intermediary agents
whom I have commanded.
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2:4 These are the pgeneration of heaven
and earth: Those which are mentioned in
the saga of creation, for they are the
productions of the heaven and the earth,
Even though God made everything, as it
is written, "And He created and He made,"
He operated through intermediaries;
namely, the heavens and the earth.

The mi*yiox niao constitute part of the system of inter-
mediaries intended to remove God from direct involvement

with physical phenomena, While such intermediaries my be
angels, it si also possible that they are simply causes which
respond to God's command., Kimhi related this to God's
omnipotence, Ac the Ruler of the Universe everything is
under His control, both animate and inanimate, and everything
is responsive to His command., In 2:4 we see that these
0?PxbX include the heavens and the earth,
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11:4 And its head in the heavens: That is
to say, that the tower will be high, as in
"Great cities and fortresses up.to the
heavens." that is to say, high in the air,
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And let us make a name: That is to say,

that if there will be a high place in this

city, there will be a name for every one

of us, for if someone goes out beyond the

border of the city he will remember the

city and return to it.
Kimhi's rationalization of "heaven" is in conformance with
his overall insistence upon the distance between man and God.
Man is earthbound and God is transcendent. Communication
between the two is never to be physical, but only through
the means of the Active Intellect. Even while subscribing to
a modified form of the system of emanation, which through
gradations allows for contact with God, Kimhi is nevertheless
offended by any suggestion of direct approach, which he
considers as an infringement on the concept of God's
non-physical character,

mﬁa text is not explicit as to the nature of the sin
committed by the people who built the tower of Babel. The

traditional commentaries have generally understood it to be

a challenge to God in some way. Kimhi's rational interpretation

is novel and understands the height of the tower in a positive

rather than negative sense.
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12:17 Because of Sarah: And they will not
say that this happened by chance....
According to the peshat Pharoah searched
in his mind why these plagues were occur-
ring and he thought perhaps she is married
He asked Sarai to tell him the truth....
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Kimhi tends to avoid those mediocre interpretations which
either burden the imagination or are based on the supernatural.
The Ianhuma comments: "For the angel who executes plagues
gays, 'This is because of Sarai.'"™ Kimhi prefers the more
natural explanation that Pharoah himself could deduce the
caugse of his difficulties,

Kimhi is not offended here by the use of plagues as
the means of divine interpretation, because they are not
unusual phenomena. The miracle is not the plagues themselves,
but rather their timing. Kimhi would probably put this in
the category of ppin. His ambivalence with regard to miracles
manifests itself in supernatural occurrences and those
events which contradict the established order of the universe.
(0f., also 18:23 where Kimhi renders pa»y as an approach to
a place in order to avoid the suggestion that Abraham and God
were facing one another as might two people holding a con=-
versation,)
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15:13 In a land not their own:...But the =
sages explained that they were in Egypt
for 210 years, as may be deduced from the
numerical value of 1171 [Eo dowi]which
Jacob said to his sons,"Go down there,"
and s0 it was....[ReDak computes the num-
ber of years by compiling the dates from

the birth of Jacob to the time of the
Exodus




Kimhi's computation of the events in the Patriarchal
narratives which leads him to the conclusion that the

Israelites spent only 240 years in Egypt as opposed to the
biblical figure of 430, is indicative of a new scientific
and analytical method in exegesis, While the results of

this new approach hardly seem revolutionary in our time,

it must nevertheless be seen as a forerunner of a more

critical form of interpretation.
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20:10 Abimelech said: After they had
apprehended him [Abraham) in that which
he had done, for what he did was not just,
he {Abimelch) asked that he {Abraham

tell him why he had done this, and what
he expected, for it is impossible for a
man such as Abraham to do something
without a reason.

Kimhi does not attempt to exculpate Abraham, as does fhe

Midrash,

of right behavior will not allow even Abraham to escape from

guilt,

Instead, Kimhi's reliance upon reason as the source

Abraham's reputation can be saved here only at the

price of asserting the principle that the end sometimes

does justify the means.
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1:22 The waters and the seas: The recit-
ation fof the command to the fish and
other animals to be fruitful and multiply)
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was not really for them, because they
were not rational beings that the word
of the Lord should come to them, rather,
the will of God was in them as if He had
spoken to them.

Kimhi veers away from the supernatural and prefers instead a
figurative or poetic interpretation whenever the incident is
grossly offensive to reason, e.g., that animals have an under-
standing of speech. However, it is compatible with reason
that the will of the Creator should be comprehended by all
His creatures, so that they will conform to His desires for
them. Since all of nature is really an expression of the
Divine Will, Kimhi's point is simply that the animales acted
in accord with natural law which was established by God.
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32:31 Face to face: According to one of
the explanations which we have given that
he took on corporeal form, this was a
new t . After he (Jacop] understood
that he {the mar])] was an angel, he saw in
reality, face to face what he had not
seen at other times. For I have seen the
Lord face to face, You should wonder how
his life was spared after he saw Him in
reality, for the appearance of the angel
is quite awesome....




And my life is spared: This he did not

say after other visions, and according to

what we have explained, that everything

took place in the prophetic vision. He

said "face to face" because this prophecy

was so clear to him that he acted with

the angel in the vision and wrestled with

him as would one man with another....
Surprisingly, Kimhi does not attempt to offer a non-literal
explanation here, What is puzzling is that Kimhi should feel
that it is a new thing for an angel to take on corporeal form.
For, in fact, this is how most of the angels appear in the
Bible. We should note especially the case of Abraham and the
three angels., In the beginning the text speaks of them as
o*v3x awb® and it is only later as the events unravel that
Abraham discovers that they were in reality angels. (Cf. also
Judges 13 ff. where the pypv xYp is seen by Manoah's wife
as an p*a%g vk . For the inconsistency within Kimhi's
commentary cf. 32:35. 52 However, the suggestion that man
may in fact see God "face to face" is offensive to Kimhi.
Even though the entire episode occurred in a prophetic vision,
he still feels impelled to explain "face to face" figuratively

as "clear.,"
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11:30 And Sarah was barren: It is told
that Sarah was barren and was bale to give
birth only be means of a miracle which God
performed for Abraham, a miracle within a
miracle - for she was barren yet gave birth,
and furthermore that she was ninety years
0ld and gave birthecss
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Kimhi's approach to miracles is to rationalize those miracles

that lend themselves to naturalistic explanations., It is not
always clear where he draws the line of ineredulity.
Generally, he accepts the textual version of a miracle when
he feels that it goes so far beyond the line of reason that
he could not possibly explain it in any rationzal way., This
ambivalence on his part leaves us with the clear impression
that while he accepts miracles, he nevertheless seeks to
minimize them whenever possible., It would therefore appear
from this comment that barreness and old age were considered

by Kimhi sufficiently outside the natural order for him to

put them in the category of "miracle."
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22:1 After these things:[Concerning the
Torah}....There are those who believe and .
those who do not believe, and from the ‘
day that idolatry was abandoned most of
the world believes in the Torah of M,sheh
Rabbenu and in its stories, but :
differ with us on the commandments, which
some hold to be symboliCeses

Kimhi accepts the Maimonidean view that those who have given
up idolatry are the spiritual heirs of Judaism, The fact
that so many people in the world have accepted the essential
teachings of the Torah bears out the faith that Abraham

gshowed.
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28:13 And behold the Lord stood beside him:
And behold the Lord stood beside him on the
ladder, or by Jacob, and the reason was to ﬁ
enlighten him, The reason that they first
go up and then go down is according to the
learning process of man which is from +the
lower to the higher, and Providence which
is from above to below. The final end of
this Providence is to enlighten Jacob as

to the Providence of the world, how it
operates and that it is carried out by
intermediaries and because fleeing, God
illustrated this to him, and that as

great Leader, He rules over all and changes
Providence as he will please according to
the moment in time. see

Kimhi reacts here to a symbolic interpretation. The angels
as intermediaries can take on many forms., They may serve as
intellects, personal agents, or learning concepts and facts.
This is a good example of Kimhi's use of the -9np3 to advance
a rational explanation.

The avoidance of anthropomorphisms in the Bible is
to be found already in the Targum and is traceable to the
earliest commentators. Maimonides has provided us with the
classical formulation against attributing human character-
istics to God. The following passages indicate that Kimhi
remains scrupulously loyal to the Maimonidean position and
the school of the rationalists in this regard.
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3:8 And they heard the voice of God
walking in the garden:.,.while man was
still walking in the garden, he heard
the voice of God and since it is written,
"and they heard," it should have been
written "walking." However, it is
correct for the reason that "walking"
refers to the voice of God. For we have
found that kol is used with a verd of
motion: "The sound thereof shall go like
the serpent's."
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6:6 And God repented that He made man:
How.is it vritten "and He repented?”
The Torah speaks in the language of men,
because in truth He is not a man to
repent, because there is no ckange in
the will of God.

And he was sad at heart: This also is
figurative, for in truth He does not
experience either happiness or sadness,
He does not change from one mood to
another.
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8:1 And God remembered Noah: God has no
forgetfulness nor memory,memory naturally
follows forgetfulness, but rather the

Torah speaks in the language of man in

order to enable the listeners to understand....
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8:21 And God smelled a pleasant smell:
The Torah speaks in the language of man
and this is figurative....
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9:15 And I will remember My covenant:
The Torah speaks in the language of man |
because God does not forget.
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31:3 And the Lord said: For the angel
is called by the name of His masier

and he related the words of his mission
in the language of his master, as if He

were speaking.
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%31:13 Where you vowed to me: I have
already written that the angel will
gpeak in the language of his master
as if He were speaking, because Jacob
did not vow to the angel, but rather
to God. .

Kimhi also focuses on the question of the rational

and non-rational commandmentss:
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26:5 My commandments, my laws, my ordin-
ances: This includes all the commandments,
those which are obvious to the mind and
those which are not obvious, There are
certain commandments among the seven
conmandments of the sons of Noah, the
reasons for which were revealed only to
the wise:ihese are the prohibitions
against the interbreeding of animals,
grafting of irees, and [the tearing of &)
limb from a living thing, Therefore He
said, "My ordinances," He said, "My
commandments," which include all rational
commandments whether they are of the
heart, the hand, or the mouth, positive -
or negative commandments.

Kimhi, in the rationalist tradition of Saadia and Maimonides,
divides the commandments into the rational mitzvot and the
non~-rational hukot. However, in this comment he further
subdivides the mitzvot into mwomvr and mdoIIBD 37K,

He does not however give us a clue as to what he means by

that or what are the criteria by which we could determine
which are which, Since Kiphi does not deal with the subject
elsevhere, we can only ascume that he is following Maimonides.
Maimonides maintains that reason could only tell us which of
the commandments are true or false, but not right or wrong. 33

The moral element in the laws Maimonides terms ﬁ\aoﬁ1nn. >4
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20:6 I know that in the uprightness of
your heart: And He did not say "in the
cleanness of your hands," for this thing
is related to the heart, and only God
fwould] mow,

From sinning against me: Because the sin
was known to God if he transgressed His
commandments, and it was He who had com=
manded the sons of Noah concerning adult-
ery as we have written, and even if He
did not command it specifically, the
intellect teaches this prohibition. By
implanting reason in man, God, as it were,
commanded him against doing every evil
thing. The violence which a man does to
his neighbor is contrary to reason; it
destroys the order of the world and its
tranquility.

It is difficult precisely to determine Kimhi's position

on the laws., His ideas are not presented in a well laid

out philosophical system, but rather in sporadic comments.

-!L_Illllllllllillllllll-‘lllllEsan--------lzan‘

These do not always appear to be fully consistent, so that

we can only come away with a general impression that Kimhi

did make a distinction between the rational and non-rational ‘
laws, Thus in this comment he seems to be in greater sympathy

with Saadia, rather than Maimonides, in maintaining that

reason unaided by revelation can arrive at moral law. Reason

becomes the ultimate determinant for man's conduct and

obligates man as fully as specifically revealed commandments,

Like Paadia and Maimonides, Kimhi believes that all the biblical

laws can be understood rationally, even if the reasons under-

lying them are not always obvious to us. Apparent irrationality
! stems from our imperfect knowledge.
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17:11 And it was for a sign of the cov-
enant:,...And therefore God commanded
him to set the sign on this very organ
because most transgressions will be com-
mitted by means of it, because it is the
focus of the animal desires, When a man
is about to sin, he will see the sign on
his flesh and he will refrain from com- -
mitting the sin and not be like an animal
which copulates at random, but rather he
will restrict himself to that which is
permitted To him in order to propagate
and for the sake of health.

Circumcision (as with laws which designate certain days to

be holier than others) is not readily explicable in terms

of reason. Kimhi simply speculates on why this particular
rite was selected as the sign of the covenant., The male
genital organ symbolized man's ability to function on the
level of the beast., The covenant, of course, represents man's

contractual agreement with God to abstain from such behavior.
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56:24 Who found the hot springs: They
explain it as mules. And so it is
written - while he was shepherding the
asses it occurred to him to mate the
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ass with a mare to see what the off-
spring would be. The result was a mule.
Or, he mated a horse with a female ass,
because from those two species issues a
male or female mule, The Rabbis said;
"Every mule whose ears are small,his dam
was a horse and hls sire an ass; every
rmule whose ears are large, his dam was
an ass and his sire was a horse," And

he did this against the will of God, for
God created the creatures and the plants
each according to its own specie, There-
fore He forbade interbreeding.

W P o T —y,
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Interbreeding generally falls into the category of an ordinance
for which the Torah gives no explanation. Kimhi suggests here
that to improve on God's work is somehow an affront to Him.

He seems to be echoing the commonly expressed attitude that

that which is natural is divine and therefore good.
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1:29 It [séed bearing vegetation] will

be for you for food: That which is men=
tioned here in this verse. And He did not
allow them to eat meat until after the
flood, I do not know why, Perhaps because
God knew that the deluge would come and
that Noah would save the other living
creatures, and God decided to give them
to Noah as compensation for his labor,
since God does not deprive any crature
of its rightful due, and certzinly not man,
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9:4 But meat: Even though I allow you to
eat all flesh that moves, you shall not
eat it with its soul which is its blood,
that is to say, all the time that the
flesh is still alive and has a soul. But
first you sacrifice it and then you may
eat it., For it is very cruel to cut
flesh from a living animal and eat it, It
appears therefore that He permitted meat
to Noah, because he toiled with the beasts
and anirmals and crawling things and fowl
to keep them alive on the ark, because
they were created for the needs of man,
whether to work for him or for his food,
except that he was not permitted to kill
them and eat them until Noah, because he
toiled for them.

Initially Kimhi admits to ignorance as to why the eating

of animal flesh becomes permissible for man, However, this
does not stop him from speculating on some of the reasons.
While this could easily be explained in line with his earlier
expressed attitudes that the entire world was created for
man's sake, Kimhi brings in the additional factor of toil to
indicate that man must do something active to merit this
privilege.
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And a man struggled with him: man,
angel., Thus: "And behold a man stands
opposite him," "And the man Gabriel."
The angels were called men, And when
they speak with men they appear to them
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a vision or in a waking state. And God
sent this angel to Jacob in order to
give him courage so that he would not
fear Esalecee
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Chapter III
Prophecy
Kimhi deals with the concept of prophecy in great

detail, as do many of the medieval Jewish philosophers.
Important issues are not only the essence of prophecy and
the various stages of prophecy, but also the personal
attributes necessary in order to become a prophet. The med-
ieval discussions are based to a large extent on the
Aristotelian view of prophecy. This view includes the
necessity of God's action and the indirect transmission of
prophecy by means of the Active Intellect., Moreover,the
prophet must maintain the highest level of moral and intellect-
ual virtue, with the intellectual virtues reigning supreme.
Finally, it is indicated that there is no precise formula
for those who aspire to prophecy, implying an element of
grace in the process of divine selection. 1

Saadia, who may be termed the first real Jewish
philosopher who sought to reconcile Greek philosophy with
Judaism, did not fully subscribe to the premise that one
could become a prophet by training and by posscssion of
reasoned qualities. The initiative, for Saadia, rested with
God and not with man, The prophets were not angels, but
ordinary men who were given special powers for a limited
time by God, to prove that He had sent them and to command

the people's attention.

—

|
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If however, the prophets are men like
ourselves and we find that they are

doing things which we are actually -
powerless to do and which are entirely
the work of the Creator, it becomes
evident to us that they are sent by His
word., Knowing as I do that His wisdom

is above everything, I nevertheless
venture to declare that the reason why he
left them in every respect in the same
condition as the rest of mankind, and
yet at the same time made them different
by enabling them to do things which all
other men are powerless to do, was to
verify His sign and to establish His.
prophecy. I declare that for this reason
also, He did not cause them to perform
miracles continually or to know the hicden
thing continually lest the people should
think that they are possessed of a pec=-
uliar quality to which this power is due,
but He made them do this at certain periods
and to have such knowledge at certain
appointed times, In this way it became
clear that this originated from the 2
Creator and not from them,

While reason plays a major role in Saadia's thought
he is nevertheless unwilling to claim that it is self-
sufficient. Prophecy is not to be displaced by reason but
it to serve, on the contrary, as a check on it.

(Some say)that men do not need prophets, ,
and that their reason is sufficient to

guide them aright according to their
innate cognition of good and evil....
Mankind is fundamentally in need of the
prophets, not solely on account of the
revelational laws, because their practice
cannot be complete unless the prophets
ghow us how to perform them....{e.g.,
prayer, rules of marriage, property, etc.)
So the prophets presented us with an
equitable decision on every single point
relating to these matiers.... If we had
had to rely on our own judgment’ in these

S e
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matters, we should have opposed each 3
other and never agreed on znything,

The supernatural origin of prophecy, according to
Saadia, does not exclude reason altogether, His view is
@ compromise in line with his rationalist position, namely,
that just as prophecy is needed to verify our reason, so
reason is to serve as a check on prophecy. Saadia maintains
that prophetic signs and miracles produced in support of
doctrines which are contrary to reason cannot be accepted as
evidence for their truth. For "no miracle can prove the
rationally impossible." 4 He further asserts:

So it is with everyone who clainms to be

a prophet. If he tells us "My Lord com-
mands you to fast today," we ask him for
a sign of his provhecy and if we see it,
we beleive it and shall fast., Dut if he
says "My Lord commands you to commit
adultery and to steal,V,., we shall not -
W¥igk him for a sign because he brings us

a message which neither reason nor trad- 5
ition can sanction,

Halevi's view of prophecy accords with that of
Saadia's to the extent that both trace its origin to God,
Halevi rejects the Aristotelian view that prophecy represents
the highest developed stage of man's natural powers. Prophecy
for him is not dependent upon the perfection of man's intel-
lect, but has to do with a special "iuner sense" 6 where an
individual experiences the presence of God. Prophecy is
existential in nature; it has to do with devotion and with

pious acts. It is therefore essentially the religious person
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raised to a higher degree who qualifies to be a prophet.
While for the Aristotelians prophecy is mediated through
the Active Intellect, for Halevi it comes through sensual
manifestations. For Halevi prophecy is hereditary; only a
born Jew can be a true prophet. Just as a certain spot may
be especially suitable for certain plantings, so is Palestine
the most suitable place to receive prophecy. Whatever
prophecies were received outside of Palestine were given
with reference to Palesiine, It stands to reason that
according to this view Israel must serve as an intermediary
in order for other nations to approach God.

In contrast to Halevi, Maimonides is much closer to
the Greek position. To him prophecy is mediated through the
Active Intellect. He believes that the development of one's
rational powers, his imagination, and morals to the fullest
degree is a necessary prerequisite to prophecy. While this
makes one eligible to be a prophet, it is no guarantee that
one must therefore automatically become a prophet. The final
choice rests with God who can withold prophecy from anyone
even though he be qualifiéd., This ultimate dependence on
God brings Maimonides close to the traditional views of both
Saadia and Halevi, but unlike them he assigns to God a negative
role, Maimonides classifies prophets into eleven degrees
and recognizes various levels of prophecy. True dreams and

visions are likely to come when the senses are at rest and
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when the intellect is at its sharpest. For Maimonides the
difference between dream and vision is in degree and not
kind., Whether it is stated explicitly or not, prophecy in
the Bible always comes through an angel and in a dream or
vision. However, when there is no angel and only a voice is
heard, this is not tc be considered true prophecy. In line
with his rational outlook Maimonides believes that the
primary function of the prophet is to teach the people to
follow the law of Moses; in this capacity he is to use both
his intellect and imagination to employ language and parables
that would appeal to the masses. -
For an understanding of Kimhi's views on prophecy

we shall now examine the following passages from his commentary

on Genesis:
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9:8 And He said to Noah and his sons: It
is possible that his sons also were pro-
phets, or He said to Noah that he should
tell his sonS....
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20:3 And God came to Abimelech in a dream
at night: And so it is said of Laban =
for in honor of the righteous will He come
to gentiles in a dream of propheCyeees
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31:24 And God came: Just as He came to
Abimelech for Isaac's sake, so He came to
Laban for Jacob's sake.
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Kimhi attempts to deal here with the problem of whether it

is possible for a non-Israelite to be a true prophet., As

was noted earlier, Halevi strongly maintains that true

prophecy is hereditary with the Israelites and, in fact,

can be received only on the soil of Palestine. Halevi

even goes so far as to exclude the convert from becoming a

prophet. 7 Maimonides, while not gquite as outspoken on the

subject as Halevi, does seem to agree, The most that he would

grant the gentiles is 2 kind of inferior level of prophecy. B
Kimhi here agrees with Ibn Ezra that Noah was indeed

a prophet. It could be that Kimhi feels it justifiable to

consider Noazh a prophet because he antedates the Hebrew peoplenl

There is also the other possibility that Noah's righteousness

plays a significant role for Kimhi., PFor while he must accept

the explicit biblical statement that God spoke to both Noah

and his sons, Kimhi yet observes that the sons might have

Kimhi may well have been troubled by the fact that Bo P

deeds were ascribed to the sons and that consequentl

that moral perfection is recquisite for prophqui.fjJ‘-éf»
Kimhi would seem closer to Halevi's position tha:
of Maimonides, who gives a higher priority to i
attainment, though he does not exclude moral perfec



While Kimhi generally accepts the views of Halevi

and Maimonides that prophecy is limited to the Hebrew people,
he seems to go somewhat beyond them in suggesting that
gentiles may be eligible to receive prophecy when this is

for the benefit of Israel. Thus Abimelech and Laban received

prophecies not because of their own merit, but rather because _
of Isaac and Jacob, Since neither Abimelech or Laban could 4
be considered "righteous," we would have to conclude that,

when a non-Israelite is utilized as an instrument for prophecy,
no special pre-requisites are required. Thus Kimhi here
differs with Maimonides and Halevi in terms of "intellectual"

and "existential" qualifications that they posit as pre- J
requisites to prophecy. In this particular instance, Kimhi
is much closer to the position~of Saadia, who, with regard to
prophecy, places the initiative primarily with God.

It is also possible, though Kimhi is not explicit,
that he considers the dreams experienced by gentiles to be
inferior in quality to those through which true prophecy is

received, Thus he writes:
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37:9 And he dreamed: This dream, The
interpretation is clear that the sun




and moon are his father and mother, and
the eleven stars are his brothers. The
dreams which were mentioned, that came
in the form of a symbol or riddle, such
as the dreams of Joseph, the dreams of
the cup~bearer and the baker, the dream
of Pharoah, the dream of Nebuchadnezzar,
and the dream of Gideon ben Yoash, came
true according to the interpretation
because they were mostly vropohecies and
they were from God for the needs of his
servants,
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41:1 _And behold he stood by the Nile:
sesesAnd the dream [of Pharoah] was from J
God in a form resembling prophecy, as it ¥
is written, "And a great famine will occur !
in the land." The dream came true as

Joseph had interpreted. The dream was

clear and the solution was patent to all

who understood, but the wisdom of the

sages [of Egypt) was nullified in order

that he [Joseph) could solve it. As a

result of his interpretation he rose to |
greatneﬂa..'o

Kimhi does not clearly delineate for us the gradations in

the quality of dreams. It may be deduced from these comments
that he considers some dreams to be of a higher level than
others, Pharoah's dream in 41:1 is described by him as

7R123 Np1d » implying that it was not quite equal to prophecy
itself, Kimhi's explication that "the dream was clear and

the solution patent to all who understood" suggests that no

special prophetic gifts or insights were required to interpret

__‘
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it and that it was more like a normal dream, By contrast
Eimhi points out that the dreams in 37:9 Ycame in the form
of a symbol or riddle" and were true dreams which came from
God. There is a strong hint expressed here that the dream
that is more esoteric and symbolic is of superior prophetic
guality. Yet Kimhi is neither clear nor consistent on this
point for he allows that Pharoah, his cup-bearer and baker,
as well as Nebuchadnezzar are eligible to receive full
prophetic dreams, The only clue that we are given that
Pharozh's dream (41:1) was somewhat inferior is tﬁat it was
patently clear to all who possessed understanding. Kimhi
thus seems to suggest that the nature of prophetic lmowledge
is hidden and different from rational knowledge, This view
differs somewhat from his predccessors. He leaves us at a
logs as to how to distinguish dreams as axj23and ax133 NI .
Although Saadia does insist that prophecy mmst be consonant
with reason, he nowhere suggests that its veracity is to be
tested by its complexity. Maimonides implies that the message
of the prophecy is clear and is intended to be used to
admonish the masses to follow the teachings of thq_?orah. It
is the prophet himself, who, by use of his imagination, is
expected to use parables and symbols to convey his prophecy
to the people.
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27:27 And he [Isaac) blessed him{Jacob}:
After he said,"Behold the smell of my son
is as the smell of the field," and he
blessed him, but prior to that he announced
that the food and the meal had made him
happy, and so the Holy Spirit was upon him
and he blessed him,
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45:27 And his [Jacob's) spirit revived:

For he had been as a dead man, as it was

said,"And his heart became weak," The

Sages said that this was the spirit of

prophecy which left him on the day that

Joseph left, for the spirit of prophecy

does not prevail without happiness,

When he [Jacoblheard the news about his

g;g, the spirit of prophecy returned to J

.

The assertion that %Yowmn the intellect - is a requisite

part of prophecy indicates that Kimhi in thie respect followed
Maimonides rather than Halevi., By claiming that prophecy is
possible only in time of happiness and when the prophet is
free of material preoccupations, Kimhi is suggesting that

——

prophecy is subject to historical circumstances. He further-
more insinuates that human conditioning has a role to play

in bringing down the spirit of prophecy. Man may help

induce the prophetic spirit by placing himself in a preparatory

e

state; where, through the removal of sadness and material

concerns, he makes himself receptive. Thus Kimhi tends to

assign a good part of the initiative to man, though he does ‘
==




not necessarily deny that the ultimate source is God.
God's role would then be mostly negative in withholding

prophecy even when man's preparations had fulfilled the
basic pre-requisites, Somewhat surprising, in the light

;.'n._-—q_“

of the textual evidence, is Kimhi's contention that the spirit

—

of prophecy is withheld when happiness is lacking. The
prophetic spirit often manifests itself precisely when one 14
is in danger and in dire straits, and generzlly comes with

a suddenness.,
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32:31 And my life is spared: This he did
not say after other visions, and according
to what we have explained, that everything
took place in the provhetic vision. He
said "face to face" because this proohecy
was 80 clear to him that he acted with

the angel in the vision and wrestled with q
him as would one man with another.

Therefore he said "face to face." As was
said in the prophecy of lMoses, "face to
face." Scripture says "Face to face God
spoke with you," because the vision was

g0 great and clear with thunder and light-
ning., He also said: "And my life is
spared," because this was a great miracle
that I wrestled with an angel and my life
was saved. FEven though this was in a
prophetic vision, behold, the thing remains
with me as if it really happened,
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32:26 He touched the hollow of his thigh:
It is possible that this entire incident
occurred in a prophetic viegion in a dream,
even though he found himself limping when
he awoke, This was a sisn to him from

God because he was vacillating in his mind
after God had made several promises to him.
Measure for measure he was physically lame,
for even though he trusted in God with all
his heart, he thought perhaps he might
commit a sin, After several promises he
should not have thought or worried about
Esau, nor called him "my brother" several
times, nor sent him a great tribute, nor
bowed to him several times, This was his
sin and God punished him in this world by
afflicting his body in punishment for his
thoughts, 4nd, if you like, you can say
that this incident took place while he was
fully awake and nothing happened to him,
rather it was his imagination alone and it
did not take place, as it was said concerning
the angel of Joshua and the angel of Gideon
and we can also say the same concerning the
angels of Abraham and Lot, and it was possible
that all this was his imazination., However,
this was with 2 physical touch, which is

of
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impossible without physical contact,
Therefore let us say that the Divine
Spirit took on corporeal form for the
moment by means of a miracle, and it was
this which touched the hollow of Jacob's §
thigh, He was limping because this was a
real touch.

._.
el i

According to Maimonides the vision ranks higuer than the
dream and ta2kes place while the prophet is in a waking state.

vt W

Kimhi essentially shares this view, It is possible for the
vision to be so clear as to be almost indistinguishable from
reality.

Kimhi offers several explanations for Jacob's limp,

The first is in line with his general rationalistic approach

and holds that Jacobdb's meeting with the angel was not real, J
but rather in a prophetic vision, He suggests that the sense

of reality can be heightened to such a degree that one may
indeed be left with a physical impediment., Such psychosomatic
phenomena are certainly not unimown. In the second explanation
Kimhi peeks to separate Jacob's limping entirely from any
contact with the angel. Instead he pursued the more traditional
path and attributed the limp simply to God's punishment for
Jacob's lack of faith, Finally, in his third explanation,

in order to account for the physical effect upon Jacob, Kimhi
resorts to the miraculous in asserting that the Divine Spirit
assumes physical form., In this last attempt, Eimhi appears

to be inconsistent with his own general positions that seek

to rotionalize the mirazculous and veer away from anthropomorphisms.
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27:7 Before the Lord: She [Rebeccs) 5
added this in order to convince Jacud .
that his father's blessing was an im- .]
portant thing - for you will be béfore

the Lord, that is to say, betfore the .- ‘
spirit of prophecy which will be upon '
him at the time of the blessing.
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49:12 And his teeth white with milk:
And this entire matter Jacob related
by means of the spirit of prophecy
which came upon him when he called his
sons and spoke to each one as the
prophecy had instructed him,
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48:15 The angel who redcems: Because

divine action is carried out by inter-

mediaries, znd the angels are sent by

God to protect His servants and prosper

them in their deeds. )
In Maimonides' classification of prophecy into eleven levels,
the®11pn n11 - the Holy Spirit = is on the gecond level and
therefore rated low as true prophecy, While Kimhi does not
offer us a step by step classification of the levels of
prophecy, it is quite clear that in the main he accepts
Maimonides' view., Kimhi tends to cquate the g11pa n1

(Holy Spirit) with the nw123a mia (spirit of prophecy).
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It is clear from his language in these comments that he con=-

siders the nagx1a3a m¥1as an instrument of prophecy. As indic-

ated in Kimhi's comments on 48:15, God's work on earth is

carried out be intermediaries, Along with the angels, He

also employs the Holy Spirit and the Prophetic Spirit to

carry out his purposes. Halevi defines the @1Ipan n1 as a

"subtle spiritual substance" S from which God's will constructs

spiritual forms which appear to the prophets during their

prophetic experience, This "subtle spiritual substance"

acts on the analogy of sunlight upon the clouds which produces

the colors of the rainbow., 10
Kimhi does not dwell on the nature of the w7Ipa ni1n

as does Halevi, but leaves it vague. However, its inferior

status as a form of prophecy can be deduced from the fact that

Kimhi shares with Maimonides the view that prophecy manifests

itself through the Active Intellect. While lMaimonides

insists on moral perfection as a prercouisite o prophecy,

he makes intellectual perfection the more important gqualification.

According to this view one reaches the highest state of

prophecy as his senses recede into the background and his

intellect rises to the fore. In the textual references cited

here it is obvious that both Rebecca and Jacob are in full

possession of their senses and for this reason were probably

not experiencing the highest level of prophecy.

i
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9:20 And Noah, man of the soil, began:
deee For Trom the beginning the word
[God's word} was with him as he spcke

and was with his sons as we have explained
sessWhen God saw that the future of the
seed of Canaan was to be evil, He assigned
Noah to curse him, for he [¥oah] was a
prophet and his curse would be enduring.
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40:8 Are not the interpretations God's:
Just as the dreams are llis and He causes
man to drcam and shows him the future,
so the inferpretations are His, in order
that He may enlipgnten man that he may
understand the matters of dreams and
théir interpretations. For if he does
not find an interoreter of dreams, they
will be in vain,
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49:1 That which will happen: And he told

them with the spirit of prophecy a little

of what will happen to them, concerning

their division and their successes in war

with their enemies,
The role of the prophet is perceived here by Kimhi in various
ways. The prophet could simply be a means for conveying clear

information from God about the future. This could happen

either by the prophet's actually seeing an image or hearing
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words directly. This, according to the Maimonidean clas-

sifications, approached the highest forms of prophecy. It
is also possible, however, that what the prophet received is
not direct information, but merely the key to unlock the
secrets of dreams which harbor the content of true prophecy.

(Cf. 40:8) It is thus evident that Kimhi must have considered

wisdom to be an important prerequisite for the prophet.
Wisdom, according to Kimhi, distinguishes the Hebrew prophet
from the pagan "wise man," magician, or professional dream ‘

interpreter. The latter operate within a realm of wisdom

that is outside the sphere of the divine; their powers of
magic and interpretation are part of their own skill by which
they hope to manipulate and control their deities. In the
case of the Hebrew prophet, however, while he employs similar
media, e.g., dreams, it is made abundantly clear that both
the dream and its interpretation stem not from the prophet
but from God. This is in harmony with both Halevi and
Maimonides who contend that God acts with free will and not
out of necessity., In other word, God is not subject to mani-
pulation, but quite the opposite, He will Himself utilize
certain intermediary means by which to guide the destinies

of men,

In addition to the above, the prophet could be utilized
as a means for effecting God's punishment. (Cf. 9:20) Again

we note that the curse in itself does not possess any magical
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powers, but is realized only if verbalized by the prophet.

There is thg strong suggestion that the prophet is endowed
with special mystical powers that derive from God.
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18:1 In the heat of the day: He [Abraham]
was napping due to the great warmth of the
sun and he saw this vision while he was
sleeping. Before He [Godl spoke with him
concerning the matter of Sodom, He showed
him three angels in a prophecy. The most
prominent of them brought the news that
Sarah would give birth. ZEven though God
had already told him when he commanded him
concerning the circumcision, He again told i
him by means of an emissary in order to |
strengthen the matter in his heart, and .
furthermore, that Sarah might hear it from ||
the mouth of the angel. Iven though the
entire episode occurred in a vision, there
are times when someone who is with the
prophet will hear the spoken voice. As
we have seen in the vision of Daniel, as
it is written: "And the people who were |
with me did not see the vision, but a great [
trembling fell upon them and they fled into |
hiding." It is apparent from this that '
they heard the voice of the angel and there-
fore trembled at that same voice, This
prophecy occurced at the entrance of the
tent and Sarah heard it while she was in

the tent.

il
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18:2 And he bowed to the ground: For they

appeared to him as prominent men, The Sages

said that they appeared to him as men, for

his power of prophecy was great., The

explanation is that his power [of prophecy]

was so strong and he was so experienced in

it that the appearances of the angels did

not seem to him extraordinary, rather it

was like seeing men, They appeared as

angels to Lot, whose power {of prophecj]

Vas POOTeses
Kimhi seems to be basing himself here on the last four stages
of the Maimonidean classification of the levels of prophecy,
namely, when a prophet sees an image, hears words, sees a man
speaking, or sees and angel speaking. 1 Abraham and Sarah
are both involved in this prophetic experience, but according
to Kimhi they perceive it on different levels., Sarah was
standing in the door of the tent and probably heard only words
without either seeing an image or the angel speaking. Kimhi
therefore suggests that it is possible for two or more people
to be exposed to the same vision or prophecy and that not
everyone present will have the identical experience or receive
the message with the same directness, Sarah's medium is clearly
inferior or less complete than that of Abraham, This idea
is expressed already by Maimonides, who, in reference to the

revelation at Mount Sinai,contends that the people were



merely eyewiinesses to a prophetic experience which directly
affected only Moses., Kimhi furthermore advances the view that
being ax1333 9?27~ "schooled in prophecy" - acts to diminish

the sense of awe and may therefore result in two different

perceptions depending on the individual involved. Thus, to

Abraham the angels appear as mere men because of his expertise
in prophecy, but to Lot, whose prophetic perceptions were
weaker, they appear as angels.

On the basis of this sampling of Kimhi's comments it

appears that his view of prophecy constitutes a conflate of

Saadia, Halevi, and Maimonides, with a strong bent toward the

last. While in the main, following Maimonides in seeing

various gradations in the levels of prophecy and maintaining

the importance of intellectual perfection as a qualification |
to be a prophet, Kimhi yet gives due emphasis to the moral
prerequisites so characteristic of Halevi., Kimhi is not at

all times rigidly consistent with regard to his general
scientific and rational outlook or even with reference to

prophecy itself. Thus we see that he allows the possibility ‘

for the divine to assume physical form. In the case of
prophecy he agrees that it is mediated through the intellect,
clearly implying a stage of preparation on the part of man,

Yet Kimhi also allows that a man may be selected by God through
no merit of his own and for non-intellectual reasons. His

view of the term mxipan n17 implies the involvement of
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sensory faculties, although he holds this to be of a lower

level of prophecy. Kimhi's position on prophecy must thus

be seen as a compromise, |
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Chapter IV

Providence

The doctrine of providence, namely, that God extends
his care and protection to every individual, constitutes a
pillar of biblical thought. God's noting the acts of man
also implies that He rewards or punishes them accordingly.
This reward and punishment helps to establish justice in the
world. DMedieval Jewish rationalists were deeply concerned
with this subject because it was connected with such basic
philosophic problems as the power of God, divine knowledge,
and determinism., Thus Saadia maintains that God's prekmowledge
does not mean that all future events are already determined.
He asserts that there is an essential difference between man's
knowledge, which is derived from the senses, and God's know=-
ledge which is based on Himself., Later, Tbn Daud strongly
opposes determinism and opts for man's freedom of choice,
arguing that God's ignorance of man's choice does not imply
any defect in Him, The Jewish rationalists generally seek to
find a synthesis between Greek philosophy as represented by
lleoplatonism and Aristotelianism on the one hand, and the
Bible's position on the other hand. The attempt is reflected
in the very terminology that Jewish medieval philosophy has
to create for this purpose, namely, nanan , which refers to
universal providence dealing with the natural order of things
and ganawn, which has to do with 1pdiv1dual providence, The




results of this effort to synthesize seemingly opposite
positions are not always successful and at times appear
artificial and inconsistent.

The Neoplatonists believe that in the terrestrial
world there exists only general providence except for those
men who enjoy particular divine protection., According to
the Neoplatonist emanationist theory, God is the primeval
power responsible for the many other separate powers, A chain
connection extends from God to the lower levels of the reality
of the senses. God's concern has to do only with the causal
interconnections of these powers.

Aristotelianism equates providence with the natural
purposiveness of the world and limits it to the general order
of things. Maimonides basically accepts the Aristotelian view;
he holds that for the subhuman world only general providence
exists, Maimonides seeks,however, to reconcile his philosophic
views with the biblical position and therefore admits that
of all the creatures only man enjoys individual providence,
Man becomes worthy of special attention because he is able
to link up with the divine through his gift of knowledge.
God's protection manifests itself in his warnings to man of
impending dangers, and man is then able to take the necessary
protective steps, In this way Maimonides avoids equating
providence with divine interference with nature. Providence

ie then interpreted naturalistically as having to do with man's
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inner life and is made contingent on intellectual rather
than on ethical considerations.

In the main Kimhi adopts Maimonides' pdsition. He
does, however, discuss the possitility of providence for arimals
when their actions affect humans, and he tends to assign a
special providence to the Jewish people, especially when they

are in their own land,
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2:1 The heavens and the earth and all
their host were finished.... And they
all were finiched on the sixth day and
from here on there was nothing new,ex-
cept for those things which were done
by a miracle. And even so in the creation
of the things during the six days of the
beginning, God put it on their nature to
set their nature aside, or to take on a
different nature in those same days in
which everyone is changed in his time,
And thus they said, Rabbi Yohanan said
that God made a condition with the sea
that it would pari{ before Israel, as it
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is written: "And the sea returned to its
strength in the morning," according to the
condition that [God] made with it. Rabbi
Jeremiah ben Eliezer said that not only
with the sea did God make conditions, but
rather with everything which was created
in the six days of creation,as it is written:
"I, my hands, stretched out the heavens
and I have commanded all their hosts." J
commanded that the sea part before Moses,
that the sun and moon stand still before
Joshua. I commanded the ravens to provide
for Elijzh, I commanded the flame that.it
not damage Hananiah, iishael, and Azariah,
I commanded the lions that they not harm
Daniel, 1 commanded the fish that it vomit
up Yonah, and so on for the rest of the
miracles.

It follows, according to Kimhi, that as God's chosen people
the Jews are the recipients of God's providence in a way that
the gentiles are not. This is based not so much on historical
considerations, but it is rather built into the natural order
of things, Thus a kind of contractual agreement was worked
out with nature and the animal kingdom to cooperate in extend-
ing providence to the Jewish people, In effect, Kimhi asserts
that God uses natural phenomena as intermediaries to carry
out His will,

While the gentiles as a species are not entitled to
God's providence, this does not mean that an individual
gentile who possesses merit may not receive God's protection.
On the other hand, a Jew may be deprived of providence if he

lacks in merit.
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4:24 For he [Cain] will be avenged seven-
fold:....And this story comes to inform
(us) that from ancient times the faith
of man was in the providence of God over
mortals, that He rewarded the good with
good and the evil with evil, and at times
He is more gracious to one than another,

Kimhi follows the Maimonidean view that providence is extended

to the individual in direect proportion to his spiritual
development, which includes both intellectual animoral qualities.
Conversely, providence is reduced as one vniis.nﬁav feom such
spirituality. This, of course, implies that providence is
closely tied to the idea of justice and is based on the con-

cept of reward and punishment, Latnnee.
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6:7 From man to beast:....And £
since the waters were upon the e
the animals, beasts and birds
themselves only by means of & 1
gince divine providence does
to them [individually], but
species, and the species was
since He commanded Noah co

preservation.... '

While divine providence does not extend
individually, they are yct subject to in
punishment, Thus Kimhi states that ami
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animals probably receive their due for their past sins and
that animals are subject to reward and punishment insofar
as their actions touch human beings either for good or bad,
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8:21 For the nature of man's heart is evil
from his youth: They called it "nature"

etser] because man is created [notsar}
WiITh 1u, because the evil inclination is .
in man before the good inclination, He |
has no good inclination in actuality
until he matures and little by 1 ttle
acquires it,...And since the nature of
man is evil , for thus I have seen in my
wisdom to create him, because it must be
so according to the reality of existence,
He sins greatly unless he is one in a
thousand, therefore, I will not continue
to strike at all living things because of
him, as I had done.

God's provideunce is directed only to man for his own sake,

The animals are under His providence as species, but only
instrumentally for the benefit of man, Kimhi seems to be
elaborating on the basic theme expressed in the story of

creation: everything which is brought into being during the

first five days is solely for the benefit of man, who is

formed last, Similarly, in the story of the flood the world

ie destroyed only because of man's evil ways. Although the

Bible indicates, "All flesh had corrupted its way upon the earth,"
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it is clear that the narrative intends to emphasize man's
wickednese. Providence is extended to the animals, according
to Kimhi, and indirectly also to man, simply because man is
by nature an habitual sinner and either God must exterminate
all living things or tolerate man's imperfect condition,
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11:5 And God descended: Sceripture terms

divine providence with regard to mortals

as yeridah,"descending," and it was thus

in Sodom, because God's degcent was in

order to oversee the lower beings,
Kimhi believes that man's soul contains higher and lower
elements. When man seeks moral perfection and develops his
intellectua2l powers he comes to resemble the angels and“.to
become God-like, On the other hand man's turning earthward
puts him in the class of the animals and for all intents and
purposes he forfeits God's providence, Since the Sodomites,
by indulging their sensuous passions, had become morally
corrupt, Kimhi suggests that God began to treat them like
animals and that His descent on Sodom had to do with a

different kind of providence, namely that of the animal species.
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12:92 And it shall come to pass when the
Egyptians see youi....And because of this
Abraham was afraid and did not rely on the
promise which God made to him...2nd so
Jacob feared after the promise of the Lord,
and so it is fitting that every righteous
man in a dangerous situation should not
rely on a miracle and should take care of
himself by all clever means which he CiaN.ses
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32:14 Of that which he had: Of his provperty,
and so "And all that he had he put in his
hend,"and the angel who was the answer to
his prayer did not come until he had pre=-
pared a gift and sent it before him, This
is to make kmown that a man in time of
trouble, even though he be rightecus,
should take care of himself in every way
possible and prenare himself for three
things: for prayer, to give money, and for
war., And for everything he should nut his
faith in God and trust in Him and He will
do it.

These comments are inconsistent with Kimhi's strong belief
in God's ommipotence and readiness to use miraculous action
in behalf of his faithful. The comments tend to suggest that
God's providence cannot be depended upon in real emergencies.
This can hardly be Kimhi's real position. While these
comments suggest an active role for man, his overall view

tends to favor a more passive role.
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21:15 And the water was finished: All
this is written to teach that man should
not fear troubles if they come to him,
but he should trust in God that He will
set things right in the end. It is also
written to inform fus] what God does for
those who love Him, because for the sake
of Abraham's handmaid the angel appeared
twice and performed miracles for her and
her son,

Kimhi's view here contrasts with his comments above, but

it is a truer representation of his position. As a strong
advocate of the reward and punishment concept he believes
that God's providence to man rests on a guid pro guo basis,
Therefore, when one finds himself in trouble he can rely upon
previous acts of virtue in order to claim his right to

deliverance,
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24:3% And God of the earth: That is to say
that He is also judge over the lower beings
and watches over them, Do not think that
if you violate your oath, your sin will
not be punished, for He will do so because
He is God of the earth just as He is God
of Heaven, But when Abraham said of
himself, "The Lord, God of Heaven, who has
taken man," it was not necessary for
him to say God of the garth,because he
knew this by himselif. :
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In 1line with the comment above (21:15) this is an example
of how providence manifest itself negatively. For Kimhi,
the various biblical citations referring to providence both

positively and negatively are clear proofs for Cod's justice

upon earth,
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26:2 And the Lord appeared to him: Perhaps
it was in his {Usaac's)] mind to go dowm to
Egypt as his father had done because of
the famine, for there was there a great
abundance, more than in the other lands
because the river irrigated it. Therefore
God revealed himseli €0 him and prevented
him from going dowm there....
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25320 And behold Isaac: This is to make
known that God did a great kindness for
him [Isaac] also, because his wife was
barren and was not fit to bear caildren,
unless it was by a miracle., Because he
was forty years old when he took her

as wife] yet she did not give birth

or twenty years. And God was the cause
that the matriarchs were barren = in
order to show the world that God loved
Abraham and Isaac and performed miracles
for them,

There are occasions when God manipvlates man or situations in

order to make His providence manifest, Kimhi's point here is

_ ll'llll.';f




that providence is evidence for man's faith in God as well
as proof of His jusiice., Thus we have occasions,such as the
hardening of Pharozh's heart, which are intended to display
God's might and inspire faith in Him. In 25:20 we cee how
God can manipulate for a positive cause, The ethical and
moral questiions in terms of human suffering and using man
instrumentally are beyond Kimhi's purview and should noi

disturd us.
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%1:9 And He took: A matter of removal and
negation, because He took me away and
changed my wazes. Therefore, this was
(done) by God and the large number of new=
born cattle were my wages, And so God
showed me in a dream to inform me that
this thing will be from Him and not by
accident, because God watches over those
who fear Him, in order to save them from
their oppressors and to make them prosper.
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30:41 That they might conceive near the
r0dSt.... And this whole episode is %o
inform Cus] that there is divine pro=
vidence for the righteous to rescue him
from the evil man, so that the scoundrel
cannot prevail against the righteous.

God will not shrink from using even trickery in behalf of
his faithful., For Kimhi, God'z providence is all pervasive

oD =
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and nothing happens to man unless He wills it, To assume
otherwise would be tantamount to admitting that God's
omnipotence is not complete and that man has a source for

protection other than God,
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17:1 I am a God of might: The explanation
of this is strong, a conqueror.,... And He
said to him: Even though your wife is
barren and old and not fit to bear child-
ren, and even though you are old and weak
because you are ninety-nine years old,
and even though your virility is reduced,
I am still the congueror of all because

I am a God of strength,and nature and
reproduction come from me,it is in My
hands to do and to change that which I
please€....
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18:14 Is there anything too miraculous
for the Lord?: These strange things were
miraculous in the eyes of the people.

How it was possible for them to occur was
wonderful and hidden from them, but
nothing is too miraculous for the Lord,
for He is able to do everything with

his creations, andto reverse nature as
He pleases, because nothing is too mir-
aculous for Him.

1t is clear that for Kimhi, God's providence is a coefficient

of His absolute might and rule. Kimhi seeks to enhance His

._




omnipotence by an unreserved endorsement of His miraculous
power, Kimhi appears to take a position on miracles in 18:14
which, for him, may be seen as somewhat extreme. He generally
tends to offer a rationalistic interpretation for those
miracles which require a reversal of the natural ovrder.
However, it may be that God's omnipotence takes a higher
priority in his system of thought and as a result he was
willing to use hyperbole with regard to miracles.
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28:18 And he poured oil on its [the
stone's)] top:....ind all this_(ithe an-
nointing of the rock with 0il]) was for
a sign and for a symbol that his sons
would inherit the land as we have written
about Abraham and Isaac,because both of
them did as they pleased in the land. For
behold Jacob took the stone and erected
it as a monument and no one took it for
his needs, not even the owner of the field.
And he found it just as he had set it up
and built an altar there on his returan,
as a man who builds his own and no one
protested. He called the place Bethel,
its name was originally Luz and the local
inhabitants and others beside agreed with
him, And so it was with Abraham and Isaac
as it is written zvout the digging of the
wells and the building of the altars,
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: because God placed respect and love for

i them in the hearts of the inhabitants of

i the land, as it is said, “Do not touch
my anointed and do not do evil to my
provhets,.”

God's providence may take many forms and may range from direct
intervention, whether for reward or punishment, to more subtle
expressions. 4 not uncommon means is to cause someone to find
favor in the sight of others. Thus the Hebrews were made
likeable to the Egyptians so that they would lend them their
belongings.
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48:14 He enlightened his hands: That is

to say that He gave the power of intellect
to his hands, as if he did what he did

by reason and wisdom. For ianasseh was
the eldest, and he [Jacob)] saw in a
prophetic vigsion that lanasseh's was to

be the lesser blessing. For if he put
his right hand on the head of Manasseh,
then what reason [intellect} weseinvolved
in this? Such is the way of the world.

Here, Kimhi provides us with yet another means of God's pro-
wwidence, namely, the use of the powers of the intellect. While
man's intellectual powers are usually developed by himself
and he ies in control of them, nevertheless, in extrordinary
situations God may intervene and cause man to use these powers

in an uwnusual manner,
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27:1 And behold when Isaac grew old:
Lreference to his loss of sight] And for
tnis the story is written to make known
that God afflicts some of the righteous
in this world, according to what is fitting
in His wisdom,
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24:62 ind Isaac came: Now {the story] tells

that Isaac met them on the road by chance,

before their coming into the city, just as

all of this action took place by way of

chance, according to the will of God. And

this is to make Imown that God does good

to the good.
Kimhi, like his predecessors, is faced with explaining the
dilemma of why the righteous suffer. He affirms his faith
positively that God causes the good to prosper and he displays
equally strong faith that there is a reason for the suffering
of the righteous. In the latter case he follows Maimonides
and suggests that man cannot know God's reasons, since His
knowledge is different from ours. Beginning, however, with
the premise that God is abeolutely just, it becomes unthinkable

for Kimhi that God would ever be guilty of an injustice,
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10:11 Ashur went out: This entire story
comes to inform {us] that the land and

its fullness belongs to God. NWot by
strength will a man become mighty, He
takes the kingship of the land from one
and pives it to another as it is right

in His eyes, as it is said,"And I will
give to him who is right in my eyes,”

and everything is according to their deeds,
for He is a God of faith and not iniquity.

99V .02 AYITAT VYA R L., 73373 2%y
W3O *5 %y §K D 122007 B2 aAra 11007
on*hy 1% 1I”172 1M1y 1327 MITIR NIER
"2%2 Q'RIPIN OTD DINPY 271 jara TR 192
17327 X3T2I1227 IRV 13 1RV 1T Y
123 0I® *2%2 A21720 0T DINPY 12 IR
yr*1Ia? o'a%a 23 mizaRa Yo o 12 1vaY Yoo
« TIRAY 221720 mIn*y

10:12 Nineveh,...the great city:.... And
this entire story is as we have written,
because even though Ashur conquered the
lands and built great cities and ruled
over them as King of Ashur, after a long
time those called the Kings of Babylon
took them from him, lMerodach Baladan ben
Baladan, and Nebuchadnezzar and his sons,
afterwards the Kings of Persia took the
kingship of from him, and so on from king
to king., Thus it was with all the lands,
for all time to inform us that the kingship
of the earth belongs to God.
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10:19 And the border of the Canaanites was:
esesind this story is to make kmown that
it was the will of God that the Canaanite
families dwell there until the end of their
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time_came, because God had chosen [‘he
land] for Israel, except that the Canaanites
should settle it for the needs of Israel,
8o that the Israelites would not have to
settle the land vhen they came, nor plant
vineyards, nor build houses, but rather
that the Israelites would find [the lond)
settled and full of goodness as it was said
in His promise to them: "Houses full of all
good thinge which you did not fill, wells
dug which you did not dig, and vineyards
and olive trees which you did not plant,."
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36:20 These are the sons of Seir, the

Horite, inhabitants of the land: They

were the inhabitants of the land from

the beginning,before the gons of Esau

and their descendents came, And this

entire episode was to make known that

the land and its fullness belongs to

God,He takes it from this one and gives

it to that one....
Kimhi's main thrust in these passages is that God's providence
extends also to the land of Israel. He is intent on showing
that Israel's right to the land rests not only on conquest,
but on God's will, As the absolute owner of the world, God
has a right to assign the land to whomever He pleases. Because
he willed Israel to dwell in the land He has promised her
His special providential care., There is a very strong im=-
plication in Kimhi's comments that providence for the Jewish

people is stronger in the land of Israel than elsewhere.
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Chapter V
Ethics and The Dignity of Man

Jewish philosphers insist that ethics is rooted both
in revelation and in reason, Saadia even maintains that
reason is a more reliable guide for ethics than is revelation,
On ethical matters Saadia negates even miracles should they
be in conflict with the dictates of reason., By implication
we may deduce for thie that the ethical commandments which
are equated with reason are held to be superior to the ritual
precepts which are based primarily on revelation. Since,
however, revelation is to be tested by reason, it becomes
evident that the ethical precepts constitute the main thrust
of revelation. The purpose of the ethical life is man's
satisfaction of his needs and the development of his powers
to the highest degree.

While the traditional biblical view is that ethics
have their origin in God and are imparted to the Jew through
the Torah, the rationalists maintain thgt the differentiation
between good and evil can be comprehended by reason. This
ethical sense is ascribed to an inner impulse and consciousness
which is concerned with the good itself and has nothing to
do with reward or punishment. This autonomy of moral con=-
sciousness is especially championed by the Karaite thinkers,

In the realm of ethics both Neoplatoniem and

Aristotelianism converge in their pragmatic eifect and take




on a religious character not far different from the Bible's
position, The Neoplatonic idea calls upon man to climb the
emanationist ladder back up to his higher, purer state by
freeing himself of moral depravity that keeps him chained
down, Aristotelianism calls for:a similar rejection of
sensuality and moral corruption, but on the basis of reason.
These rational aporoaches to ethics mesh with the traditional
Jewish position which holds that man's happiness in the future
world depends on his living the ethical life, BHowever, it
should nevertheless be pointed out that according to Aristotel~-
ianism, the moral life serves only as a meancs to achieving
the intellectual end, for immortality is based on the level
of kmowledge reached.

For Maimonides, ethical perfection is linked to
social utility and seems to diminish with man's estrangement
from society. However, he gives emphasis to the Aristotelian
view by maintaining that man needs others in order to assert
his true essence and struggle against his passions. Ethice
help a man to free himself from his senses.

Kimhi's position on ethics partakes of both Neoplatonism
and Aristotelianism, He considers ethical and moral behavior
as man's greatest-defense against descending to the lower

animal levels.
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16:6 And Sarai afflicted: She did too
much with her [abused her) and she made
her serve with rigor., It is possibie
that she [Sarai) struck her [Hagar) and
cursed her and she (Hrgaf] was no .onger
able to tolerate it and she fled., And
Sarai did not behave in this matter in
an ethical fashion, nor according to a
pious standard: It was not ethical
because even though Abraham yielded his
prerogative tc her, and said to her,

Do with her what is good in your eyes:
it was incumbent upon her to withdraw
out of respect for him, and not to
afflict her [Hazar}. This was not a
measure of piety, nor a sign of a good
soul, because it is not fitting for

a man to do all that he can [abuse) with
somethins (or someone) which is under
his control, The sage said: "How pnleasant
is forgiveness when one wields power,
What Sarai did was not good in the eyes
of the Lord, as the angel said to Hagar,
"For the Lord heard your affliction," and
He answered her with a blessing in place
of her affliction., And Abraham did not
prevent Sarai from afflicting her, even
though it was evil in his eyes, because
of domestic peace, And so the story was
written in the Torah to establish good
attributes for man and to put the evil
attributes at a distance,
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The traditional commentaries often find themselves engaging
in tortuous reasoning in order to justify behavior on the
part of biblical worthies, which from our viewpoint might
be considered unethical, The Patriarchs and Matriarchs

especially are often excused. Seforno L

is able to juetify
Sarah in this case., Nahmanides, who is known for his systematic
approach to the biblical text, does,howvever, charge Sarah with
guilt, < Kimhi manifests a clear sense of right and wrong

and does not hesitate to apply it even to Sarah., Having ex-
pressed his condemnation of Sarah, he nevertheless finds a
didactic value in the episode: it serves as a means for

inculcating proper human attributes, even if this must be done

by negative example.
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19:36 And they [Lot's daughters) conceived:

They conceived from that single act of

intercourse to inform [us) that they did

not continue to lie with him {Lof] because

their intention was only to perpetuate

[Lot's] seed.
The biblical intent of this aetiological tale is obviously to
cast an unfavorable aspersion on Israel's traditional enemies
-Moab and Ammon, as children of incest, The Bible itself
hints only faintly at its own condemnation by indicating that
Lot had to be gotten drunk and that the result of the union

with his daughters was Moab and Ammon. The traditional
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commentators are divided in their view of Lot's daughters. 3
Unlike Nahmanides, who sought to clear Lot's daughters by
indicating that under the Noahide dispensation Lot was per-
mitted to sleep with them, 4 Rimhi's approach is more direct.
He is candid in recognizing the incestuous union as a sin,

but at the same time secks to mitigate it in view of the
extraordinary circumstances, They did indeed sin, but not more
than they had to. For Kimhi, the higher end (to perpetuate

the line) justifies the means (incest).
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25:29 And he [Jacob) cooked (pottege):
sses This story was to make known the
high character of Jacob and the fickle-
ness of Esau and his foolishness and
that he was a glutton, The character of
Jacob consisted in his not caring for
the pleasures of the world, because he
cooked for himself beans, and there is
no dish more common than that. That he
withheld it (the food) from him [Esau)
and did not give it to him, except for
the sale of his birthright and all the
more so because he was his brother, this
also is part of his high character and
wisdom, not to give what one has bothered
over and orepared for oneself to a
shallow, wanton man, who does not desire
the path of life and vho, because of his
great gluttony could not hold back until
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he ccoked Cwhat he had caught) from his
hunting, but rather lusted after the bean
pottage which he found prepared, Because
of this and things like it it is said:

"One may give to the rich, yet will want
come,"

Kimhi ‘may be speaking out of the context of his own time which
(equates the man of moderation and of simple appetite with the
ethical person., The birthright was much too vrecious to have
been entrusted to a gluttonous and reckless Esau. Again, in
view of the stakes involved, Jacob's behavior is not only
justified but imperative, Kimhi's ethics seem to be based

on the practical consideration of choosing the lesser evil

or the higher good.
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29:18 I will serve you seven years for
Rachel:.... One must ask since if the
intention of the righteous for a woman
was for the purpose of ofispvring, why
did they search for a beantiful woman,
since their intention was not sexual
desire? Jacod, our father, chose Rachel
because she vwas very pretiy, and he




worked for her for seven years, He com=
plained o Laban after he pave him Leah
instead, because she was not as pretty as
Rachel., It must be said that their intent-
ion was for the good because the bheautiful
wonan arouses desire, and in order to pro=-
duce many children it was their intention

to stir ‘their desire, and moreover, in order
that the sons and daughters be atiractive
like themselves. Further, because the
pleasant form rejoicec the heart, especially
the form that is always before it, for the
joy of the heart in it [beauty) is eternal,
It is necessary that man be content in

his world with his vortion which the Lord
gave him, For God orders for the righteous
a beautifuvl wife, as He did for the patriarchs
and the rest of the righteous men, so thut
they will be happy with their portions

and give birth to children like themselves,

The sexual ethic voiced here by Kimhi may again be reflective
of his time and background. Sex,for the sake .of sex was
frowned upon. Although both the Bible and the Talmud speak
of the wife's conjugal rights with the implication that it

is necessary to eatisfy normal sexual needs, Kimhi, however,
views sex as an activity in which the righteous indulge

merely in order to propagate the race,
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31:36 And Jacob was angry: Because he
CLaban) did not believe him and searched
his things, even though he [Jacol) had
said to him, "Determine for yourself!"
Laban should have held himself back from
Cdoing) this, out of a moral sense,

For Kimhi, the 9012 717 is possessed by every human being.

1% is a moral orientation which derives from the Active Intellect;

N
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it stems from man's innate wisdom,
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39:7 And it came to pass after these
things: And this story [of Josepn's
rise to power as a result of all the
chance incidents] is to make known

the reason for the things. If anything
untoward should happen to wan, he should
trust in God. It was also written to
make known Joseph's rightecvsness and
that man should learn from it to con=-
quer his instincts and to keep faith
with the one who trusts, whoever he may
be, and will not deny Him,

The subduing of one's instincts in EKimhi's thought has to do
with developing the "higher soul." By indulging in sensuality
man becomes debased and sinks to the level of the animals,

Man has the freedom and obligation to make the proper choices.
By so doing man becomes eligible for God's providence, Ethical
behavior is therefore understood by Kimhi as the way in

which man rises to a higher level of existence and manifests
the Active Intellect. Such ethical behavior affects not only
the level of one's existence, but also brings one more
concrete rewards, Kimhi here is of course not being original,

but reflects the traditional reward and punishment attitude.
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47:11 In the best of the land: That was
Raamses, which is close to Goshen, as
Pharoah had commanded. As it was said,
"in the best of the land." For without
his UPharoah's] permission he [Joseph)
could not have given [it] to them, even
though he had permission to give to others,
Althaugh Pharoah had placed him as master
over all Egypt, he would not give [it) to
his brothers without the permission of
Pharoah, from an ethical standpoint.

One is impressed with Kimhi's sense of right and wrong.

The welfare of society depends upon proper and well ordered
human relationships. Kimhi's point her:z is that Joseph's
ethical sensitivities were so finely honed that he would

not grant a favor to his own brothers, though to do so was

well within the scope of the authority granted him by Pharoah,
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18:3 Please (n7)}do not turn away from

your servant: The use of "please" [na)
means request and entreat,as "I ask of
you," not to pass on and continue your
journey away from me, you and your Iriends,
until you will have refreshed yourselves
with me. This entire story was written

so that man should learn how to behave
with people, with justice and kindness,
without expectation of reward, in enter-
taining guests in his home, honoring

them and meeting all their needs, with
washing the feet, with a meal, and with

a bed if they are lodging the night

in his house.
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18:4 Let a little water be brought: He
said 2 little in order to minimize in
his speech what he had volunteered., He
did this out of an ethical consideration.
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18:5 And I will take a bit of bread: it
is from here that we learn that the
righteous say 1ittle and do much, and sO
it is fitting to do. Therefore the story
was written in order that man learn from
it the proper way - for Abraham said

a morsel of bread, whose explanation is
a niece of bresd, and he did not say

a loaf of bread, just as he said 2 little
water, as we have explained.
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18:16 And Abraham went with them to send
them off: To accompnay them, because this
is the proper way,to accompany a guest
when he departis. Therefore it is written,
gso that man will learn from it the proper
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19:3 And he made them a meal: Because it
was at night, there was no spare time to
kill an animal and to prepare various dishes.
He made for them a meal and baked matzot

for them so that they need not wait for

the dough to rise. What he was able to
prepare in a hurry, he made, This is the
polite way to prepare for a guest vho comes,
whatever it is possible to do in a hurry,
because he is tired and must eat and drink.
Therefore this story is written.
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24:61 And Rebecca arose: After they sent
her off and‘departed from her, she got up
and rode, because it is not prover, when
a group is accompanying, for the rider

Yo ride and the others to go on foot.
This is not the polite way. In this
story Scripture teaches us the polite
way because she did not ride until those
accompanying her had departed from her.

The exercise of justice and kindness achieves a dual purpose
in Kimhi's thought: (a) it permits the person involved to
rise to a higher level of existence since these moral qualities
are prerequisites for achieving the niyvvyn waa ; and (b),
it helps to create a peaceful society. His concern for
proper conduct extends beyond the pyramidal structure of
social strata in a society and has to do with lateral
relationships among peers as well,
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49:5 Veapons of violence: Their swords
were weapons of violence, because
unlavfully they killed all the peonle of
Shechem, If Shechem{the individual) .
sinned, how did everyone sin? They
(Simeon and Levy] placed me and my house
in great danger, were it not for the
mercy of God whose terror was upon the
nations,

The violence of Simeon and Levy is generally condemned on 211
sides, The condemnation, however, is based on various levels
of wrongdoing., In the Bible,Jacob reproves his sons for
their act and complains that they have now put him in great
danger. Ibn Ezra states, ",.,.because of the violence they
(Simeon and Levy) cormitted; that, after they made a covenant
with the men of Shechem, they slew them through deceit,"
Kimhi reveals here a finer ethical sensitivity in pointing

to a more basic wrong, namely, collective punishment,

IMRIPY ARY NAKIY MDY, ... 22PP? RAYY TOsY

9372 ¥I1° KY 3py@ 8% DRT andy 0128 e

T2 ara &%1 Y0 nva? 10710 21 avan

ssee OF D3IV INR ANINK N*22 AXY VNIRIVOY WIDN

30:16 And Jacob came: ....And how was it
that Leah went out to meet him, she did

this out of an ethical consideration,

Jacob did not know of the matter and was
going, as was his way, to Rachel's tent

and it would not have been ethical of

Leah if she had taken him out of the tent
of her sister after he had entered therc....

Kimhi's ethical sensitivity is broad and all-encompassing,
covering the gamut of human behavior. It is also deep,and
subtle ghowing psychological insight. Had Jacob been

permitted to enter Rachel's tent first, any number of
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embarassing situations could have arisen., There could have
been open strife; Jacob might have been forced to make a
choice in the presence of two women; Rachel would have felt
deep hurt. There is, however, also the subtle hint that

by meeting Jacob alone, Leah is able, through her Zeminine
ways, to entice Jacob and yet precerve her dignity. In
Rachel's tent her jealousy and sexual desire would have been
brought out into the open all too blatently, Kimhi's comment

shows that he was conscious of the delicacy of the situation.

PRI KT :DIR 0¥ DYAVR BRI 102K
TIRN K'XIN DDA 1XIWY TIRT K@IN DR 70D
NIINR2 22727 RIAY DIRA BR RI7AY Rawvo
IRI2 1712027 oRA nbyab1 gIR Aavya R
1773¥3 1K) A01n YRTAI PA0 ¥YTIAv na1anRa
DR DBPD DR XKPTY, ... 091D Yy 11X a0
WY ®IP3 10% 12 ORI O2TIRAD NIPY &I DIRY
N9 RYR ODIRAD DA O0RA QY40 DA 0 DR
XIA® 22 0*'n 9P wen w2 1vrraad
D*INRA O*°AT YD 91231 1172 Lap YTaW

7712 §°KY 09131 DN1T A2IRD BA YD O?yIT?
KW 0@ 12 117 IR VAR apIRY? onvh

pn% 1°RU D?217%¥a @ 'hn YVTIaAY OIX 1N
DIKY DNIR WYY 71T 13°RY 2IRR 2VD pYn
DRIR 1VYHR KYR Q%3m0 0YI2 onv miva
1°KY 993 A2IKD 0912 1R 4§32 Yy oaw

710 O D DYRIR OAY NITIO? YWD 0TI
A"apR KI2U2I IPN2A YHYI 1PAT 122 WrRn
DIR IKTP DTIINANAY DII1YYND LIRA AR

R OTX ©277 12 MW 9 Yy g8 WIM
1N170 091 ADTIXI 139IBY ADTIRD (2 1912

XYR 12 R 119y I3? ap? k7Y amaam

. %% *3D N

n0@ YD 130932 awyl mp% WIYd :13Ind1D
n%owa vonwrw nY*Yowa vonwrw 11Y% noIT
IDIR2 RIAT 712 12712 1Y avacwe nan oY
172 2 127*9R n3p moTab Y21 a2 ox

. MTnan avan




105

1:26 And God said, Let us make man:
Concerningz the rest of the lower creations
He said, "Let the earth put fortn grass,"
"Let the waters swarm," "Let the earth
give forth," and when He came to create
man, who is composed of other elements,

He said, "Let us make man," and for the
exaltation of man and in his honor He
created him last, to make known that all
the lower creations were created for his
sake, He placed man as mester over all

of them,.,.And He called their name Adam,
and Adam was taken from the ground,{adamak]
Such being the case why was his name called
Adam? Are not the other living things from
the ground also? Rather, He wanted o
distinguish him by means of his name from
the rest of the living creatuies, just as
he was distinguished from them in spirit
and in body, For the other living things
are known to be from the ground, both in
their spirits and their bodies, and there
is no need to ascribe them to the ground,
However, man,whose spirit is from Heaven,
He called Adawm, io disfinguish him from the
upper forms of life which have no part at
all from the earth., There ie no need to
say that they are incorporeal, because they
are totally spiritual, iZIven those who do
have corporeal form, their bodies are not
of the four elements which are earthly.
They are of a fifth element as the natural
philosophers demonstrated, And when God
created man from the upper and lower elements,
He called him Adzm, that is to say, even
though his spirit is from the heavens, he
is Adam: his body is from the earth and
his dwelling place is on the earth, and
there are his existence and his culture.
Only one is a thousand among men will
incline toward the higher level that is in him,..

In our image: That is to say, why make hinm
in our image?, in order that he be like us
in that he uses the intellect....That he
will make use of his intellect according

to the potentiality which:'is still in his
body, though he is of the earth. If he
wants to, he wil he able slighily to become
like us because the choice will be his.
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Kimhi is intent on demonstrating the uniqueness of man

émong all of God's other creatures, Man's dignity is to

be found in that uniqueness, For Kimhi, however, man is not
simply a higher foram of animal, The difference is not solely
in degree, but in essence, Thus in 2:18 Kimhi remarks:
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For him:,...He separated him (4idan] from

the rest of the living creatures, for they

were all created male and Temale, but Adam

was created by himself, This was for man's

benefit and honor, as he is secrarated from

the rest of the living things in form

and in basic substance....
Man's very name, Adam, is to indicate the distinction, Unlike
the animals, only man combines within himself both the lower
and upper elements.

Kimhi's comment on 12M272 122%%13 strongly implies
that man's ideal purpose is to live in the world of pure
intellect. This, however, is possible only for the szngels.,
Man's earthly component, also revresented by Eve, is a kind
of concession to make it possible for him to live in the
material world, This total "otherness" of man is also
indicated for Kimhi by the very sequence of creation. lMan is

the crowning glory of creation.
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1:26 And they will rule over the fish

of the sea: To make known that all the
lower crcations were created only for

man and that he, by means of his intellect,
will be king and ruler over them., For

if it were not so there would be nc one

in the lower world who knew whno creatcd
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5:2 And He called their names Adam on
the day they were created: On the day
that they were created He called them
Adam as it is said, "Let us make man in
our image;% for this purpose He created
them, that they would te men and not
beast nor bird; and the woman was called
man because He said concerning both of
them, "Let uc make man," as it says:
"Let them rule." He distinguished them in
name from the rest of the living beings
on earth, lian has a higher [level} soul,
but there is a part in it which is of
the earth, because the body is created
from the earth, therefore, if man allows
himself to be drawn in the direction of
his earthly nature, he will be as if he
were entirely of the earth, as if there
is not a higher element in himn,

Kimhi is careful to indicate that man's rule over the lower
creatures is based not merely on a divine edict, but derives
from the superior quality of man, namely, his intellect.
Man's authority and dignity are therefore innate by virtue

of his intellect. lowever, man has to constantly work at
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meriting this superiority by exercising choices which will
develop his intellectual powers. When man descends to the
sensual level, he forfeits this privileged position and
becomes equal to the lower creatures, Man's eartnly component
therefore serves as a perennial warning to him that he can

fall from his exalted position.
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2:7 And God fashioned man out of the
dust of the earth: The dust is mentioned
here even though the four elements were
intermingled in him, because it (the dust)
is the major element in the making of
land creatures. For water creatures,
water is the primal element, even though
they are also made from the other
elements, Therefore their life is in the
wate, Concerning birds, the air is the
major element therefore they fly in the
air...

From the earth: That is to say, from the
best in it, because the body of man is a
figure more pure than the reest of living
things and his form is the most perfect
of all forms, thereiore he walks with

an erect posture, The sage, Joseph ben
Tzadik, wrote thail this is because his
substance is purer and more refined than

a\
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the rest of the bodies, just as we see -
the 0il of a light which is still pure,
its flame risee in a straight line re-
flecting the [quality) of the oilj is it
not so that if the oil is not pure the
flame rises up misshapen and not in a
straight line?

So intent is Kimhi on indicating the superiorigy of man,that

while he concedes, by necessity, that man was created from
the earth, he nevertheless goes out of his way to indicate
that the basic substance that man does share with the animals

is yet somewhat different and better where man is concerned.
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2:19 And He created: And since He created

man and said to him that he would rile

over them (the animals) He brought them

before man to say that he would rule over

all of them as re saw them, as a slave

before a master, and that he should call

them names according tec the nature given

to them by means of his wisdom, which

God gave him more than to any other being.
Man's superiority and dignity is to be indicated in more
than a purely theoretical sense., It manifests itself in
the sense that man oractices jmitatio dei. Kimhi alludes
to this many times in making reference to man's developmeni
of his intellect and moral qualities, all of wvhich he saw
as refjective of God. Here, however, Kimhi gives us a more
concrete example by showing that man is given the dignified

role of being a partner with God in the process of creation,
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The animals are purposely left unnamed by God so that man
may complete this task,
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9:6 For in the image of God He made him:
For he is honored above all the lower
creations because God made him in His
image with the intellect which lie gave him,
Therefore it is incumbent upon the rest

of the creations to respect him and also
man (should respect) his brother and not
destroy his form or his image, for if he
kills him, he is destroying the work of
God, the most honored among the lower
beings. God has made man in His irmage and
if man destroys another man, this is done
against God to nuilify His works, Even
the moet insignificant of men, man did
not have permission to destroy even beiore
God commanded Noah. Concerning plant life,
which is a lesser form than animal life,
the commandment of God was necessary to
allow Adam and Eve to eat them, as it is
said; "Behold, I give to you all matter
of grass," and so did God command to spill
man'’s blood for his sin, as He commanded
in the Torah of Moses. And this for those
deserving of cavital punishment according
to their sins; every sinner must receive
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the punishment he deserves because he
destroyed His image first in his trans-
gression of God's commandments., Behold,
there is no image of Ged and intellect

in the transgressor, because the intellect
decrees that the servant observe the com=
mand of his master, also, his reason will
hold him back from sin, all the more so
when it is a command of his HMaster,

Kimhi's comment here has very interesting implications that

go far beyond imbuing man with a special worth and dignity.
It insinuates moral and legal considerations as well, which
underly the Judaic view of law., An offense against man
becomes simultaneously an offense also against God. This
becomes especially evident in moral and criminal cases. The
taking of a life unlawfully must result in death for the
killer. No compensation is allowed because life belongs to
God, and there can be no human substitute. ILikewise in the
case of a woman vho commits adultery, even if the husband
should wish to forgive her, he may not do so, for in profaning
nerself she has also profaned God's image, Final forgiveness
rests with God and not with the husband. What may therefore
appear as undue severiiy in Judaic law actually reflects a

higher view of man's basic worth and dignity.

-
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Notes for Chapter V

1 Seforno, Genesis 16:6  M130 K?1 AIIPIED R?AT 17200 7712

L0733 nx 1
In order that she understand that she [Hagar) is enslaved
and should not again insult her mistress.

2 Ramban, Genesis 16:6 In*ana 073X @21 ATA ?11y2 15X aRen
L1 mwy?

Our matriarch committed a sin through this oppression and
also Abram in allowing her to do this,

3 1bn Bzra, Genesis 19:31 gnna nnat nank Ak 1% anaz jone

L0270 %1322 7OARa %22 A'a NS UR YD NA0A f13am
It is possible that he had another wife and she had died
earlier and the daughters thought that the fire and brim-
stone was all over the world as in the case of the flood
of waters.

Ramban, Genesis 19:3%1 7 Aavesa opan® X% ... V2R %D
N1 33 ?2 INIR KPP OAAK? M@RY 137 821 MIFIIs v am
«1N22 N
For they said...not in vain did God save us - and they were
modest and did not want to request from their father that
he marry them,for a Nozhite may marry his daughter,

% Rashi, Genesis 19:33  a9npni. MD0TD NIIT2 AANOY A7'D2 73R

« P77502
But the older one who commenced with the act of whoring
the verse makes public her act by stating explicitly (that
she slept with her father).
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Chapter VI
Conclusion
The foregoing analysis of Kimhi's commentary on

Genesis has shown that he approaches the biblical text with
a scientific spirit. Wherever possible, Ximhi seeks to inter-
pret Scripture in accord with reason, He reveals a strong pre-
Judice against the miraculous ans only grudgingly concedes the
possibility of miracles when all other rational explanations
fail him, Thus he seeks to explain away animal speech and other
phenomena which are offensive to reason and go counter to the
laws of nature. He is more tolerant of those miraculous events
vhich are normative to nature and derend on spvecial timing
such as the deep sleep of Adam and the plaguing of Abimelech,
Kimhi also rejects all allusions to anthropomorphism; In order
to avoid the direct contact of God and man, he introduces
"intermediaries™, who at times may take on the form of angels.
Yet, despite his general scientific and philosophic approach,
Kimhi is forced at times to be dogmatic, as when he suggests
that God's word was capable of bringing forth creation. At other
times he is inconsistent with his own view of the separation
of the spiritual from the material, as when he has God
placing a physical sign on Cain, These exceptions do not con-
stitute a strain for Kimhi, for following Maimonides he was
able to rationalize that such miracles were written into nature

at the time of creation.
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Kimhi further follows Maimonides in equating
morality with intellect., This led him to assert that man's moral
behavior is based not only on written laws but on an inner
rational sense.

Kimhi's position with regard to understanding the laws
of Scrivture is essentially similar to that of Saadia and
Faimonides, He operates with the basic assumption that all
lawe have valid reasons behind them; in some cases the reasons
are obvious to us, in others they are not. This, however,
does not keep him from speculating about the underlying
rationale even when he is not certain,

With regard to prophecy, Kimhi's position is by no
means original, but does tend to be unique insofar as he does
not duplicate exactly the views of any one of his predecessors,
but forms a conflate of all of them, Thus, Kimhi adapts in part
Maimonides' view that cquates prophecy with intellectual
attainment, but tends more in the direction of Halevi's
position that also takes into consideration personal peity
and moral traite., While Kimhi agrees with Halevi and Maimcnides
that prophecy is limited to the Hebrew veople, he nevertheless
extends it also to gentiles when it concerns th Jewish peovle,
In the final analysis, Kimhi adopts neither Maimonides' nor
Halevi's positions but accords more with the views of Saadia
who holds that prophecy is initiated primarily by God. While
admitting prophecy's ultimate divine origin,Kirmhi yet discerned

various gradations of prephecy as it filtered through dreams

<
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and visions. In accordance with his general theological
position which emphasizes the distance beitween man and God,
Kimhi interposes the ruah hakodesh and the yuah hanevuzh as
instruments of prophecy. Man becomes more recepiive to
prophecy when he diminishes his sensuality.

Providence, according to Kimhi, is extended only to
the Jéwish people, but does not automatically include the
individual Jew, wio might lack merit. On the other hand,
a gentile may be eligible for it under excevntional circumstances
when the Jewish people is involved. This is also true for
animals, who ordinarily receive vrovidential care only as
species, In Kimhi's view even the very land of Israel merits
a special providence. The guality of providence received by
an individual varies proportionately with his intellectual and
moral qualities. Thus Kimhi's treatment of providence ties
in directly with the concept of reward and punishment, which
in turn inplies that providence is a coefficient of God's
justice and absolute might., For Kimhi, God's providence can
manifest itself in any number of ways, including acts of omission
as well as comission, direct intervention as well as the use
of intermediariec, and when need be, also acts of trickery.
Kimhi reveals an absolute faith in Cos's justice and providence
even vhen this involves him in the moral dilemma of why the
just suffer, Here he follows FMaimonides in asserting that

there must be a just canse whieh escapes our limited knowledge.

o
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The special providential care that man enjoys is
related to man's superiority over the other creatures, as is
set forth in the first chapters of Genesis., For Kimhi,
the distinction between man and animal is based not on
degree, but on essence. lan is to exist in the state of
intellect and to give emphasis to his higher humanity by
negating those parts of himself that tend toward animalistic
sensuality, The ultimate dignity and uniqueness ascribed
to man apart from the rest of the animal kingdom has to do
with the fact that only man is capable of making moral choices
and acting in imitatio Dei.

In questions of ethics Kimhi's approach is direct
and uncompromising., He possesses a clear sense of right
and wrong and states his position forthrightly even if he
must condemn the actions of people to whom the Bible is
sympathetic, For Kimhi the ethical instinct is not something
that man derives from his outside environment, but represents
an innate, intuitive quality. The derech musar, ethical
behavior, is to be valued beyond its social consequences;
it represents a means whereby man develops a "higher soul"
and therefore fulfills himself as a higher being.

Kimhi's commentary, because of its popular and easy
style, must have familiarized his readers with philosophic
and theological questions which had been considered the

private domain of scholars. It embodies Kimhi's creed;

%z
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teaching the reader to

it is didactic in a practical way,

cordance with the precepts of Torah.

live in ac Thus, Kimhi's

objectives in writing the commentary were realized.
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