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DIGEST 

This work is an analysis or tbe manner by which 

three classical Jewiah ethicists. Ba~a Ibn Paqudah• 

Moshe Hayyim Luzzatto and Israel Salanter. utilize 

classical Rabbinic sources to support their ethical 

teachings. 

I have chosen these men because or their intluence 

on the development or classical Jewish ethical thought. 

and because each or them authored a major piece or 

ethical work which had a substantial impact on the 

collllll\lnities tor which they wrote. 

The thesis is divided into tour chapters. In the 

first three chapters. I analyze the manner in which each 

individual thinker utilized Rabbinic sources to support 

his teachings. Rather than analyze the entire work of 

eacb individual. (Ba~ya's Duties or the Heart. Luzzatto's 

Jlealllath Yesharim. and Salanter's Musar Letter) I have 

selected representative sections or each or these works 

which yield sufficient material for a comprehensive 

analysis. Each chapter includes a brief biographical 

sketch or each man. 

In the fourth chapter. the conclusion. I otter a 

summary or my analysis and a comparison or the way each 

ot the three men utilized their sources. 

I tind that each or the three share much in comon 

in their use or Rabbinic texts. They rarely used texts 

in a detenslve manner. rarely misquote texts. and otten 
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utilised the texts to support larger philosophical iaaues 

which were coaon to all three. 

Yet, each or them possessed a unique at7le. Ba~• 

utilises texts sparingly and carefully, using them to 

illustrate or uiplit7 points which be baa previously 

articulated. Luzsatto cites man7 texts and utilises 

tbea tor their cuaulative value. It is conaon tor 

Luzzatto to use Rabbinic texts in order to rebuke, and 

otten be lets the texts speak tor themselves. Israel 

Salanter employed texts in a traditional manner in order 

to support his ethical writings, which constituted a 

somewhat radical departure trom classical ethical thought. 

Salanter otten utilized texts which served a polemical 

as well as philosophical function. 

V 
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INTRODUCTION 

Thia tbeaia 1• an exaaination and analysis or tbe 

•nn•r by which three classical Jewiab ethicists. Ba~• 

Ibn Paqudab• Noahe Hayyim Lussatto and Israel salanter. 

utilise classical Rabbinic sources to support their 

ethical teachings. 

I have ch~sen these three ror a nuaber or reasons. 

First. each or the■ 1• considered to have had an important 

1nrluence on the development or classical Jewish ethical 

thought. Secon~. each or them authored a major piece 

or work which devotes itselr to key ethical questions 

and ideaa. Third• each or these three works had an 

important impact on the communities ror which these men 

wrote. Finally. though each or these men lived at differ­

ent times. many scholars have ascribed oommon threads to 

their thinking. Thia too was a !actor in 1117 decision to 

analyze their writings collectively. 

I have divided the thesis into tour chapters. In 

each or the first three chapters. there is an analysis or 

the way in which each individual utilized Rabbinic sources 

in the work that he authored. Rather than analyze the 

entire work. I have tried to select representative elements 

or each author's work which would yield sufficient material 

for a comprehensive analysis. Each chapter includes a 

brier biographical sketch or each man. aa well as prefatory 

notes to his work. 

1 
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In 111 conclualon. I otter a •uaa&l"J ot 111 analyala. 

In tbia summary. I atteapt to look at thu a• 1nd1Ylduala 

aa well aa compare the way 1n which they uaed their 



CBAP'l'BR I 

aa,a Ibn Paqudab 

Deapite hi• importance in medieval Jewiah philoaopb7. 

the ke7 racta concerning the lite and work or aa,a Ibn 

Paqudah are ahrouded in uncertaint7. 

We do know that he waa born aoMtiM betwffn 1050 

and 1060. and lived in Mualia Spain; probabl7 Sarqoan 

or Cordova. He waa a da77an (Judge or a Rabbinical court) 

aa well as a pazzetan (a COllll)O&er or liturgical poetr,). 

Aa to the latter. there ia ao• diapute concerning aa,a•a 

authorahip or a l'l\lllber or pizzutill.1 

The aubJect or this chapter ia hia moat !&J10ua work. 

Xitab al-Hida7a ila Para'id al-Qulub (Book or Direction 

to the Dutiea or the Heart). Just aa uncertainty prevail• 

aa to where and when he lived. so too 1• there controversy 

c~ncerning the dating or al-Hidiza. 2 Moat acholara gener­

ally date Ba1_1Ya's work around the laat part or the 11th 

century or the early part or the 12th centur7. 

We also know that Ba1_1Ya's treatise (written in Arabic 

with Hebrew letter■) waa first tranalated into Hebrew by 

Yehuda Ibn Tibbon {1120 - 1190) in 1161 aa Hovot ha-Levavot. 

Ibn Tibbon's translation was not onl7 one or the r1rat books 

ever to be printed in Hebrew (Naple•• 1489) but it cue to 

be uaed aa the source ror all subsequent edition•• which 

include eight rore1gn language tranalationa. 3 

3 



HoTot ha-LeTavot (translated bencetorth a• Dutie• or 

the Heart) 1a aa,a•s aelt-deacribed attapt to coapUe 

the tint ayst-tic po■t-'l'alaudic ethical work. In ten 

chapter• (including a abort appendix) aa,a probea deeply 

into the relationahip between the external dutiea (tbe 

dutie■ or the li■ba) and the internal dutie■ (the dut1e• 

or the heart) ~ Whether or not aa,a•• de11re to ■y■te■-

atise ethic• waa aucceaat\ll ia not a queation tor this 

tbe■i•• deapite the tact that it 1• the aubJect or 11111ch 

debate a■ong scholars. However. what 1• generally not 

1.n dispute 1• that D\lties or the Heart 1a no mere theory 

or social ethic•• but an important personal ethical work 

which illustrate■ man-God relatlouhips as opposed to 

man-man relationships. 

The key _ethical sections or aa,a•s work are to be 

round in Chapters 5-9. In order to adequately summarize 

aa,a•s sources. I have chosen to tocus on tour ot the 

rive purely •ethical" chapters: Chapter 5, Unity or 

Conduct; Chapter 6, Humility; Chapter 7, Repentance; 

and Chapter 8, Moral Stock-taking. 

Since this chap,er tocuses on the limited question 

or aa,a as ethicist, I have generally retrained rrom 

analysis or the earlier (and more philosophical) chapters 

or D\ltiea or the Heart. The reader who 1a interested in 

these chapters as background material is advised to con­

sult the tirst tour chapters or aa,a•s work. 
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A. Onlt7 or Conduct 

Tb• tiftb chapter or aa,a•• treatiae (On the Pure 

Devotion or All Acta to Ood Alone) repreaenta the tirat 

atteapt at a7ntbea1s1ng prior pbiloaopbical concept• with 

concrete ethical behavior. Vbereaa previoua cbaptera or 

Dutiea ot tbe Heart have concerned th ... elvea with iaauea 

auch a• unlt7 or Ood, the aapecta or •d1tat1on, and the 

aingular obli&ation to render obedience and reliance to 

Ood, aa,a now movea torward to ftlphaaise the importance 

or ""PDl1 ,,n,, which I have translated a• •un1t7 or 

conduct.• 

Inherent 1n tbia treatiae 1a the notion that deeds 

can only be sincere it the intent underlying them is also 

aincere. A unity or conduct which harmonises both thought 

and deed is seen as the quinteasential level to wbicb man 

can aapire, and ascenaion to that level can only be 

atlained with the understanding that man's actions must 

be Ood-directed as opposed to man-directed. 

It 1a important to note that given the relationship 

between intent and conduct, aa,a tocuaes on the tormer 

and tenda to minimize the importance ot the latter. It is 

tor this reason that this chapter generally lacks apecitic 

suggeations ot deeds which can and should be pertormed. 

Instead, Ba~a tocusea on the process or unity or conduct, 

and provides the model by which one may achieve the larger 

goal. 

5 
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Tbe one who ■eek■ unit7 or conduct muat overcoae 

three obataclea - ignorance or God• the La•• and the Evil 

Inclination. which ea,a rerera to aa the •1natlnct.• 

The third obstacle encompasses the other two. in that the 

instinct serves to convince man that worahip or •n la 

more important than worship or God• and that law la an 

unnecessary tool in achieving this goal. Since the 

instinct baa the capacity to spoil the pure intent or 

the deed (it not to abrogate it completely) ea,a rocuaea 

on t~e instinct and the pivotal role it assumes in 

hindering unity or conduct. 

Aa to the tirat two obstacles. ignorance or God 

and law. ea,a points out that man's conduct ls flawed 

by virtue or the tact that ignorance or the importance 

or obedience results 1n actions which are undertaken 

tor a reason other than God's sake. Ba~ya cites~ 

Aboth1 2.5: 

An empty-headed man cannot be sin-rearing. 
nor can an ignorant person be pious. • 

R. Travers Herford4 points out that these descrip­

tions or human character traits are but part or the larger 

teaching or the Miahnah• which alao speaks or the negative 

characteristics or those who are shy or passionate. 

In this aenae. there are certain human characteriatica 

which are not inherently evil (i.e .• they are neutral 

descriptions or psychological traits). but which do hinder 

one in the purault or certain goals in certain circumatancea. 
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Ba~• appear• to understand tbe text in a dmilar 

manner. using the Hebrew word• m, and f"UU1 D)' to eapha­

aize that ignorance in thia context preclude■ one trom 

becoming a KIin tn, or~- It there 1a a d1at1nct1on 

between the two. it may be that the :ll! 1a ignorant or 

hia obedience to God. which preclude■ him rrom becoming 

a KIin Ki,. Accordingly• the fitcn DY who diaregarda 

!2!:!_h in hia lite beco•• the exact opposite or the 

~- Hence. thia text 1a a good illustration or Ba~••• 

underlying statement concerning the negative charac,eriatic 

or ignorance. 

The threat or the instinct and the influence it baa 

over mania great. Ba~• tella ua: "Your worst enemy 

in this world 1a your own instinct. which 1a woven into 

the power or your aoul. combined with the nature or your 

ap1r1t. sharing with you the rule or your bodily and 

spiritual aenaea . it 1a alwaya aware or you 

it never rorgeta you ... it wears a robe or rriendlineaa.•5 

One or the ways in which the instinct weaves its 

subtle power. according to Ba~•• is that it makea you 

believe that once you have conquered it. it will never 

re-appear. Unlike moat enemies. who will never challenge 

you again once you have overpowered them. the instinct 

1a never persuaded b7 your victory. whether t• occurs 

but once or a hundred times. And. unlike moat enemies. 

the instinct 1a not sat1ar1ed with only one victory over 
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you. but will return again and again until be baa killed 

you. The ollftipreaent nature or the 1net1nct 1e euch that 

Bahya citee ae hia proot text Aboth1 2.4: 

Truat not youraelt till the day or your death. 

Hertord interpret• thie pbraae aa part or the larger 

teaching or the Miahpah. which include■ the tamoua eay1ng 

ot Hillel: ,,~¥n JD .,,en :?J- •0o not eeparate youraelt 

trom the community.• Hie understanding or the tezt 

aaaumea that Hillel'• dictum waa a lament concerning the 

detection or Hillel'• trusted friend (Menahem) to the . 
Essenes. and the latter part ot the Miehnah is a aubtle 

warning to those who might think that they could never 

do what Mena~em did, However. B•1;1Y•'• uae or the text 

appears to be more illuminating. as it serves as a warning 

against selt-contidence generally, especially in connection 

with the subtle yet pervasive intluence or the instinct 

on man. 

To Ba1;1Ya, the seduction ot the instinct takes other 

forms as well. It attempts to contuse man in connection 

with his obligations, and seeks to raise a number or 

questions which will diminish man's faith in Ood and in 

the laws which have been set down tor man's protection. 

One ot the question■ which the instinct raiees is 

the importance or tradition. Ba~• states that the 

instinct will try to persuade man that what wae received 
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bJ way ot tradition ia onl7 ■upererogatory and not obl1g­

atoey. To retute thia, Ba~a cite■ Aboth 3.13: 
Tradition ia a tence tor the !2£!.!!• 

Here the text 1■ uaed to support Ba~a' a 1mpl1ed 

aaaertion that the tradition ha■ explained and elaborated 

as to how men ■hould understand tbe duties wb1cb ha•• 

been imposed on them, many or which are not discernible 

trom the Scriptures themselves. Accordingly, the oral 

tradition (as ezemplitied b7 the use or the word~) 

becomes the rence by which one underatanda the discipline 

which ia inherent in the lawa or the !2£!,!!, since without 

the tence one would lose their taith in the~-

Another area in which the instinct operates is to 

seize on the weakness or man'• knowledge or God and the 

law and to exploit these weaknesses to the point where 

man becomes utterly contused and despairing, unable to 

see the truth and thinking that wbat 1a talae 1a indeed 

true. 

One or the ways in which man can tight this is to 

retrain rrom straying rrom the way or the ancients into 

innovations b7 relying solely on one's own Judgements. 

In this context, Bahya recommends taking on addi­

tional and voluntaey duties tor the sake or virtue. 

He aa7s: 

Arter you have pertormed the duties imposed apon 
you, and you take on theae additional duties with 
the agreement or your mind and the disagreement 
or your instinct, it ia well indeed, tor 7ou are 
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rewarded tor it and at the same ti• you are 
not deviating trom the opinion ot tbe ancients 
concerning this tor they have said:6 

Aboth 1.2: 

Make a tence around the !2!:!_h. 

Babah Metsia 30b: • 
Because Its inhabitants kept to the strict letter 
ot the law and never did aore than their bare duty. 

Abodah Zarah 17b: 

Now tor a long season Israel was without the tr1.1e 
God, but one should study Torah and engage also 
in deeds ot loving-kindnes_s ___ _ 

Let us examine each ot these sources separately. 

As to Aboth 1.2, Hertord sees the notion of a "fence" 

in a negative context, and says: 

The Rabbis always understood the term to mean 
the preca•tion taken to keep the divine revela­
tion from harm, so that the sacred enclosure ... 
might always be free and open ... So far as the 
Torah consisted or precepts positive and negative, 
~hedge" consisted of warnings whereby a man 
was saved before it was too late .. . 1 

Ba~a•a intent may well be to view the essence or 

the text in a similar manner to Herford, but his utiliza­

tion of~ in this apecitic context appears to indioate 

that a "fence" can operate in a positive as well as a 

negative manner with regard to !2!:!_h observance. To 

Ba~•• one constr1.1cts a fence by adding on additional 

duties to thoae commanded by the :!'.2!!h, and while this 

can serve to enhance the carrying out or required dutiea, 

his use or the text here appears to be somewhat more or 

an illustration or hia point than or support. 
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The uae or the text in Babah .. sia 3Ob appears to 
I 

be a much more correct use or the text, in that it appears 

within a context or a Oemara diacuaaion which rocuaes on 

the duty or one to go beyond one'a m.iniaal reapona1b111-

t1ea to othera and ru1r111 the ap1r1t or the law as 

well aa the letter or the law. The text impliea that 

Jerusalem was deRtroyed because ita inhabitanta never 

observed the principle or l'1M ni,■0 D'lB). Inherent 

in the text 1a the idea that while the conduct or the 

people waa technically correct, they were puniabed because 

or their inability to seek a true harmony between conduct 

and intent, which would have resulted in a more extensive 

understanding or their obligations. 

To Ba~ya, this text 1a a good support ror hie tbeaia 

that a constant striving to achieve harmony via conduct 

and intent will result in the acquisition or a character 

trait which purities one's actions and at the same time 

propels one towards even more duties aa a rorm or discipline. 

In Abodab Zarah 17b, Ba~a quotes rrom the story or 

the arrests or R. Eleazar b. Perata on five charges and 

or R. Hanina b. Teradion on one charge alone. R, Eleazar 

lamented the tact that he bad been arrested ror ao many 

charges and told R. Terad1on that be (Teradion) was 

probably happy that he was only arrested on one, since 

his chance ror release was much better than R. Eleazar's. 
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Teradion roplied: 

Happy are you. who baa been arreated on rive 
chars••• but will be reacued; woe ia me who, 
though having been arrested on (but) on• charge. 
will not be reacued; tor you have occupied your­
aelt with (the atudy of) Torah aa well aa with 
acta or loving-ldndneaa. whereaa I occupied 
myaelf with !2!:!h alone. 

The biblical quote which aa,a citea (•Now for a 

long aeaaon Iarael waa without the true ood•- 2.Chroniclea. 

ll) aa part or hia proof tezt 1a ezplained in the OeMra 

by Rav Huna. who 3aya: 

What ia meant by without the true Ood! - It 
meana that he who only occuplea hl■aelt with 
the atudy of !2.£!h 1a aa if be had no God. 

Since the implied ■eaaage within tbia chapter ia that 

pure devotion ia achieved by an underatanding of all or 

the obligationa which God (aa oppoaed to man) impoaea 

upon ua. BaJ;iYa'a uae or this text is an excellent illuatra­

tion or the relationabip which exiata between aupererog­

atory acta and their ability to bring one cloaer to God. 

Another aubtle rorm or aeduction which the inatinct 

uaes to hinder unity or conduct ia to make man unaware 

that within all good deeda there ia the presence or aome­

thing which has the potential to spoil it. It man is not 

aware of this. mishapa will befall him and perauade him 

to abandon hia queat to perform good deeds in the ruture. 

In other word•• ■an muat be aware or the good as 

well as bad 1mplicat1ona of hia attempt to do good deed•• 

tor with thia knowledge will come a clearer underatanding 
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or bow to aToid doing ertl. In aupport. aa,a cites 

Babab Batbn 89b (in connection With Rabbi Jobanan Ben 
• 

Zaldcai and the detect■ which are round in weight• and 

Masures): 

Woe unto me it I speak and woe unto• it I do 
not ■peak. It I ■peak. deceiffr■ will learn 
tro■ 117 utterance■ bow to co..S.t trauda. It I 
do not ■peak. tbe deceiTer■ Will think that the 
learned do not know their Wicked Mtboda. 

The text goea on to aak whether or not be ■poke. 

and the answer 1■, he did. relying on the text 'For the 

waza or the Lord are right; the righteoua walk in them 

but the wicked stumble therein.• (Boaea 14.10) Here, 

Bahya uaea thia text in a correct manner, aince Ben Zakkai 

ia clearly viewed•• being aware or all or the implications 

or what••• apparently a simple good deed - exposing 

corrupt buaineaa practices. It is implied that in thia 

context, Ben Zaldca1 1a instinct operated ao aa to try to 

convince him not to expoae the deception, under the theory 

that exposure would only give the deceiver■ more opportunity 

to engage in other similar practices. On the other hand. 

one could argue that the text aupporta Ba~••• aaaertion 

that there are times in which an apparently innocent good 

deed haa negative conaequence■• and that this text is 

ottered to illuatrate that point•• well. 

The instinct also acta to seduce man by praising him 

to such an extent that the instinct 1• able to convince man 

that he can ahow his devotion to God aolely through hie 

relations With other men. 



Aa Ba~• aa7a (quoting tbe 1nat1nct): 

How bapp7 I aa with 7our a1tuat1on, with 7our 
good ta1th, and your pure devotion to Ood. 
Indeed, 7ou bave reached auch a degree or ravor 
with Ood tbat none or wour contniporar1ea can 
vie with 7ou. Thia 1a more tban enough aa an 
ezpreaa1on or your gratitude to Ood tor b1a 
gracea and hi• ravora wb1cb you bave received. 
Now it 1• proper tbat you turn to pay ao• or 
tbe obl1gat1ona you have toward• otbera. You 
know tbat they conat1tute the Mana to your 
good and evil. You 111at realise by th1a tiae 
tbat your honor lie■ in their aat1atact1on with 
you and your ta1lure 1• in their anger with you. 
Theretore, you mat be pNdent, you mat aat1at7 
them and gain tbe1r ravor ... •6 

At the concluaion or th1a quote, Ba~• baa the 

1nat1nct cite Aboth 3.10: 

He in whom the ap1r1t or h1a tellow creature 
take■ delight - in him the ap1r1t or the 
Omnipreaent take■ delight, 

The instinct utilizes the text to aupport the notion 

that tlattery and curr7ing ravor with others is the key 

to Divine acceptance. Accordingly, Ba~• quote■ the 

instinct as erroneously utilizing a proor-text to illus­

trate how the instinct is able to act in a devious manner. 

In actuality, the whole message or this text is the 

message or the whole Chapter; namely, that the man-God 

relationship will arrect the man-man relationship and 

not visa versa. The man who seek■ to please others•• 

a means toward pleasing God 1■ the man in whom God delight■. 

Prom th1a deacr1pt1on or the 1nat1nct's working 

methods, we see that it works like reaaon. The d1tteNnce 

is that it reaaons in a negative manner. Since the value 

• 
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or tbe deed depend• on tbe pur1t7 or tbe tbougbt. (un1t7 

or conduct) it 1a crucial tbat an be able to d1at1ngu1ah 

between the arguments or reason and tboae put rorward b7 

the 1nat1nct. 
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8. HWll111ty 

Bahya'• aixth chapter, which deal• with hwllilitJ, 

(tranalated aa aublliaaivene•• - !!JUl2) rollowa cloaely 

upon the preceding diacuaaion or unity or conduct ,,n~> 
(~, the subject or the rirth chapter or O\ltiea or 

the Heart. 

To Ba1:1Ja, the opposite or humility ia !ll!!!, trana­

lated aa arrogance or pride. The rormer trait acta aa 

a negation or the latter, juat aa pride operates to negate 

the positive value or humility. In addition, hWll111ty 

runctiona to negate other a1m1lar (negative) character­

iatica which Ba1:1Ja enwneratea in detail. 9 

At the outset, Ba1:1Ja identiriea ten points per­

taining to humility which will serve aa the core or hia 

diacourae. These points begin with a basic definition 

or humility, move to the different kinda or humility, 

methods or achievement, and conclude with the benefits 

or humility both in thia world and the next. 10 

In a diacuaaion or the seven waya in which one 

achieves humility, Ba1:1Ja states: 

When a man ponders on the omnipotence or the 
Creator and the unlimited powers or the Observer, 
who knows him both outwardly and inwardly, when 
he underatanda this important matter or the 
greatness mingled with modesty or the noble 
men or rormer generations aa described by the 
ancient aagea ... then he becomes humble,11 

To support this aaaertion, Ba1:1Ja cites the paaaage 

in Sukkah 28a, 

16 
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They said or Jonathan b. Ussiel that when he 
used to sit and occupy himselr with the study 
or the Torah, every bird that tlew above him 
was immealitely burnt. 

The use or this source is so••hat puzzling, in that it 

comes at the conclusion or a discussion in the tractate 

which discusses the eight disciples or Hillel the Elder 

(Jonathan b. Uzziel being one or them) who were sutticiently 

worthy to merit the Divine Spirit resting upon them. A 

reading ot the context in which this quote appears indicates 

that the merit or Jonathan was so great that the divine 

presence was an integral part or his existence and was 

powerful enough to cause heat to emanate rrom him when he 

was engaged in the study or !2!:!_h, thereby arrecting others 

in the vicinity. 

A much clearer use or a Rabbinic text appears in 

the context ot Bahya's discussion or the ten qualities 

which man must possess tor proper behavior in the area of 

humility.12 

Here, Ba~a enumerates the fourth quality as: 

Doing good to others, and speaking well or them, 
pardoning their raults and never slandering or 
defaming them, and owerlooking their slander and 
defamation, even it they are not worthy or it ... 13 

He cites as his proor text the incident in tractate 

Ta 1an1th 25b: 

R. Eliezer once stepped down to the reading desk 
and ottered 24 supplications tor rain, and there 
was no response, Rabbi Akiba stepped down and 
ottered (three supplications, beginning) OUR FATHER, 
OUR KING ... and his prayer was accepted. A voice 
proclaimed, "not because the latter sage was greater 
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tban the roraer. but only becauae tbe latter 
overcaae hia natural tleaperaaent while tbe 
roraer did not do ao.• 

Thia appears to be a uae or a text which illuatratea 

the value or being able to overco• the negative cbarac­

teriatic or aeeking revenge. even in a aituation where 

one baa done grevioua in.fury to another'• reputation by 

alander and detaaation. To Ba~•• there appear• to be both 

poaitive characteriatica which mat be utilised in order 

to achieve buaility. aa well•• negative character ele­

ment• which must be avoided. 

The use or this particular text is a good exuiple 

or how one overcomes natural desire to retaliate and in 

the process gains greater merit than the one who speaks 

well or others but is unable to overlook slander which 

is perpetrated upon him. 

Another quality which Ba~a lists for humble behavior 

is humility in all worldly arrairs. As he says: 

In all these. a man's conscience should be 

:~o~r~ ~~~hb~~i~~~~~~ ;=m~~sp~!~!l: ~::::1~~-14 

In support. he c1~es two passages rrom ~: 

Aboth 4.4: 

Be low in spirit before all men. 

Aboth 3.16: 

Be submissive to a superior. artable to a Junior. 
and receive all men cheerfully. 

It is interesting to note that Babya's use or Aboth . ---
!:_i is only partial. in that he deletes the latter part or 
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the verse. no, •ilM·niprw (tor the hope ot earthl7 •n 

1s but deca7). which changea the context ot the text 

trom one ot a1mple hull111tJ to a larger teaching about the 

tut111ty ot those aap1rat1ona which depend only on the 

realm ot phJa1cal and aenaual mattera. 

However. the uae ot that text. plua Aboth 3.16. doea 

appear to aupport the idea that hum1l1t7 1a a trait to b~ 

practiced to all people according to their var1oua degreea. 

Although the latter tezt appears to indicate that one 

ahould only act •1th certain typea ot humility correa­

ponding to the importance ot the peraon involved. the 

general tbruat ot the text pointa towarda an overall 

atandard ot behavior which 1a ot equal measure and impor­

tance. 

In the concluaion ot the chapter. Ba~• speaks or 

the six benetita or humility. or these a1x. three are 

associated with this world - one becomes sat1sr1ed with 

one's portion. one is able to endure when misfortune strikes. 

and one is more tavored by people as a result or h1s humility. 

or the three benefits which pertain to the other 

world. the t1rst is that. as a result or humility. 

The humble man 1s cloaer to the attainment or 
knowledge because he follows the lf&rned• turns 
to them. and submits to them ... ~ 

The proof text tor this quote is round in Aboth l.4: 

Let your house be a meeting place tor the w1ae. 
cover yourselt (i.e. - sit) amidst the dust or 
their teet. and drink their worda thirstily. 
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It 1a correct. tor the one who 1a willing to open one'a 

ho•• to ait at the teet ot othera intently. and to learn -

thia 1a the one who will gain knowledge. Aa Ba~• atatea: 

The proud un cannot reach tne knowledge nor 
attain utmoat certaint1. tor he la too haughty 16 to turn to the people who know Ood and hie law. 



c. Repentance 

Inaallllch aa bua111t7 ia the l"OOt or repentance in 

Bab7a'• aacend.1ng order or eaaent1al buun character1at1ca • . 
Chapter Seven (7) or Dut1•• or tbe Heart emphaa1sea 

bua111ty aa the Mana b7 which one can achieve true 

repentance (!92!!1). 

In analysing the utilization or Rabbinic aourcea in 

this chapter. it 1a iaportant to note that Ba~a atreaaea 

the man-Ood relationahip aa opposed to the man-man rela­

t1onah1p. Thia does not •an that sa,a m1n1m1zea the 

hal"II which can be done by one human being to another. 

nor does he negate the requirement tor man to seek 

teabuvah trom another on account ot his tranagreaa1on. 

Rather. any sin against man is also a sin against God. 

and while the converse 1a not true. aa,a emphaaizea that 

the ability to do teshuvah rests on man's ability to 

understand that his relationship with God is the ••••nee 

upon which teahuvah ia built. 

To Bal;1Ya• there are two types or pious men. and it 

ia important to understand the distinction between them 

aa it appears in the context or the Chapter. One type 1a 

the taadiq gamur. (the completely righteous) completely 

immune to a1n and error. The other ia the man who baa 

repented or his sins. Aa will be seen. Bal;1Ya ia moat 

partial to the latter. since the majority or the pious 

belong to the latter class or those who have sinned and 

repented (and been pardoned). whereas not every pious 

21 
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man 1a penitent. Although Ba~& adaita that thoae who 

are 11•1ne rro■ ain may be or a higher rank. he rocuHa 

on those who have done teahuvah since they represent the 

greater number or people aa well aa the bulk or thoae to 

whom hia work ia addressed. 

Within the contezt or repentance. aa,a delineates 

three claaaea or penitents who do teahuvah - the one who 

repents with hia tongue. the one who repents in hia heart 

and 11mba • and moat important• the one who ru1r111a all 

or the pre-conditions or repentance by constantly engaging 

in aelr-ez&lllination ror wrongness or conduct coupled with 

a struggle to achieve a continuous process or repentance. 

In the third section or the Chapter. aa,a discusaea 

the importance or this last type or repentance. He says: 

He must make a reckoning or God's graces that 
he has received and or his own acts or disobed­
ience which have taken the place or gratitude.17 

In contradistinction to the other kinda or penitents. the 

third t71>e or penitent involves himaelr in a constant 

process or reckoning which goes beyond the immediacy or 

the transgression and looks to the greater implications 

or his conduct. In support. aa,a cites Aboth 2.1: 

Reckon the loss incurred in the rulrillMnt 
or a mitzvah against the reward secured by 
ita observance and the gain gotten by a 
tranagreaaion against the loaa it involves. 

To Herrord. this M1ahn&h implies a balancing process. 

wherein the loaa or the m1tzvah (aelr-den1al) ia balanced 

by the "reward" which 1a di vine approval. Likewise• the 
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•reward• ot a tranagreaa1on M7 involve aoM preaent gain 

or uter1al advantage. but it 1a balanced b7 a loaa ot 

divine approval. ea,a understand• the tut 1n a a1m.lar 

Mnner. and ut111sea it to 1lluatrat• the blportance ot 

man'• careful cona1derat1on ot the 1apl1cat1ona ot b1a 

conduct 1n connection with other men aa well aa with God. 

To ea,a. tb1a tezt 1a 1lluatrat1ve ot another ot 

bi• themes which run throughout the Chapter. namel7 -

that co11penaat1on and loaa 1• ot a two-told nature. 1n 

that every precept which un pertoraa (or ta1la to pertora) 

baa a spiritual aa well aa a practical ettect. The man 

who engages in a constant process or aelt-reckon1ng will 

recognize that disobedience has the!!!!.!!, errect or dis­

obedience againat God aa well as against man. Corres­

pondingly. the reward received ror perrormance or the 

precept becomes spiritual as well as material. in that 

inherent within the process or repentance is a moral value 

in and ot itselt which is independent or the act performed. 

Implicit then in this theory 1a the idea that through 

this process man's character becomes changed and strengthened; 

he becomes more capable or being open to the importance or 

doing teahuvah. 

But how is man aroused to repentance? In a later 

section in the Chapter. Ba~• rocuses on the God-Mn 

relationship by stating that reproving or man stimulates 

arousa1.18 To aa,a. the moat ezemplary method would be 

1 
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aelt-reproval. baaed on un'• love ot Ood and understanding 

ot the gracea beatowed upon hi11 aa well aa the correapond1ng 

obligation to obey all or hi• coaanda and prohib1t1ona. 

Another 111ethod ot arouaal comes tro11 the reproof 

ot Ood which 1a un1teat by hia prophet• and Holy Books. 

These men and their teaching• were 1n ettect aigna g1 ven 

by Ood. In support ot thi•• Ba~• c1tea K1dduahin 72a 

and Yo• 38b: 

Betore Moaea' aun had aet. the aun or Joahua hia 
d1ac1ple had risen. Betore Eli'• aun had aet. the 
aun or SU1Uel ot Ramah had r1aen. Betore El1Jah'• 
aun had aet. El1aha'• aun had risen. On the day 
that Rabbi Ak1bah died. our saintly teacher Rabbi 
Judah the Prince waa born. 

The uae or th1a text 1• somewhat problematic. tor 

1ta m1draah1c origin (Koheleth Rabbah 1.5) 1a based on 

the key use ot the word~ (sun) to support the textual 

teaching that when the aun aeta on one person. it r1aea 

on behalf or another. Since the context 1n K1dduahin 72a 

implies that a righteous man does not depart rrom the 

world until another like himself 1a created. Ba~a•a use 

or the text 1a somewhat forced. 

In connection with an earlier reference to the need 

tor constant aelt-exam1nat1on. especially 1n regard to the 

man who repents only with hia mouth. Ba~• mentions a 

number or hindrances to repentance by aay1ng: 

He thinks he will rid himself or h1a disobedience 
to Ood after he baa achieved his purpose and 
aat1at1ed his deaire.19 
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In aupport. ~• c1tea M1abnah Yo• 8.5: 

A un wbo aaya •1 will a1n and repent• will be 
denied the opportunity tor repentance. 

Thia 1a an accurate uae or the text. tor it uipl1t1ea 

ea,a • a eaaent1al argument that there can be no repentance 

with reaenat1ona. eapec1&11J 1r one aaauaea that be can 

roreatall repentance to aoae later date. The Miabn&h 

1apl1ea that the one who continue• to a1n •111 either never 

repent, and even 1r there 1a repentance, it will never 

be co111plete 1n the way it should be. To ea,a, thia 

text aupporta hia view that repentance mat be preaent­

or1ented and continuous. 

In a similar vein. ~a notes an additional hindrance 

1n the conduct or those who repent aome or their actions 

but persist 1n others. The emotion ot contrition 1a not 

autt1c1ent unleaa there 1• an action which 1• consistent 

with the contrition. To illustrate the detect or this 

type or teshuvah, he cites Ta'anith 16a: 

Ir a person has been guilty or a sin and contesses 
it, but doea not change his ways, what is he like? 
He is like a man who holds a reptile in his hand, 
and though he should immerse himaelt in all or the 
waters or the world, it will not avail to cleanse 
him; but it he throws ott the cause or defilement, 
an immersion in 40 ae'ah or water will be accounted 
to him as a cleansing bath. 

Again, this is an accurate uae or the text, and even 

though the point or the text relates to the lack or harmony 

between thought and deed. ea,a correctly uses the text to 

underscore the need to~ tull repentance which has the ettect 
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or changing one'• character ao aa to never repeat the 

tranagreaaion in the ruture. 

Aaawning one haa become truly penitent in accordance 

with the preceding d1acuaa1on. 1• that peraon the equal 

to the pioua men who have never sinnedT Here. aa,a 

aeema to indicate a poa1t1ve reaponae. yet tor a ditterent 

reaaon. aa,a aupporta the aaaertion that the penitent 

equals the truly righteous. but not becauae or aey theo­

logical reaaon. Rather. he aeeks to otter hope tor those 

who are in need or contrition and doea not want to place 

aey obatacles in their path by indicating that their 

teahuvah will not place them on equal rooting with the 

truly righteous. 

aa,a utilizea two texts to show that the penitent 

can be equal to. and at time•• superior to the pious man. 

In regard to the rormer. he citea Yoma 86a: 

Ir one tranagreasea an arr1rmative precept. the 
neglect or which doea not involve the penalty or 
excision. and repenta. he 1a forthwith rorgiven. 

To aupport hia aasertion that the penitent can be 

auperior. he citea Berakhot 34b: 

Where the penitent atands. the one who 1a wholly 
righteoua cannot atand. 

(which relies on Iaa1ah1 62.19: 

Peace. peace to him that 1a rar ott and to him that 
1a near.) 

While both or theae texta indicate a positive merit 

ror the penitent. ea,a employa the limited holding in 

- .. · ........ ,. 
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Yo• 86a to aupport bl• contention that the penitent la 

equal to the ploua one, under the tbeol'J that the peni­

tent reall&ea bla (albeit llalted) tranagreaalon, turna 

to God, and repenta without repeating bla aln 1n the 

ruture. 

Accordingly, aenaltlve to bl• readerablp and mindtul 

or bla earlier point that there are rew who are tnly 

rlghteoua, aa,a can then employ Berakhot Jlib which 1mpl1ea 

that the proceaa or teahuvab (which the ploua doea not 

have to engage 1n, ■lnce be baa not alnned in the r1rat 

place) puta the penitent on a auperior rooting to the one 

who baa never ainned. What diat1ngu1ahea the two men ia 

the preaence or humility in the penitent, who baa engaged 

in a much more rigorous moral struggle to arrive at bis 

current atatua. 

Still, repentance is difficult to achieve. Ba~ya 

states that there are physical as well as other obatacles 

which binder true repentance, eapecially when the trans­

gressions involve other people. The sinner may be ignorant 

as to who be baa wronged, unable to find the victim, or 

restitution may be impossible. He cites Gittin 55a: 
Ir one robbed a beam and built it 1n as part 
or a palace, the School or Sbammai bolds that 
the robber must tear down the entire structure 
ao as to restore the beam to its righttul owner. 
The School or Hillel bolds that the owner is 
only entitled to the monetal'J value or the beam. 

The text rrom Gittin includes the line nlpn 'lBD 

~- (Thia ruling is for the benefit or penitenta.) 20 
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What 1• interesting to note is that despite the 

inclusion or the last part or the tezt. (which is a key 

ezplanation or the principle) Ba~• uses this tezt tor 

a very limited proot or how physically d1tt1cult it is 

to -ke restitution. even though the tezt is 1nd1catlve 

or another interpretation. 

Finally. in coMection with the idea or hindrances 

to true repentance. Ba~• speaks or those who mislead 

others and induce them to tollo•• which involves not 

only one's own sin but the additional transgression or 

inducing others as well. In support. he cites Aboth 5.18: 

Whosoever induces multitudes to be righteous. 
through him no sin shall come about; but he 
who causes the multitude to sin shall have 
no opportunity given to him to repent. 

To Herford. this Mishnah is illustrative or the 

doctrine of imputed righteousness and sin. wherein one 

is held responsible for the others whom he has influenced. 

This responsibility works both ways. ascribing guilt as 

well as merit. 

that 

Yet. ea1:17a sees the Mishnah as supporting his idea 

this way. he not only sins himselt, but he leads 
others into error; so his sin keeps growing. and 
it multiplies 1taelt •! long as those who believe 
in him grow in number. 1 

Thia interpretation appears to be more correct, in 

that Ba~ya implies that as the tollowing increaaea. the 

aiMer becomes more convinced as to the rightness ot 
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what he 1a doing and conaequentl7 aovea rarther away t'rom 

the capab111tJ or realising the error or hia conduct. 

In the concluding section or the Chapter. ea,a 

exhorts the reader to haaten in pertorming those acts or 

repentance. The implied assertion that one can clear 

their account with Ood assumes that one is actually willing 

to act while there 1a still time remaining. He cites two 

ethical maxima rrom ~: 

~: 

The day 1a abort. and the work 1a much. 

Be strong as the leopard, light as an eagle, 
tleet as a hart. mighty aa a lion to do the 
will or your rather who is in heaven. 

These texts are used to illustrate the very simple 

point that Ood's mercy in enabling man to correct his 

errors require man to take the tirat atep and to do ao 

bet'ore time (or Ood'a patience) runs out. In one sense, 

then. these texts are an apt conclusion to the chapter, 

tor they underscore an important theme which recurs 

throughout the chapter - the idea that teshuvah implies 

not so much Ood reaching out to man. but rather. the 

creation or a relationship wherein man desires to hasten 

so that he might be worthy or God's forgiveness. In that 

aenae. Ba~a•a uae or these texts takes on an additional 

purpose. to show ua that teahuvah implies a man-God 
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relationab1p wherein God baa enabled -n to co• to the 

point where be conaciously seeks to rectify b1a errors. 



,..."!"""". -~ •• _ "-________________ .. :;;... __________________________ "'S. 

D. Moral Stock-Taking 

ea,a•a eighth chapter. W8ln 1,:::wn. follows the 

previous chapter on !21!!1• Turning. and aince ea,a 

illustrates that the former is an integral part or the 

latter. it is deserving or its own treatMnt. 

To Bahya. the essence or moral stock-taking is man's 

understanding or the arrairs or his world and or his 

religion. so that he may tully distinguish the nature 

or his obligations. This constant examination or one's 

obligation to God is a consistent theme in Duties or the 

!!!!.!:!• and it rorma the key ethical and philosophical 

base or this particular chapter. 

Within the context or the five sections which make 

up this chapter. the third section on the aspects or 

moral stock-taking assumes a pivotal role, and it is 

that area which we will scrutinize most carefully. To 

Bahya, there are thirty aspects or moral stock-taking, 

and though they follow no particular order. their aggre­

gate value provides a perceptive insight into his concept 

or self-reckoning. 

One or the key aspects or moral stock-taking is 

man's accounting with himself concerning his obligation 

or devotion to God, The oblisation or devotion must be 

pure. not only with regard to the unity of God generally. 

but also in terms or the purity or act towards God which 

is carried out by man. 

31 
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In connection with the latter. Ba~a atatea: 

••. he mat never have tor hia action &D7 purpoae 
other than Ood; be aaat not act out or love tor 
the pra1ae or •n• or rl"OIII a dea1re to pleaae th••• 
or tl"Om tear or th•• 1n order to draw ao• bene­
r1t tl"O■ hia deed or to avoid ■1atortune. either 
1n thia world or the next ... 22 

In aupport or th1•• Ba~a c1tea Aboth 1.3: 

Be not like aeManta who m1n1ater to their maater 
under the condition or receiving a reward. but 
be like aeManta who m1n1ater to their maater 
without the condition or receiving a reward. 

Hertord underatanda the text to imply that man's 

aeM1ce or Ood ought to be d1a1ntereated. The •reward.• 

it any. which 1a due to man 1s not anything which is the 

obJect or seltish deaire but rather divine approval. a 

autticient reward in and or itaelt. 

Thia apparently accords with Ba1;1Ya's notion ot pure 

devotion. which places supreme importance on the man-God 

relationship and the idea that the relaUonahip itaelt 

1s sutticient •reward• since it leads to entrance into 

the world to come. 

Inherent 1n man's obligation or devotion to God is 

the idea that man muat undertake an accounting or all or 

the various types or obedience. To Ba1;11a. all or the 

actions done tor the sake or God tall under one or three 

headings: 

1) dutiea or the heart only. 

2) duties or the heart and limbs together. 

3) duties ot the limbs alone. 

'j 
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In connection with (1) duties or the heart alone. 

Ba~a atreHea the importance or a complete devotion which 

trees one'• heart or all thought a pertaining to this world 

and its artaira ao that it can tocua on coaplete intention 

and conscience directed toward God. 

To aupport thia idea. Ba~a citea th• well-known 

Amorair dictum. nlll~ n,~,~~ ,,,:re (mitsvot require devo­

tional intent) which appears in the Geura in connection 

to the Mishnah in Maaekheth Berakbot 2.1. The quote 

(round in Berakhot 13a) appears in connection with a 

Mishnah which sa1s: 

It one was reading the Torah. and the time 
arrived tor the reading--roT"the Shema); 
it he aet his heart to it. he hai'a'Iicharged 
his obligation. and it not. he baa not dis­
charged his obligation. 

Ba~ya appears to use this dictum to support his 

earlier contention. since the Gemara discussion appears 

in the context or whether or not one who was reading !2!:!!! 
(and who happened to come across the~) can possibly 

have the requisite kawanah (intent. coupled with devotion) 

to re-rocus his attention on his obligation to recite the 

~- It is an accurate uae or the text. since the 

underlying implication is that religious duties cannot 

be carried out in a mechanical fashion but only in the 

presence or specific intent towards the performance or 

the act. 
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To Ba~a• the relationahip between m, and ~ 1a 

crucial. in that abaence or the latter diminiahea the 

errectiveneaa or the rormer. Thia 1• eapecially true 

in connection with 4ut1ea which involve both the heart 

and it• members (like prayer). Al he says: 

For you muat know that worda are a matter or 
the tongue. but meaning is a utter or the 
heart . The word■ are like tbe body or a 
prayer. but the M&ning 1• like its 1oul. 
When a man pray■ only with hi■ tongue. his 
heart preoccupied with aomething other than 
the meaning or the prayer. then hi■ prayer 
is like a body without a soul. or a ■hell 
without content•• ror only hi• body 1• pre■ent; 
hi■ heart is absent rrom his prayer. 23 

In support or this statement. Ba~• cites three 

sources: 

1. Berakbot 30b: 

A man should estimate ror himself: 1r he reels 
that he can pray devoutly let him say the prayers. 
Ir he cannot do so. let him not say them. 

2. Berakhot 2Bb: 

Our Rabbis taught - When R. Eliezer fell sick. 
his disciples came to viait him. They aaid to 
him -"Our maater. teach us the waya ot lite. 
that we may. through them. be round worthy ot 
the lite in the world to come." He said to them: 
"Be mindful ot the honor ot your colleagues. 
discourage meditation in your children and aet 
them between the knees or scholars. and when 
you pray. know before whom you are standing." 

3, Aboth 2.13: 

When you pray. make not your prayer as a fixed 
mechanical task but as an appeal tor mercy and 
supplicationa to the omnipresent. 

J 
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The tirat tezt {Berakbot 30b) appear• in the contezt 

or a Geura diacuaaion baaed on Miahnah 4.7. and the 

question or aaying the Aaidah twice. The discuaaion 

centers on R. Hi11a b. Abba's praying the Aaidah two timea 

and the reason tor auch an action. The tezt here is the 

dict\lll or R. Eleazar. and though it is not ottered as 

the answer to th~ question or why R. 1}111a repeated the 

Amidah. its value reattirms the general principle that 

kawanah 1a required in the context or prayer. In this 

context. ea1:17a's use or the text 1• accurate, since the 

underlying assumption is that one should deter prayer 

{or repeat it) in the absence or requisite kawanah. 

The second text {Berakhot 28b) is more subtle, 

and sa1:17a cites only the last sentence of R. Eliezer's 

advi ce to his disciples. The phrase, c,,o,y cnK 'D 'J~) iv,, 
which appears to be a general statement pertaining to 

humility before God, is interpreted {by Rashi) to mean 

that one must pray with reverence and devotion. 

Ba~ya's use of this text is accurate for two purposes. 

Not only does the text support his specific teaching about 

the need tor kawanah. but also serves to illustrate the 

general assertion which runs through the entire treatise -

the idea that moral stock-taking requires cognizance or 

the man-God relationship and the obligations which 

emanate therein. 

-
I 
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The third text. Aboth 2.13. ia aeen by Herford aa 

illustrating the point that 

Prayer ought to be the tree utterance ot the 
heart .•. the inal'd spirit must be the 
master and not the slave or whatever outward 
torm the prayer may aaaume . 

Here. Ba~• baa a ditterent understanding or the paaaage 

aa opposed to Herford. who minimizes the importance or 

m and interprets the text aa a clear statement favoring 

n!ll2 aa the moat important element in prayer. 

Arguably. Ba~a•a uae or this text ia to ahow that 

prayer (which involves the heart aa well aa the limbs) 

by ita tixed nature requires an extraordinary amount ot 

intention by virtue or all or its tixed attributes. 

Bence. to him. it ia not a question of either-or but 

rather a context which aupporta the idea that because 

of gebah. more kawanah ia required. As a result or 

the increased intent. man is able to find new meaning 

to unchanging words. 

To Ba~•• prayer is composed or words and their 

meanings: the words need the meanings. but the meaning 

is in no need ot words when it is possible to convey it 

with the heart. As he says: 

For the meaning is the root ot our purpose 
and the basis ot our intention. 

In support or this. be cites Mishnah 3.4 in Maaekheth 

Berakhot: 

. 
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One who is ritually unclean says the words or 
the Shema in his heart but should not recite 
the ~ictory formula that introduces it. 
or the one that concludes it. 

Arter citing this proor text. Ba~a attempts to 

use this Mishaah aa a further support by saying: 

They have even permitted condensing the regular 
prayer into a special short prayer. Were the 
words the mainstay or the prayer. we would not 24 have been permitted to abridge them in any way. 

Ba~ya's use or this text is problematic. inasmuch as 

the ruling concerning the ritually impure man is based 

more on his status (as unclean) than on the question 

or his intention or devotion. The Gemara goes on to 

discuss this holding or the Mishnah only to conclude that 

the ritually impure man is entitled to say the~ 

mentally solely because he should not have to sit and 

say r,othing while others are engaged in the reading or 

the Shema and its blessings! While it is true that the 

Rabbis have permitted the condensing or the regular 

prayer into a special short prayer in times or danger. 

the use or this particular text is inappropriate to 

Ba~ya's larger point. 

Another area or moral stock-taking concerns the 

negative implications or man's desire for the friendship 

and company or others. To Ba~ya. there is definite value 

in the virtue of isolation rrom others. primarily in 

avoidance of the evil which is entailed in mixing with 

groups of people. 

' 
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This includes slander. gossip and one's desire to 

say things which will flatter others or bring praise to 

himself. rr one is unable to avoid the company or others. 

one is still obligated (Leviticus, 19.17) to rebuke others 

for evil conduct, 

To Ba~ya. there are three rorms or rebuke - physical 

reproor. verbal rebuke. and reproof by the heart. The 

latter rorm implies one's conscious attempt to avoid the 

company or others who are known to be evil. especially 

where physical or verbal reproof is impossible. And yet. 

inherent in solitude there is another difficulty -

But if you are living in solitude you are 
exonerated from the duty of exhorting them to 
do good and warning them to abstain from evil. 
And it is difficult to fulfill this duty and 
completely discharge its obligation.25 

From here. Ba~ya continues and cites his proof text: 

It was taught: R. Tarfon said. "I wonder whether 
there is any one in this generation who accepts 
reproof. for if one says to him: Remove the mote 
rrom between your eyes. he would answer: Remove 
the beam rrom between your eyes"! R. Eleazar b. 
Azariah said: "I wonder if there is one in this 
generation who knows how to reprove." (Arakhin1 16b) 

Ba~ya's use of this text appears to be in support 

of his general assertion that rebuke. in any form. is 

difficult to implement. Within the context of the Gemara 

in which this quote appears. the statements of R. Tarphon 

and R. Eleazar illustrate this exact point. inasmuch as 

those who are rebuked respond by criticizing the rebuker. 

and those who reprove others are often ignorant as to the 

- , 
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correct manner by which one should otter reproof so as not 

to embarrass the wrongdoer. Ba~a uses the text in a 

correct manner. 

Continuing in this area. Ba~a states that one or 

the primary evils entailed in associating with others is 

the corruption or one's common sense and the strengthening 

or the instinct <r•tzer) which comes from adopting the 

evil ways or the crowd which one follows. He cites 

three texts: 

1. Aboth1 3.10: 

R. Dosa b. Harlcinas said - morning sleep, midday 
wine. children's talk1 and rreguent1uf houses or 
assembly of the ignorant put a man ou of this 
worid. 

2. Mishnah Sanhedrin, 8.5: 

A "stubborn and rebellious" son is tried on account 
or his ultimate destiny: Let him die innocent and 
let him not die guilty. For the death or the wicked 
benefits themselves and the world, the death of the 
righteous injures themselves and the world. Wine 
and sleep of the wicked benefit themselves and the 
world, wine and sleep of the righteous injure them­
selves and the world. The scatter!~ of the wicked 
benefits themselves and the world, te scattering of 
the righteous injures themselves and the world. 
The asaembli of the wicked i ures themselves and 

e wor • t e assem ng o t erg eous ene s 
themselves and the world. The tranquility of the 
wicked injures themselves and the world, the tran­
quility of the righteous benefits themselves and 
the world. 

3. Aboth1 1.4: 

Let your house be a meeting place for the wise, 
sit amidst the dust or their feet and thirstily 
drink their words. 

-
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As to the first quote from~. Herford draws a 

very narrow interpretation and says: 

There is nothing to show the author or the saying 
intended anything more than a practical warning 
against hindrances to study. Laziness, unseasonable 
indulgence in wine, listening to idle talk, and the 
company or persona who have no care tor religion, 
all tend to turn the mind away from the concerns or 
the higher lire. The lesson is true so rar as it 26 goes, but it does not go very far (emphasis mlne). 

In contradistinction, Ba~a emphasizes (see underlined 

section) the latter part or the text and interprets the lesson 

as going much farther than Herford implies. To him, this 

is~ a text which merely speaks or distraction, but 

rather one which indicates that idle talk and bad company 

have the potential to induce one to engage in types or 

evil which ordinarily could be avoided by solitude. 

It is for this reason that Ba~ya does not cite the full 

text, since it is readily apparent that sleep and wine 

are acts which in and of themselves can be carried out 

alone without any potentially negative ramifications. 

However, idle talk and associating with ignorant people 

have the potential to counteract the positive effects or 

solitude. Most sins, Ba~ya reminds us, only appear between 

two people, and in this context Bahya's use or the text 

is not only quite accurate, it offers an interpretation 

which is more perceptive and comprehensive than Herford's. 

As to the second text in Sanhedrin 8.5, the context 

is fairly straightforward. 
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Citing the underlined portion or the text. Ba~a 

rocuaes on the implications or the aaaemblies or the 

wicked. Their gathering together allows them to carry 

out their evil deeds in the company or many. (which ia 

bad tor the world) and their dispersion is good since 

the evil which they perform is a direct outgrowth or 

their being together. Bahya sees that thia concept can 

be used in a positive context as well• and it is tor this 

reason which he utilizes the third proor text. Aboth 1.4. 

Herford again otters a very narrow understanding or the 

text: 

As the Torah was the full and perfect revelation 
from Goir,tliose who were duly appointed to expound 
the Torah were entitled to be treated with the 
greatest deference and their teaching received as 
being virtually inspired, For the disciple to 
wait on the teacher is amongst the highest earthly 
duties and he would reel it an honor ;r the teachers 
used his house as a place or meeting, 7 

Here. Bahya differs from Herford to use the text to 

illustrate his point that the company or those who are 

wise can have the opposite effect or those who gather 

together to do evil, The solitude and the loneliness 

which Bahya speaks or should be understood only in the 

context or avoidance or those who gather to do evil. 

This text is not a mere commentary on the importance 

or the student-teacher relationship. but a more important 

statement which illuminates the value or association 

with those who have positive characteristics. Bahya's 

; 
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use or the text supports his contention and provides a 

deeper analysis than that of Herford. 

Another area in which man must engage in ■oral 

stock-taking is the way in which God guards him from all 

kinda of misfortunes and ills or the world. As Bahya 

says: 

God saves him rro~ all these, although he knows 
that he deserves them ... for his earlier 
disobedience ... his negligence in worship . 
his slackness in thanking Him and praising Him 
All this time, God's graces continue to pour 
over him. 26 

To Ba~ya, when the intelligent man begins to understand 

this, then his gratitude to God grows strong and he seeks 

to return to Him and seek pardon. 

To support this Ba~ya cites Berakhot 33a. Here, 

the Gemara recounts the story of R. Hanina Ben Dosa, 

the miracle worker. It appears there was a dangerous lizard 

that used to hurt people, and they reported it to Hanina. 

They showed him its hole, whereupon he put his heel over 

the opening, at which point the lizard came out, bit Hanina, 

and promptly died. Hanina took the dead reptile to the 

Bet Ha-Midrash and said: K~nn K)K n'DD ,,,y )'K 'l~ iK,. 

•~ (See, my children, it's not the lizard that slays, 

it is sin that slays!) 

Although this 3tory takes place in connection with 

the Gemara's discussion or Miahnah Berakhot 5,1 and the 

question or whether or not one can interrupt the Tephillah 

if a snake is wound around their root, and while it can be 
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assumed that the story is inserted into the Gemara because 

it involves a reptile, Bahya uaes the text for a purpose 

other than a discussion of the general principle of dis­

traction from prayer. 

Ba~a•s use of the text is to support his point that 

God protects man from misfortunes, especially if man is 

aware of God's protection and responds accordingly. 

Despite the fact that the commentators imply that there 

is a more logical explanation29 for the lizard's death 

instead of R. Hanina's, there is an implied assumption 

that Hanina's understanding of God's grace and his 

avoidance of sin results in his triumph over the lizard. 

Used in this context, Ba~ya has cited this text accurately. 

Man must also make a reckoning with himself con­

cerning his ability to perform works of obedience, and 

must train himself to persevere until these works become 

like a habit. For the man who does such, God makes the 

pursuit easier by opening for him gates of knowledge and 

increasing his discipline. 

As an example, Ba~ya refers to the study of the 

sciences and says: 

When a student exerts himself in his studies, 
he finds a supreme spiritual power in himself, 
something which cannot be acquired from any 
other human being.30 

Ba~a then cites Baba Bathra 12a, a dictum which 

appears in the context of a legalistic discussion of 

property which is to be divided between Joint tenants: 

-
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R. Abdimi from Haifa said - since the day the 
Temple was destroyed, prophecy has been taken 
from the prophets and given to the wise. 
Is then a wise man not also a prophet? What 
he meant was this: Although it has been taken 
from the prophets, it has not been taken from 
the wise. Amemar said: "a wise man is even 
superior to a prophet." 

The Gemara goes on to explain that the reason why 

a wise man is superior to a prophet is that the latter 

takes the statement (or the idea) from the former and 

reports it in the other's name. Accordingly, the prophet 

is inferior to the wise man, who has come across his 

statement in an independent manner and as a result of 

his wisdom. Since Ba~ya's use of the text is to support 

his idea that continuous study gives man a power which 

he cannot acquire from others, the use of the text in 

this context is accurate. 

Continuing with this general idea, Ba~a analogizes 

study with discipline in the context of the importance 

of perseverance and the resulting Tewards. 

The analogy is that the main purpose of the laws 

which pertain to the limbs is to arouse one to the 

commandments which pertain to the heart and the conscience. 

Since this cannot be accomplished without obedience, 

discipline and perseverance, God begins to assist man 

as he reaches the height of his capability, much in the 

same way that he assists the man who is engaged in the 

study of theoretical sciences. Whereas previously God 

opens the gate of intellectual understanding, here God 
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opens the gate for spiritual understanding and man can 

attain that which is beyond his power. Thia is the 

value of perseverance. and in support of this. Bahya 

cites two texts: 

Sotah 49a: 

Study of the Torah leads to zeal. zeal leads 
to cleanlinesa";"cl'eanliness to purity, purity 
to restraint. restraint to holiness, holiness 
to meekness. meekness to fear of sin. fear of 
sin to saintliness, saintliness to the holy 
spirit. the holy spirit to life eternal. 
and above all these is holiness.31 

Aboth 4.9: 

Whoever fulfills the Torah in the midst of 
poverty will in the eiii!"'Tulfill it in the 
midst of riches. 

The first text. known as the Saint's Progress. 

appears in at least three other areas of the Talmud and 

forms the basis of Moshe Chayim Luzzatto's Mesillat 

Yesharim. the subject of Chapter II of this thesis. 32 

In this particular context. Ba~ya uses the text to 

support his thesis that one who is diligent and persevering 

receives the ability to attain what is beyond his power 

through the help of God. In addition. the text implies 

that there is a type of ladder upon which the individual 

ascends. with each step representing not Just success but 

reinforcement which allows the individual to continue his 

ascent. Finally. each step of the ladder builds on the 

other. requiring the individual to fully master one step 

in order to move on to the next highest step. 

-
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As to the zecond text rrom ~. Herford summarizes 

it as follows: 

Self-denial ror the sake or Torah demands an 
errort or will; and one who liis'io devoted 
himself is less likely to forsake the Torah 
when the need for errort becomes less.--­
Wealth has its temptations no less than 
poverty, but, while wealth tempts to the 
neglect or Torah, through pressure or worldly 
interests ana-c!'aims, poverty presents d.itri­
culties indeed and hardship but spurs a man 
on to the goal or his aspiration. In either 
case, what is begun in youth is not likely 
to be altered in age.33 

Herrord's understanding or the text is correct even 

though bis interpretation is quite limited, focusing on 

the question of devotion to~ based on one's economic 

status. 

Bahya appears to use this text for a much deeper 

interpretation, focusing on the idea that one who per­

severes in~ will eventually become rewarded because 

of his devotion. In addition, this text appears to 

illustrate Ba~ya's earlier point about God's reward to 

man, in that the man who perseveres with diligence is 

aided by God above and beyond what he is capable of 

achieving on his own. 

Given the above, while one cannot dismiss Herford's 

interpretation as being inaccurate, it is possible to 

argue that Bahya's use of this text is a better illustration 

of his idea that God rewards the man who reckons with his 

ability to persevere in acts of obedience to God. 

-
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Finally, Ba~a mentions that man must make a reck­

oning concerning his involvement with this world and his 

desire for it in preference to the other world. 

In order to illustrate how to beat resolve this 

tension, Ba~ya analogizes to the body and the soul, 

both of which need management and control. The body, 

which represents this world, needs attention and nourish­

ment. However, one cannot neglect the soul completely, 

for this will cause injury to the body and eventual 

infirmity to both. 

The solution, he tells us, is a compromise wherein 

one does not follow the ascetics or the sinners. And, 

You should rather follow the middle way, 
adhering to the other world, but also keeping 
to this one, for it is in this world that 
you supply yourself for the eternal one.34 

In support, Ba~ya cites Aboth 4.16: 

This world is like a vestibule before the 
world to come; prepare yourself in the 
vestibule that you may enter the banquet 
hall. 

Ba~ya sees this text as a metaphor for the idea that 

one has to balance the needs or this world with the 

importance or the world to come. In his context, then, 

it is not so much a question or one leading to the other, 

but a desire to balance the conflicting claims or both 

worlds. Accordingly, the vestibule is as important as 

the banquet hall and if one is sensitive to both, one 

will not extend oneself to the point where he finds that 
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he has become enslaved to one at the expense of the 

other. thereby causing grievous injury to both. 

-



CHAPTER II 

Moshe Hayyim Luzzatto 

Moshe Hayyim Luzzatto was born in 1707 in Padua, 

Italy, to a family noted tor its Jewish as well aa 

secular scholarship. Under the circumatancea, hia Jewish 

education included much Talmud atudy, and hia secular 

studies encompaaaed the study or language, including 

Latin and Italian. 

ExtreMly precocious, Luzzatto had already authored 

a book (Leshon Limmudim) betore he was twenty, which not 

only included Hebrew poetry but Luzzatto's own innovative 

theories concerning poetics and Hebrew verse. 

It was at this time that Luzzatto deviated rrom 

poetry towards mysticism, under the influence or hia 

foremost teacher, R. Isaiah Bassani. Bassani, whose 

rather-in-law had been a follower or Shabbetai Zevi, was 

a serious student or ltabbalah. Bassani'• library or 

kabbalistic works plus his influence soon captivated the 

young scholar, who now sought to master all or the 

esoteric elements or Jewish mysticism. Soon arter, Luzzatto 

wrote a complete commentary on the '.!2!:!h in the style or 

the !2!'.!!!: (a classic work on Jewish mysticism) which he 

titled Zohar Tinyana ("The Second Zohar"). 

Untortunately, Luzzatto's mystical w~itings and 

activities came about at a time when the memories were atill 

tresh concerning Shabbetai Zevi and the debacle concerning 

his claims to be the messiah. 

49 
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Soon arter word reached tbe Rabbinate in Italy 

concerning Luzzatto. be waa eaco-.inicated and a ban waa 

placed on hi• writing■. 

Luzzatto lett Italy with the intention or moving to 

Paleatine. where be would be tree to atudy and write. 

He eventually ended up in Allaterdaa. where he waa given 

a warm welcome by a Jewiah co■-anity which waa conaidered 

to be 110re liberal than it• Italian counterpart. 

It waa in .AlllsterdaJD that Lus&atto wrote Meaillath 

Yeaharim (1740) aa well as La-Yeshari■ Tehillah (1743). 

a morality play. At the age or 4o. Luzzatto lett tor 

Palestine with the hope or continuing on with h1a studiea 

in Jewish mysticism. He died in 1747. not long atter his 

arrival. and waa buried in Tiberiaa. 

Today. Meaillath Yesharim (The Path or the Upright) 

is still considered to be one or the classic treatises on 

Jewish ethics. Yet. there eaists controversy concerning 

Luzzatto's motivations tor writing such a work. 1 

The literary structure or Mesillath Yesharim derives 

trom the taJDous baraitha or R. Phinehaa ben Yair. round in 

Abodah Zarah 20b and commonly referred to as •The Saint's 

Progress. 112 

The baraitha enumerates nine character traits which 

interlock and eventually lead to holiness. the moat 

important character trait. 

-
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Using the baraitha as a framework. Luzzatto has 

written twenty-six chapters which cover nine character 

traits in meticulous detail. Otten. Luzzatto will use 

three or tour chapters to cover one trait, which allows 

him to expound on its particulars. its acquisition. and 

the factors which detract rrom its acquisition. 

I have tried to focus on three character traits 

which I telt were representative or Luzzatto's schema 

as well as susceptible to text analysis. I have decided 

to emphasize the twelve chapters or Mesillath Yesharim 

which delineate the three traits or Cleanliness, 

Saintliness. and Humility. 



A. Cleanlineaa 

In Chapters 10 - 12 or Nesillatb Yesbaria. Lus&atto 

rocuses on Cleanliness. the idea that a penon be com­

pletel7 clean or all bad traits and sina; not onl7 those 

wbicb are recognised as such. but also those which are 

rationalised. As to the latter sina. tbe7 are widespread 

onl7 because the heart is ■till artlicted by the evil 

inclination and man is inclined towards a rationalisation 

or bis conduct as well as a relaxation or standards. 

The man who is tree and clean or any trace or evil will 

not be swayed in any direction by the evil inclination. 

and will be truly able to withdraw rrom every sin wbicb 

be bad collllllitted in the past. no matter bow small. 

To Luzzatto. there is a distinction between the 

!fa. (the clean one) and the ~ (the careful one)• in 

that the latter is watchful or bis deeds and does not 

sin in relation to what be knows and acknowledges to 

be sinful conduct. However. the~ is able to go further 

than the~. who is not able to remove lust from bis 

heart but is only able to overcome it and resist its 

temptations. As for the !fa.• who is also~. the 

cleansing process allows him to reach a state wherein 

ph7sical desire to do wrong 1s extinguished from his 

heart completely. Pure in body and spirit. he is unable 

to be deceived and is capable or reaching spiritual per­

fection. 
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Luzsatto quotes Babah Batbra 165a to illustrate 

the basic areaa in which cleanllne•• abould operate: 

The maJority auccWDb to the sin or thert. a 
minority to 1ll1c1t relations. and all or 
them to the •dust• or slander. 

Here. the text la used as the framework tor the 

chapter 1tselr. since it la these three subjects which 

comprise moat or his emphaals. In addition. the text is 

used to illustrate his d1st1nct1on between the J!!!!. and 

the~. with the former being susceptible to the •dust• 

or slander by virtue or his inability to be •watchful• 1n 

connection with a sin which is subtle and d1tt1cult to 

recognize as evil. On the other hand. the~ is able to 

purge even the •dust• or slander rrom his actions by virtue 

or his ability to recognize its pervasiveness and impact. 

~ 

The problem with thett. according to Luzzatto, is 

not that people are common thieves who routinely steal 

from their neighbors and then retain the property for 

their own benefit. Rather, the problem is more subtle 

and yet pervasive. Most or the people• he tells us. 

acquire the taste or theft in the course or their business 

dealings by saying •business is different." 

This rationalization. coupled with the desirability 

or fraud. places man in a situation where he requires 

additional strength to vanquish the evil inclination and 

be clean or sin. In this context. Luzzatto cites Haglgah llb, 

-



There is within a person a desire and a longing 
tor thert and illicit relations, 

tbe connection between the two being that both sine can 

be carried out covertly and with errortleas rationaliza­

tion. 

In addition to the clear prohibitions against theft 

which can be round in the lli!!, and the Talmud, Luzzatto 

is concerned with those additional prohibitions which 

are designed to lead man away rrom the possibility or 

even contemplating an act or thert. 

The utilization or texts by Luzzatto in this 

section is done with the simple purpose or illustrating 

and amplifying the basic prohibition (against thett) and 

acquainting the reader with the various prohibitions which 

surround the laws ot thett and help to keep man tar from 

transgression. 

Texts are utilized to show that shopkeepers are 

forbidden to use manipulative tactics in order to induce 

prospective customers3, nor are they allowed to sue "bait 

and switch" or other fraudulent business practices. 4 The 

amount stolen is also irrelevant, and the thett ot a 

perutah is considered to be the equivalent or taking one's 

soul. 5 Even the taking or interest by a creditor is 

considered to be a torm or tbett. 6 

An even more subtle torm or thett is the case or 

those who steal trom employers by not working to their 

tull capabilities. Luzzatto's use ot texts here demonstrate 
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that prohibitions against then: include workers leaving 

their work tor secular conaiderationa7• illustrated 

classically in the case ot Abba 1!1lk17ab. who would not 

even return the greeting ot scholars ao as to not interrupt 

work be was doing tor his neigbbor. 8 The one who hires 

bimaelt out baa eaaentially sold hi■aelt to the employer 

tor the day9 and any utilization or these hours tor 

personal bener1t constitutes a tor■ ot thett. 

In hi• attempt to show that thett trom a person 

1a even worse than stealing rrom God. Luzzatto cites 

Babah Bathra 88b: 

Ordinary robbery 1• worse than the robbery ot 
holy things. ror in the former case. "sin" is 
placed berore "trespass" while in the latter 
case. "treapaaa" is mentioned berore "sin.• 

While the Gemara relies on a somewhat unusual exegesis 

or Leviticus 5.21 and 5.1510, a carerul examination or this 

passage in relation to Luzzatto's utilization indicates 

that Luzzatto has perhaps misunderstood the text. The 

text is not so much concerned with who the victim or the 

thett is; rather, it places emphasis on the doctrine or 

trespass ab 1n1t1o and the question or when the intent 

to sin was rormed on the part or the orrender. 

In addition. Luzzatto implies that thert by its 

nature 1a a sin against God and carries with it severe 

consequences ror the individual as well as mankind in 

general. Throughout the Chapter. texts such as these 

are cited: 
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1. Babah QA-. 911a: 

One who ■teal■ a mea■ure ot wheat, knead■ it, bake■ 
it, and pronounce■ a ble■■ing over it, 1■ not ble■■ing, 
but abu■ing.11 

2. Ta 1an1th 7b: 

The rain■ are held back only becau■e or the ■in 
ot thett. 

3. Sanhedrin 1O8a: 

R. Johanan said - Come and ■ee how great 1■ the power 
ot robbery, tor though the generation ot the tlood 
tran■greaaed- all law■ , their decree ot puni ■bment 
wa■ ■ealed only becau■e they stretched out their 
hand■ to rob. 

Note here that the■e text■ are utilized by Luzzatto 

to prove a point which goes tar beyond the ■in or theft 

itaelr. Hia uae or texts ia to indicate that what 

appears to be simple tran■greaaion actually lead■ to 

conduct which baa more serious repercussions. This is 

especially true in connection with the Babah Qamma text, 

which illustrates that the attempt to bleaa a stolen 

article results in a second desecration or Ood'a name . 

ILLICIT RELATIONS 

Illicit relations pose a ■imilar problem much in 

the manner or theft in that they represent a tranagreaaion 

which ia desirable to the public a■ well aa easy to 

rationalize. 

For Luzzatto, illicit relations are similar to thett 

in the way in which they are to be understood within the 

context ot hia ethical and philosophical framework: 
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The prohibition in the caae or illicit relation• 
1• likened to that in ~e caae or a Na&arite. 
where. even though the eaaence or the prohibition 
involve• only the drinking or wine. the Torah 
rorbida to him anything which baa ao• connection 
with wine. Through what it aays concerning a 
Nazarite. the Torah is teaching the Sages how to 
make •a rence around the Torah• by way or imple­
menting the authority veatia'Tn them to reintorce 
the ~•• rulings.12 

In addition to the actual deed its•ir. Luzzatto uaea 

texts to ampliry the additional prohibitions against 

illicit relations: 

a. ~ - Shabbat 64a: 

Why did the Jews or that generation require 
atonement? Because they red their eyes on 
1mpur1 ty .13 

b. SPEECH - Aboth1 1.5: 

One who converses at length with a woman draws 
evil upon himself. 

c. HEARING - Berakhot 24a: 

Hearing a woman's voice is considered to be 
sexually enticing. 

d. THOUGHT - Yoma 29a: 

The thoughts behind the sin are worse than the 
sin itselr. 

Here we have another example of Luzzatto's familiar 

style. which is the utilization of a number or seemingly 

unrelated texts which have the cumulative effect of 

focusing attention on the general prohibition or acts 

which have the capacity to lead one into illicit relations. 

In each ot the four texts. there is an implication 

that there exists a nexus between the prohibited act and 
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the desire to engage in illicit relations. For ezample. 

the~ tezt uaea the term !!!!!2.• which implies loose 

or idle talk. something approaching goaa1p. While 

conversation per ae with one's wire 1a not inherently 

wrong. Luzzatto uaea the tezt to illustrate hia point 

that ezceaaive chatter puta one into a rra. or llind 

wherein he would reel equally comfortable with doing the 

same with a woman not hia wire. Thia type or undesirable 

conduct is that which leads to illicit relations. 

The same applies to the quote in Yoma 29a. which 

clearly refers to illicit relations and the idea that 

the thought or engaging in illicit relations 1s worse 

than the act 1taelr. since the preaed1tated nature or the 

act implies that the desire within the 1nd1v1dual 1a 

deeply lmbedded. 

COMMON SINS 

Connected to theft and 1111cit relations 1a an 

additional category or sins which Luzzatto tells us growa 

out or the relationships between men and their asaoc1at1on 

with groups. Although these sins merit independent 

attention. they should be understood in the context or 

those actions which lead to greater sins. auch as theft 

and illicit relations. 

Among these common sins are: verbal oppression. 

shaming. giving misleading advice. tale-bearing. hating. 

taking revenge. taking oath•• lying and desecrating God's 

na-. 
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Luzzatto uaea nuaeroua texts to exhort as well aa 

reprove the reader•• to the negative aspects or these 

aina • all or which are counted as part or the pervaai ve 

•duet• or slander or which all are guilty. 

For exaaple. Luzzatto utilizes a ruaber or texts 

round in Babah Mezia to illustrate the harm which 

verbal oppression causea.14 In addition. be cites 

A.both 3.11: 

Rabbi Elezar Ha-Jllluda1 said: He who protanea 
sacred things. who neglects the restivals. 
who humiliates his tellow man in public. 
vloiates the covenant or X6rabaiii our rather. 
and who interprets the Torah in a matter 
contradictory to the Hal'iJffii - though be 
may have the knowledge or Torah and good 15 
deeds - baa no share in the world to come. 

The use or this text is to place the perpetrator or 

public humiliation on the same plane as one who seeks to 

undermine God by rejecting those gifts which God baa 

given to human beings tor their own spiritual wellbeing. 

The one who humiliates another in public violates the 

dignity given to every human being by virtue of the 

tact that he was created in the image or God. In this 

context. Luzzatto uses the text correctly to illustrate 

this point. 

Even the importance or rebuking a transgressor is 

a virtue which is limited by the prohibition against public 

humiliation. as seen by Luzzatto's use or 'Arakb1n 16b: 
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It be rebuked M■ and be did not accept it. 
whence do we know that be mat rebllke b1m 
aaain? The text (Lev1t1cua 19.17) atatea 
•surely rebuke• all waya. One ■igbt aaauae 
(tMa to be obligator,) even though Ma 
race turned color; tbererore the text atatea: 
•Thou abalt not bear sin becauae or Ma.• 

TM• text 1• a good illustration or Luzzatto'• 

aaaertion that verbal oppression 1• to be avoided at all 

coat•• even when one 1• engaged in the mitzvah or rebuking 

a transgressor. 

Even though the severity or gossip and slander 1• 

well known, Luzzatto 1• concerned with the •dust• or 

slander to which everyone succumbs. It 1• carried out 

with such proruaion. he tells ua. that it was necessary 

for the Sages to define it: 

'Arathin 15b: 

The majority succumb to the sin or theft, 
a minority to illicit relations, and all or 
them to the "dust" or slander. What 1• ·the 
dust or slander? One'• saying "there is fire 
in the house or so and so . " 

Notice that what has been said on the surface is 

not defamatory per se. Yet. it constitutes the "dust" 

or slander since the implication is that in so and so's 

house there exists a continuous fire which 1• used for 

sumptuous and extravagant meals, thereby labelling the 

occupant as wasteful. Hence, this text is a claaaic 

illustration or how one or the co-on sins begins. even­

tually leading to more serious examples or defamation. 
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Obviously. it one mat avoid speaking disparagingly 

or other•• (even though the remark may be tactually true) 

lying ia considered by Luzzatto to be •a tar-reaching 

aickneaa which haa spread tar and wide among men.• 

There are a number or claaaea or liars. which includes 

those wboae proteaaion ia lying.16 those who intertwine 

truth with talaehood to the point where lt becomes part 

or their nature.17 and a third cla••• who are described 

by Luzzatto as b~ing •m11der in aickneaa• than the tirat 

two types. Thia last group are not confirmed liars. 

and even though they have no evil intent. they preter 

falsehood when the opportunity presents itaelt. 

Aa to all three classes or liars. Luzzatto emphasizes 

that the duty or the individual is more than to merely 

guard against falsehood; rather. it is to withdraw 

oneself completely rrom all false matters. In support 

or this, Luzzatto relates the incident of R. Sarra in 

Makkoth 24a, which is based on the exegesis ot 

And he speaks the truth in his heart. 

(Psalms, 15,2) 

R. Sarra had an article to sell. but when approached 

with a firm ofter while he was praying. he did not respond 

to the orreror. The otteror, thinking that R. Sarra would 

not sell tor that price, increased his ofter. After com­

pleting his prayer. R. Sarra informed him that be (the 

buyer) could have the article in question tor the original 
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sum, 1nasmach as R. Satra had intended to aell the 

article tor that sum 1n the first placel 

The text 1s used by Luzzatto tor a two-told purpose. 

First, it 1s a clear illustration or his tlles1s that one 

1s under a tar-reaching obligation to avoid falsehood 

at all costs, even 1n the situation where silence can 

operate as a form or untruth. Second, the text 1s a 

good illustration or how the desire tor falsehood can 

originate or be destroyed 1n the heart, and though one 

may not actually speak an untruth, it the deceitful 

intent 1s present, it will manifest itself in deed sooner 

or later. 

Finally, Luzzatto warns about desecration or God's 

name, the examples ot which are numerous. as well as 

significant. Man must be extremely Jealous or God's 

honor and subject everything he does to great scrutiny 

and thought in order that it not give rise to what 

might possibly be a desecration ot the name or Heaven. 

The idea, according to Luzzatto, is that every man, 

according to the level he is on and according to the 

impression people have or him, must engage in thought 

in order to keep himself rrom doing anything not befitting 

a man such as he. In support, Luzzatto cites Yoma 86a: 

And our Sages or blessed memory have said, 
"What constitutes desecration or the Name?" 
Rav said, "It one such as I were to buy meat 
without paying tor it immediately ... " 
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Thia tezt 1• uaed aptly by Lussatto. in that it 

illuatratea hia point that deaecration or Ood'• name 

operate• on a l'lUJllber or levela. Firat. Rav'• anawer 

1apl1ea that hi• tailure to pay the butcher promptly 

would lead him (Rav) to tollow thia courae or conduct in 

the ruture aa well. Second. Rav'• anawer inter• that by 

hia action the butcher would then have an ezcuae to 

commit similar acts or dishonesty towards hia cuatomera 

and creditora. Finally. on a third level. Rav'a atanding 

in the community is such that any tranagreaaion on hi• 

part would most certainly lead other• towards similar 

unethical conduct. Rav'a sensitivity on such a minor 

matter and the tact that he considers it a desecration 

ot Ood'a name underscores Luzzatto'a point that any 

tailure to tollow ~ and the learning which it 

engenders 1• a disparagement or the Ood who bestowed it 

as a means towards pertection. 

THE IMPORTANCE OF TRAITS AS WBLL AS DEEDS 

Cleanliness resides in deeda as well as traits. and 

though both are inter-related. it is possible to achieve 

complete cleanliness in one without the other. Luzzatto 

explains this as attributable to one's struggle with his 

own nature. which is moat ditticult. 

Accordingly. one may be clean in deed but not in 

trait. and because or this cleanliness in trait beco111tts 
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a much more complete tora aa well aa belptul in abaping 

appropriate conduct. 

Lussatto devotes a considerable portion ot the 

ooncluaion ot this chapter to a diacuaaion or tboae 

negative traits which binder tl'lle cleanliness on the part 

ot the individual. Rabbinic sources are used sparingl7, 

and when utilised, the7 are ottered to merel7 rebuke or 

exhort the reader to avoid such characteristics as 

pride,18 anger, 19 envy, 20 luat, 21 and bonor. 22 

The ke7 re•ins a thorough knowledge or the laws 

and ethical teachings which enable man to determine how 

tar they go and to what extent he must follow them. 

Continual study is needed, under the theory that man 

is both forgetful as well as prone to rationalize what 

h~ thinks to be minor deviations trom the law. 

From here, the cultivation or correct character 

traits becomes strengthened b7 study and the discipline 

or correct conduct. As Luzzatto concludes, quoting 

Kiddushin 40b, 

great is learning, tor it leads to action . 

--



B. Saintlineaa 

The traits. diviaiona. and means or acquiring n,,,0n 
(aaintlineaa) comprise chapters 18 - 21 or Meaillat 

Yeahar1m. and represent an important philosophical corner­

stone or Luzzatto's ethical writings. 

In the opening paragraph or Chapter 1a. Luzzatto 

poaita a criticism or what he calla pseudo-laintline••• 

practiced by many and yet nothing more than a shell or 

the real character trait. 

Thia artiricial rorm or Saintliness causes individuala 

to engage in acts which they consider to be "saintly" 

without the requisite examination and balancing to 

determine the true depth and wisdom or such actions. 

The individuals who engage in such conduct are not Just 

wrong. but they (by their actions) distort the true i111&ge 

which repulses others from a proper attitude towards 

Saintliness. 

It is for this exact reason that Luzzatto reels 

impelled to offer a detailed examination or this crucial 

trait. Because or the pseudo-Saints. many have been led 

to believe that the path to true Saintliness consists or 

supplications. confessions. ianersions. and the like. 

Though some or these actions may have a limited value in 

a specific context (such as teshuvah) they do not repre­

sent the cornerstone or the essence or Saintliness. 

This (irrational) commitment to ritual without a 

higher understanding or its true meaning 1s a recurring 

65 
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cbaracteriatic in Luzzatto•a writinga. Hia eapbaaia on 

ritual and mitzvot aa meana to a higher end ia a veey 

integral aapect or theae Cbaptera. 

To Luzzatto, the root or Saintlineaa liea not only 

in mitzvot, for moat people are aware of which co111111&ndmenta 

are binding upon them and to what extent they are bound. 

The true~ intends to fulfill hia obligations to Ood 

above and beyond the call of duty, atriving for a perfec­

tion of divine aervice which aeeka to bring tull pleasure 

to his Creator. In a love relationahip auch as thia, 

man doea not need a more explicit commandment nor does 

he need to be commanded more than once. He seeka, by 

internal analysis, to arrive at the true intention of 

the Commander and to do what he Judges will give the 

Commander true pleasure. It 1a in this aenae that 

Luzzatto cites Berakhot 17a: 

One of Rabbi Yohanan's favorite sayings waa -
"Happy is the min whose toil is in Torah and 
who gives pleasure to his Creator." __ _ 

Here, Luzzatto uses the text to illustrate the nexus 

between the commandments and giving pleasure to God. The 

happy man is not merely the one who follows the commandments, 

for he is able at any point to say "I only need do what is 

explicitly commanded of me and no more." 

Rather, he who loves his creator seeks to do more, 

since he realizes that what has been co11111anded of him 

represents the true desires of God. Accordingly, he aees 
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the comandments as a sip and attempts to extend their 

performance into as MnJ areas as poaaible. In this 

context the use or Berakbot 17a is correct. 

Luzzatto delineates three principal div1aiona or 

Saintliness - deed (natVD). •nner or perrormance IN) 

(n~!)'n. and intention (!!!ll.2>· We shall ex&Jlline each 

in detail. 

I. Saintlinesa in DEED 

Saintliness in deed in the relationship between man 

and God is quite clear. consisting or the performance or 

all or the mitzvot. both positive and negative. 23 Yet. 

performance or these commandments includes also their 

"tine points" as tar as physically possible. Luzzatto 

quotes Sukkah 38a to support bis point: 

The remnants or a mitzvah ward orr calamities. 

The text appears in a discussion or the necessity or waving 

the~. which is interpreted by some as being ancillary 

(and therefore dispensable) to the essence of the command­

ment. Yet. the Gemara tells us that we do it to enhance 

the fulfillment of the commandment and because of its 

value in warding off misfortune (which befalls those who 

do not). 

For Luzzatto. the text is used to illustrate and 

support a basic thesis of saintliness, the idea that 

tultillment to the maximum extent is a prerequisite tor 

those who aspire to Saintliness. 
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Becauae the haa1d conatantly atr1vea to increase in ---hol1ne••• the •r1ne point•• or the llitzvah are Juat aa 

iaportant aa the body or the 111tzvah1 since everything 

lead■ to further pleaaure or God. Tboae who are able 

to achieve thia perfection r1ae to a higher level than 

thoae who merely perform the llinimlm• and accordingly! 

Luzzatto•a uae or the text 1• appropriate. 

What require• more explanation 1• the saintliness 

in deed required in the relat1onahip between man and 

hie fellow human being■. To Luzzatto. this cona1sts 

or doing good in abundance. never injuring one's t•llow 

man. and extending this benevolence to the body 1 property. 

and soul or one's neighbor. 

Luzzatto utilizes a number or sources to underacore 

the importance of gemiluth hasadim (acts of loving-kindness) 

as the basis of the man to man relationship. 24 He also 

utilizes a favorite teaching method• citing anecdotes 

concerning the Rabbis as role models of loving-kindness. 

Luzzatto quotes extensively rrom Megillah 27b 1 which 

recounts the acts of R. Zakkai (who would never diahonor 

a friend by using his nickname). R. Eliezer ben Shammuah 

(who never trampled over the bodies of others in order 

to hear synagogue lectures). and R. Nec~unia 1 (who never 

derived honor through embarrassing another). 25 

Por Luzzatto. loving-kindness is the quintesaentlal 

component or saintliness. and just as man has obligations 
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to God which mat be carried out in deed (via the aitsvot) 

ao too mat -n use loving-Jd.ndneaa aa the vehicle by 

which he f'ultilla obligations to his tellow un. The 

relationship between aa1ntl1neaa and loving-Jd.ndneas 1• 

quite strong. and Luszatto utilizes numerous texts which 

amplity this connection. 26 One or the texta he cites 1• 

Sukkah 49b: 

R. Elezar said. Lov1ngk1ndneaa 1• greater than 
charity in three ways: Charity 1• performed 
with one•• wealth. and lovingld.ndneaa with 
one•• body; charity 1• given to the poor. and 
lovingld.ndneaa to rich and poor alike; charity 
1• given only to the living. and ~gv1ngk1ndneaa 
to the living and the dead alike. 1 

Here. Luzzatto•a use or an ott-quoted text illustrates 

perfectly his emphasis on lovingld.ndneaa as the moat 

1mpol'tant aspect or saintliness. The text shows that the 

scope and the impact or lov1ngld.ndness 1• much greater 

than that or tzedaklcah. chartty. 

Occasionally. Luzzatto will use the same text in 

two different contexts in order to make a similar point. 

For example. Rosh Haahanah 17a: 

Whose sins does He forgive? The sins or one who 
overlooks an injustice committed against him. 

In another section ot Messilat Yesharim. Luzzatto uses the 

same text to support the idea that one or the key aspects 

or humility is one's ability to overlook insults as well 

as the temptation to seek revenge. 28 
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Here. Luzzatto uaea the text to 1lluatrate hie 

point that one who engage• in lov1ngk1ndneH will receive 

lov1ngk1ndneH trom God. The negative act or retuaing 

to seek revenge results in a positive act toward• 

another and is interpreted by God aa an act or lov1ng­

k1ndneaa toward• one's tellow human. 

II. Saintliness in (Manner or) PERFORMANCE 

In the schema or Meaailat Yeahar1m. all character 

traits consist or a number of interlocking levels which 

serve to reinforce each other. The saintliness or deeds 

1a interwoven with n'•Vn ]~K. the manner in which these 

deeds are performed. To Luzzatto. the manner or per­

formance is governed by f.!!!: or God as well as 12!!. or 

God. without which there is no foundation for proper 

action. 

Fear or God manifests itself in a number or ways; 

humility betore God. reeling shame in approaching Divine 

Service. and honoring God through mitzvot and !2!:!h• 
This rear implies that man can understand that he 

actually stands in the presence or God and communicates 

with Him even though he cannot be seen. From here. man 

must give thought to the exaltation or God as well as 

man's corresponding lowliness in relation to God. 
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In support or this. Luzzatto cites two ,exts: 

l. Berakbot 28b: 

Our ltabbia taught: Wben Rabbi Elie&er becaae 
111. bis students came to visit bim and they 
asked him to teach thea the principles or lite 
so that they (by tollowing them) would be 
deserving or lite in the world to co•. 
He said to them: Be careful to give honor 
to your triends. minimize the idle meditations 
or your children. be sure to seat them among 
wise scbolara. and when you pray - know betore 
whom you are stand1ng,29 

2. Shabbat lOa: 

(When preparing to pray) Rabbah would remove 
his cloak. clasp his hands. and pray. saying. 
"I pray like a slave betore his master." 

Here. Luzzatto uses both texts to underscore the 

importance or tear and shame as essential elements in 

creating the proper attitude towards God, Although the 

Berakhot 28b text is generally interpreted to be a 

statement in favor or the need tor kawanah (proper 

devotional intent). Rashi's comment indicates that the 

text implies that one must pray with rear as well as 

kawanah. As tor the Shabbat text. Rabbah's conduct is 

a direct outgrowth ot the presence or tear towards God. 

The texts are used in a correct manner. 

Fear or God also manifests itself through honor. 

whether it be honoring~ or the mitzvot. One can 

honor God in the manner by which he perrorma mitzvot. 

honors Shabbat. and pays homage to~ as well as Torah 

scholars. 
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There are two kinda or honor. One rorm ia expressed 

in the concept or hiddur llitzvah (Beautirying the perrorm­

ance or the precept) and Luzzatto utilizes a number or 

texts which rocua on the importance or honoring the 

commandments through a proceaa or aesthetics aa well aa 

devotion. 30 

Another rorm or honor exiata in the way in which 

one honors the Sabbath aa if be waa showing personal 

honor to God. In Shabbat 119a, Luzzatto cites a text 

which recounts in detail the various menial taaka which 

the Rabbis would perform in order to honor the Sabbath 

which waa approaching. 31 The text tells us, among other 

things: 

R. Nachman would carry things in and out or 
the hodae, saying, "Ir R. Ami and R. Aai 
were my gueata, would I not perform such 
labors tor them?" 

Here, Luzzatto utilizes this text for a number or 

purposes. First, he shows by personal example that 

the Rabbis did not find it demeaning to engage in 

menial tasks to honor the Sabbath. Second, the use or 

the example or R. Nac~n supports Luzzatto's point 

that one honors the Sabbath in the same way in which 

they would honor other people. Finally, the examples 

or the Rabbis reflect Luzzatto's position that true 

rear comes through honor, which ia baaed on a desire to 

find a myriad or ways in which to honor God. 
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Thia rear or God, which 1a ditterent than the rear 

or God baaed on punishment, 1a seen by Luz&atto aa the 

fundamental type or rear which gives riae to superior 

qualities in •n.32 

Occasionally, Luzzatto will stretch sources in 

order to prove a minor point. A good example appears 

in his discussion which tocuses on honoring !2!:!,h, tho~e 

who study it, and by extension, the sacred writings 

themselves. As he says: 

It was also forbidden (Moed Qatan 2~a) to sit 
upon a bed on which a Torah scroll ay, and 
similarly they torbade~bin 98a) anyone to 
throw away sacred writings, even Halachot and 
~gadot, and they forbade one (Meg1llah 27a) 
o place (copies or) Prophets and7lr!t!ngs on 

the Five Books or Moses. 

While it is generally true that one should accord 

honor to a serer Torah and take great pains to avoid 

rendering it unclean, the Moed Qatan quote does not 

say this specifically and appears only indirectly in 

the context of a discussion or mourning practices. 

Similarly, the prohibition which Luzzatto mentions 

in Erubin 98a is not a prohibition against throwing away 

these texts but is in actuality a prohibition against 

throwing (in general) as it appears in the context or 

discussions on shebuth33 and how to handle unrolled 

'.£2!:!!! scrolls. 
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Connected to rear or God is love or God. which 

Luzzatto divides into three branches - Joy. communion. 

and Jealousy. The connection between the rormer trait 

and the latter is that rear produces a strong desire ror 

the closeness or God and a pursuit or his Holiness Just 

as one pursues anything which is strongly desired. 

Communion or attachaaat (Dlp2~) is a state in which 

one's heart clings so closely to God that he does not 

strive ror nor concern himselr with anything other than 

God. Luzzatto cites two texts as ex.-ples or this: 

l. Erubin 54b: 

It was said about R. Elezar ben Pedat~ that he 
sat and occupied himselr with Torah in the lower 
market place or Sepphoris whilelili' garment hung 
in the upper market place. 

2. Yerushalm1 Berakhoth 5.l: 

Once. R. Hanina ben Dosa. while standing and 
praying. was bitten by a dangerous lizard. but 
did not interrupt his prayers. His disciples 
asked him. "Our Rabbi. did you not reel anything?" 
He answered. "I take an oath. Because my h~art 
was intent on my prayers. I felt nothing,"3q 

The use or these texts by Luzzatto is somewhat 

problematic. First. the Erubin story is not necessarily 

the strongest proor text for an illustration or communion. 

and most commentators. such as Rashi. focus on the negative 

aspects or R. Elezar's conduct. accusing him or a combina­

tion or recklessness and absentmindedness. 

The Berakhot text is a much more appropriate text. 

despite the tact that it has been utilized by others to 
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support the proposition that gawanah (devotion in prayer) 

can ward orr mistortune. 35 In that aenae. the text is 

more illustrative or gawwanah as a value that debegut. 

communion. 

The last branch or the love or God 1a jealousy -

on behalf or God• against his enemies. and at all times 

striving to enhance the honor or God. To explain this. 

Luzzatto cites Shabbat 54b: 

Whoever can forbid his household to collllll1t a 
sin but does not. is seized tor the sin or his 
household ... whoever can forbid the people 
or city ..• is seized for their ain. 
whoever can forbid the entire world 
is seized for their sin ... 

Luzzatto uses the text correctly. in that it illus­

trates his point that a key aspect or jealousy consists 

or constantly protecting the honor of God. It is obvious 

that one must do this in their own affairs, but Luzzatto's 

use or this particular text underscores the point that 

jealousy extends even to the conduct or others which 

one is able to influence. 

III. Saintliness in INTENTION 

Luzzatto does not think that it is wrong per se for 

one who wishes to purify his soul to engage in Saintliness 

in order to receive the reward which comes in the world 

to come. 

He says or this person: 

It cannot be said that such a person is badly 
motivated. On the other hand• we cannot say 
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that his motivation 1a very good either. For aa 
long aa a person 1a concerned with his own good1 fila b181ne service la also performed tor fila own 
good.3 

To Luzzatto. there 1a a higher motivation and a higher 

level of attainment. which in and of itself acts aa a 

purifying agent. In essence. the saintly attitude removes 

one's intent and actions from all personal desire for 

reward and directs it only towards the honor of God. 

The one who 1a saintly with God feels pain over the 

destruction of Jerusalem and longs for redemption as well 

as restoration of the honor of God to 1ta former pre­

eminence. Here. Luzzatto says: 

If one would say. "Who am I and what am I worth 
that I should pray for Jerusalem. etc .... 
Will the exiles be gathered in and will salvation 
sprout because of my prayer?" His answer awaits 
him. As we learned (M1shnah Sanhedrin 4.5). 
"Man was created 1nd1v1duallY so that each man 
should sayA 'The world was created rorTs sake.'" 
It Is the leased One's pleasure that H s sons 
desire and pray for this. And though their 
desire may not be fulfilled because the proper 
time has not yet arrived or for some other reason, 
they will have done their part and the Holy One 
Blessed be He rejoices in it.37 

Luzzatto's use of the text seeaa to confirm the 

meaning of the quote as supporting the importance of the 

individual. 

Yet. upon closer examination of the context of the 

quote. we see that this quote is offered for another 

purpose in the Mishnah. The quote appears in a long 

section of the Mishnah which stresses the importance of 
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1nd1v1dual reapona1b1l1ty 1n connection with aaving a lite 

or deatroying a lite. Accordingly, one who doea one or 

the other ha• an impact on the world by virtue or the 

action he ha• taken. 

In thia context, •the world waa created tor my 

aake• 1• ottered tor man to conaider how grave hie 

reaponaibility is towards the world. It he corrupt• 

himaelt by commiting an act or murder or by ottering talse 

testimony which cauaea others to die innocently, be haa 

brought the moral guilt or the murder on the whole world. 

Luzzatto offers this text for the exact opposite reason, 

and appears to have taken it out or its proper context. 

Another aspect or intention is that the Saintly one 

must be concerned with the good or the entire generation. 

Since God does not desire the destruction or the wicked, 

it is a mitzvah devolving upon the Saintly one to seek 

their benefit and atone for them. This intent is part 

of the Divine Service and includes praying on behalf of 

the generation to seek atonement tor those who are in need, 

and to speak in defense or the entire generation. 

In support or this, Luzzatto cites Makkoth lla: 

Said an old scholar - I heard an explanation at 
one ot the sess1onal lectures of Raba that the 
High Priests were not without blame as they 
should have implored Divine Grace for averting 
the sorrows ot their generation, which they tailed 
to do. Just as in the case or the man who was 
devoured by a lion at a distance or three miles 
from R. Joshua ben Levi, and Elijah would not appear 
to him on that account tor three days. 

-
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Here, Luzzatto uses the text correctly to defend and 

amplify (by example) his point concerning the requisite 

intent needed to act on behalf ot the entire generation. 

In the case ot the High Priests, they were faulted tor 

not averting the sorrows ot their generation. As tor 

R. Joshua, the failure ot Elijah to appear is illustrative 

ot his displeasure at R. Joshua tor tailing to avert the 

tragedy. 

Finally, the last Chapter ot the tour devoted to 

this subject concerns the weighing ot one's deeds in 

relation to the aforementioned standards or Saintliness. 

This process is quite important because ot its subtlety 

and the tact that improper judgement is susceptible to 

influence trom the evil inclination, which draws good 

things from un as if they were evil and visa versa. 

In order to weigh actions properly, man must possess 

the most just of hearts, submit his actions to close 

scrutiny, and after all this, he must cast his lot with 

God regardless of what happens. In other words, there 

must be a wholeness and purity of thought, analysis and 

trust; otherwise man will fail. 

Actions should not be judged for saintliness at tirst 

glance, tor at times an action may seem worthy of performance 

but its results are evil and man will be judged tor following 

that course ot action. Man must go beyond the surface 

appearance and should view the proposed action trom every 

-- ; 
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angle until he can beat determine the better courae -

performance or abandonment. In support or thi•• Luzsatto 

employs three texts. One ot them 1• 01tt1n 56a. which 

recounts the incident or the {1ntormer) Bar lCallt&a who 

brought the Rabbis an unclean animal seeking their 

determination as to whether it could be aacr1t1ced. 

The Rabbis wanted to aacr1t1ce the animal. but R. Zachariah 

ben Avkuloa protested that it this were to occur. others 

might say that the Rabbi• allowed animal• with 1mpertec­

t1ona to be ottered on the altar. The Rabbis then 

thought to kill Bar Kamtza {who was going to betray them 

one way or another) but again R. Zachariah objected that 

people would inter that one who causes an imperfection 

in sacrificial animals receives death as a punishment. 

While all this occurred, Bar Kamtza slandered the Jews 

to the Emperor, who came and destroyed Jerusalem. 

It was concerning this that R. Yochanan said - "The 

{misplaced) humility or R. Zachariah destroyed our 

Temple, consumed our Sanctuary, and exiled us among 

the nations." 

The second text is from Yebamoth 65b: 

Just as it is a mitzvah to say what will be 
listened to, so too is it a mitzvah not to say 
what will not be listened to. 

The third text recounts the well-known story of 

Mishnah Berakhot 1.3. wherein Rabbi Tarphon endangers him­

aelt by dismounting from his horse to recite the fil!!!!!:!_ 

-
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(in accordance with the stricter view or the School or 

Beth Sbamlu.i). In doing ao. he is almost killed by 

robbers. Instead or receiving sympathy tor bis plight 

(and because he followed the more stringent view) he is 

told -

You would have rightly been accounted the cause 
or your own death. tor you violated the words or 
Beth Hillel. 

Luzzatto's utilization or each or these texts under­

scores his key points concerning the proper weighing or 

one's actions. R. Zachariah's humility was indeed 

misplaced. and though it was superficially valid• he was 

unaware or the total consequences or his actions and 

accordingly brought on great harm to Israel. 

The Yebamoth text underscroes the point that while 

the mitzvah or rebuke (Leviticus 19.16) is important. 

one must understand that at times an improper rebuke will 

cause the sinner to do exactly the opposite or what the 

rebuke intends as its rina.l consequence. In this context• 

silence is preferable to rebuke. 

Finally. in the matter of throwing in one's lot with 

God. the M1shnah ~n Berakhot is offered to illustrate that 

the endurance of~ had been the primary reason tor the 

resolution or the Hillel-Shammai controversy in favor or 

Bet Hillel. Accordingly. R. Tarphon's conduct put this 

ruling into question and created the possibility or more 

disharmony. The law had been settled. and his deviance. 
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no matter how justified. was seen as an act which would 

have grave consequences it followed by others. 

Each or the texts is a good illustration or the 

importance or balancing good and bad in relation to 

all or the circumstances surrounding performance or 

an act. 



C. Humility 

Within tbe structural context or Mealllat Yesbarim. 

discussiona concerning a speciric character trait also 

include treatment or tbe trait whicb stands in direct 

opposition to it. Accordingly. Cbaptera 22 and 23. 

concerning humility. also rocus on !!l!!!• translated bere 

as arrogance. 

To Luzzatto. the essence or humility is the exact 

opposite or arrogance. The humble person does not attach 

importance to himself ror any reason whatsoever. In order 

to achieve this trait. there must be complete harmony 

between humility in thought as well as humility in deed. 

One who attempts the latter without the former is nothing 

more than a hypocrite. 

The humble thought which precedes the humble deed 

assumes man's recognition that he does not deserve praise 

and honor both because or his natural limitations and 

because of his accumulated defects. Man's natural 

limitations are such that regardless of the level of 

perfection which he has reached, his faults more than 

outweigh his virtues. 

or all of the factors which are responsible for man's 

coming to feel self-important and arrogant, wisdom is the 

worst enemy, inasmuch as it is a function of man's most 

honored faculty, his intelligence. As Luzzatto says: 

One is wise only because his nature has led him 
to be so. And one who is not so wise now, were 
he in the possession of the sage's natural 
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intelligence. would become Just as wise as he. 
There 1a no place. then. tor aelt-imporance 
and arrogance with respect to wiadom.3 

To prove this assertion. Luzzatto cites Aboth 2.9: 

Ir you have learned much Torah. do not take 
credit tor it• tor you werecreated to do so. 

Thia is an accurate use or the text. which explicitly 

criticizes the arrogance which may come rrom wisdom while 

implying that the primary goal or wisdom 1a to teach 

others who are not as learned. To Luzzatto. the use or 

this ethical maxim underscores an important idea which 

appears throughout the treatise - the idea that all or 

our traits are but means which are to be utilized towards 

a higher end. Accordingly. wisdom. which can be used 

for good or ev11. 1a not an end in and or itself, for 

this 1a what leads to arrogance. 

Virtues such as wisdom are given to man as an 

example or God's lovingkindness to him; God's desire to 

be gracious to man, despite the fact that man is lowly and 

shameful. Knowing this, man's reaction should be to 

constantly grow in humility, not merely because or the 

value or this trait, but because it is something which 

God desires in man. 

Despite the tact that man's humility should grow in 

relation to the kindness which he receives rrom God• 

especially those who have been gifted with wisdom, Luzzatto 

states that there are instances or great saints who were 
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puniabed becauac they took credit tor tbeuelvea. In 

aupport or this. be cites two texts: 

l. Sanhedrin 93b: 

The whole aubJect matter or Ezra was narrated 
by Nebemia ben Cbacbaliah. and•~ wu ,bia 
book not called by hi• name? R. eremlah 6. 
X66a aaid. becauae he took credit tor bimaelr. 

2. Berakbot lOb: 

Ir a man makes bis petition depend on hi• own 
merit, heaven makes it detend on the merit or 
others; and !r he make■ i depend on the merit 
or others. heaven makes it depend on hi• own 
merit. 

The Sanhedrin text is used by Luzzatto to demonatrate 

that wisdom alone will not help a man to attain humility. 

and in tact serves as an obstacle to humility since it 

leads to arrogance. 

Thia arrogance assumes the form of taking credit 

(even for something you have done) which. as the second 

text illustrates. will be taken away from you because 

of your arrogance. 

Yet. Luzzatto's use or the Berakhot text is proble.m­

atic, in that he uses the text to imply that a petition 

which one makes on bis own merit will be attributed to 

others because of their merit, and that~ is done 

because of the individual's arrogance. However, the 

full text appears to illustrate the point that the 

petition will be granted on the basis of who has the 

greater merit, not on the question of whether or not 
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it was wrong tor an individual to take credit tor his 

own deeda. 39 

In reference to humility in deed. Luzzatto is not 

hesitant to use many texts where on~ will aurr1ce to 

illustrate a simple point. For example. to stress the 

importance or conducting oneself with lowliness. he uses 

three texts: 

l. Yoma 86a: 

A man should always speak gently with his 
fellow man. 

2. Sanhedrin 88b: 

They ■ent word trom the Holy Land - Who is 
destined tor the World to Come? A humble 
man. whose knee is low. who is bent coming 
in and bent going out. and a constant student 
or the~ without claiming merit thereof. 

3. Berakhot 43b: 

It one walks erect it is as if he pushes 
the teet of the Divine Presence. 

Note that while each of the texts alone is sufficient. 

Luzzatto uses them to build on each other so that the 

cumulative effect (on the reader) becomes the l!!!.! as 

opposed to Luzzatto's words which surround them. It is 

characteristic of Luzzatto that (at times) he is more 

comfortable having the texts speak for themselves instead 

or using them tor s~me other purpose. 

Another aspect or humility which Luzzatto emphasizes 

is one's capacity to bear insults without retaliating. 

Here. he repeats the technique as stated above but adds 

' 
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the aspect or utilizing three texts which rocus on three 

Rabbis as role modela who practiced humility aa an 

integral part or their lives. In quick succession, we 

read or the great humility or Baba Ben Buta (Nedarim 66b), 

who was mistakenly assaulted, but who responded with a 

compliment to his misguided assailant. There is the 

story or the humility or Hillel (Shabbat 30b) who exercised 

extraordinary patience in the race or continuous insults 

rrom a pagan. Finally, the incident concerning R. Abahu 

(Sotah 40a), who thought he was humble, until he saw a 

colleague (R. Abba or Akko) remain serene as his personal 

translator publicly contradicted him in a humiliating 

manner. It was at that point, comments R. Abahu, that 

he realized he was not truly humble. 

These are examples or texts which are utilized to 

teach by example, and while the individual impact or the 

texts is minimal, taken together they constitute a simple 

but effective illustration of why humility is important 

and how it can be carried out in one's daily life. 

Luzzatto also shows that texts can be used in a 

cumulative manner to rebuke as well as to illustrate. 

We find this in the section or Chapter 22 which lists 

(hating) authority and (fleeing) honor as examples or 

humility in deed. In Luzzatto's framework, humility con­

sists or a number of different levels or conduct, each 

building on the other as well as constituting an 
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independently important act in ita own right. Accordingly. 

physical humility. which manireata itaelr in the way in 

which one walka and talk• leada toward a higher level 

or humility which allows one to bear inaulta without 

retaliating. Since both or these characteristics increase 

humility and decrease arrogance. it rollowa naturally that 

the humble ma" .JJhould avoid authority and the pursuit or 

honor. Since it is clear that authority and honor in 

this context are negative. the texts are used to rebuke 

rather than illustrate or derend a point made, The 

texts cited are: 

Aboth 1,9: 

Love labori hate authority. and make not yourselr 
known to t e government. 

Aboth 4,9: 

He who shuns the orr1ce or Judge escapes enmity, 
theft, and perjury; one whose heart swells in 
Judgement is foolish, wicked and haughty. 

Eruvin 13b: 

Ir one pursues honor, popor rieea rrom him. 

Pesa~1m 87b: 
f2e {K aµth2r1t1, •bfch buries ;t~ S~S'~~~2ra, or ere Ia no singe prop et 
outlive 4 Kings. 

~erakhot 55a: 

And how do we know this? (Referring to Pesahim 
~7b) Through (the account or the death or) ' 
J'oieph, who died berore his brothers because he 
~ondµctea 6I~ae1t •µ£69r!tatlve1y. 

-



88 

The connection between all or theae texta (which 

givea tho value) ia that they all point to the relation­

ship between authority/honor and arrogance. Obviously, 

the text rrom Pesahim 87b requires the amplirication 

or the Berakhot 55a text, but the cumulative impresaion 

rrom Luzzatto'a utilization or these text ■ is one or 

strong rebuke. 

The last aspect or Luzzatto's examples or humility 

in conduct is the apportioning or honor to all men. 

Here, he uses rive texts which, taken together, weave 

a moaaic which is needed to illustrate his point. 

The texts are: 

Aboth 4.1: 

Who is honored? One who honors his fellow men . . . 

Peaahim 113b: 

How do we know that one must accord honor to his 
neighbor it he knows him to be greater than himself 
in even one respect? Because it is said, "Because 
a superior spirit was in him and the King thought 
to set him over the whole realm." (Daniel 6.4) 

Aboth 4.15 : 

Hasten to ~reet every man, and be a t•il to lions 
and not a eaa to roxes. 

Berakhot 17a: 

It••~ ~•G~ Pf Yochanan Ben ZfWn1 fbat no ftD ever prece emn the pronuncia on o agree ng, 
not even a gentile !n the market place. 
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Yebamoth 62b: 

It was said that R. Akiba had twelve thousand 
pairs or disciples ... and a11 or them died 
at the same time because they did not accord 
honor to each other. 

Here we see the pattern or a number or texts which 

are designed to illustrate one point in a number or 

different ways. To Luzzatto, the humble man accords honor 

to others, even 1r the other is greater in but one respect. 

Honor 1a accorded in many ways, and one or them 1a 

by greeting one's fellow man. To support this, we are 

told or the humility or Yo~nan Ben Zakka1, carried to 

its logical outcome with the demise or Akiba's disciples 

because or their failure to treat each other with respect 

and honor. 

To Luzzatto, the two factors which bring one to 

humility are habit and thought, which correspond to the 

two types or humility - humility of thought and deed. 

With the accumulation of proper habits, man causes humility 

to enter into his heart and inhabit it until it is securely 

in place. It is only through these outward actions, which 

are under man's control, that he can affect the inner self, 

which is not subject to his direction in a similar vein, 

In support of this, Luzzatto cites Berakhot 17a: 

A man should always be ciiv in his rear of God, 

Here, the translation of 2!Jl as cunning implies that man 

needs to utilize a number of devices by which to counteract 
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his evil inclination and tear God. In this context. 

Luzzatto uaea the text correctly. •ince it supports his 

thesis that humility requires a number or subtle but 

important acts which have the ability to habitualize man 

toward• humble action. 

A• tor humility in thought• Luzzatto otters aa his 

proot text Aboth 3.l: 

Know trom where ou came - trom a utrid dro; 
a were you are gong - o a~ ace o ua • 
worms and ~ota; and betore w om Jou are 
destined tqve an account!, - be ore the 
king ot klngs 1 the Holy 6ne 1 leased be He. 

Here. the text otters more than a commentary on the 

meaning of lite and death. In tact. the text is a clear 

reminder or man's requirement to have a clear understanding 

of his origin. his destination. and his true Judge. 

To understand all of this is to render one truly humble, 

and Luzzatto uses the text to support the importance of 

the idea of humility of thought. The man who has such 

humility. who couples it with appropriate deeds. this is 

the man who is truly humble and able to resist arrogance. 

Luzzatto concludes the chapter with a series of 

texts which are utilized as simple ethical maxims. 40 

The cumulative effect of Luzzatto's use of Rabbinic texts 

can be seen as an eclectic but effective display of material 

which is designed to teach the reader in a simple manner 

while at the same time offering a measure of reproof. 

-



CHAPTER III 

Israel Salanter 

Rabbi Israel ben Ze'ev Lipkin was born in Zagory, 

Lithuania in 1810. His tather was a well-known scholar 

and Rabbi, author or commentaries on Talmud and Maimonides' 

Mishneb Torah. Israel exhibited such keen abilities that 

when he was nine, he was sent to Salant, Lithuania to 

study with the renowned scholar, Rabbi Zvi Hirsh Broide. 

Israel later came to be known by the surname identified 

with the town, Salant, in which he atudied. 1 

It waa in Salant that Israel Lipkin fell under the 

influence or his two most important teachers. One, Broide, 

was primarily responsible for Israel's development as a 

Talmud scholar. The other, Rabbi Joseph Zundel Salanter, 

was a second generation disciple or the legendary Vilna 

Gaon. According to legend, it was Rabbi Zundel's hidden 

piety which had a profound impact on the young student 

from Zagory. 

For the next fifteen years, the young Israel Salanter 

began to supplement bis study or Talmud with intensive 

study or!!!!:!.!!!: literature, a wide-ranging corpus or 

ethical and pietistic literature, which included, among 

other works, Duties or the Heart and Mesillath Yesharim. 

In 1838, Rabbi Joseph Zundel Salanter died, and 

Israel moved on to a number or small towns in Lithuania. 
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In 1840, at the age or 30, be was invited to bead one or 

the tamed academies in Vilna, but be turned down the otter 

tor a number or reasons. 

In 1849, Rabbi Iarael left Vilna and moved to Kovno, 

where he rounded the institutions which would later 

become the foundation or the~ movement. 

In 1857, he abruptly left Lithuania for good. 

Initially he visited Germany to seek a cure tor his various 

ills, (which included severe migraine headaches and tits 

or melancholia, which may have been hereditary). He 

eventually took up permanent residence in Germany, and 

travelled back and forth among a number of German cities 

between 1858 and 1883. For a year, 1881, he lived in 

Paris, but returned to Germany and died in Koenigsberg 

in 1883. 

Since the subject of this chapter is Salanter, 

rather than the Musar movement which he founded, the reader 

will have to look elsewhere in order to examine the fas­

cinating but complex history of this movement and its 

impact on Jewish history and thought. 2 

Salanter himself wrote very little publishable 

material, and even less pure halakhic work. With the 

exception of The Musar Letter (1858, Kovno), his most 

popular and halakhic work, most of his writings consist of 

letters, discourses, and a few articles which focus on 

ethics and psychology. 3 An additional problem is that 
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Salanter's style is esoteric. eclectic am at times com­

pletely unintelligible to the ordi.nary reader. 4 

Despite the above limitations. the importance or 

Salanter and his thought ia such that his moat important 

piece or halakhic writing ia deserving or analysis. 

Fortunately. Salanter'a Muaar Letter ia considered to be 

his moat representative piece or writing in terms or his 

ethical philosophy. and it ia ror that reason that this 

chapter focuses on that singularly crucial work. 
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Israel Salanter's preface to the Musar Letter 

summarizes the basic motif's or his previous writings, as 

well as the content to be seen in the Musar Letter itself -

the pessimistic view or man, the conceptual framework or 

~ study, and a new technique for changing the present 

human condition. 

To Salanter, man is a creature of desire, whose 

imagination has subjugated his intellect. Accordingly, 

his intellect has become a channel of raw inatinct, 

incapable or governing human behavior. Man becomes self­

deceived and blind, subject to familiar lusts as well 

as another form or evil, which Salanter calls "impure 

spirituality." 

Within this context, Salanter warns that man is 

subject to Divine Judgement, 

the time when God will bring visitation on all 
his actions, wheg he will be chastised by severe 
judgements . . . 

In order to save himself, man must turn to a number or 

~ techniques, designed to empower the intellect to 

repel desire and to impel normative action. 

The Divine Judgement which Salanter alludes to will 

be dispensed to man in accordance with his deeds. Yet, 

man does not realize to how great an extent the punish-

ment will be meted out both as regards quality and quantity. 

If his deeds are pure, he will be rewarded in this world 

as well as in the world to come. 

-
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Here, Salanter cites two texts: 

l. Makltoth 24a: 

Amoa came and raised up the co-ndmenta to one 
(principle) aa it is said: FOR THUS SAITH THE 
LORD UNTO THE HOUSE OF ISRAEL - SEElt YOU ME AND 
LIVE (Amoa 5.4). To this, R. llabaan demurred, 
aaying=---ottght it not be taken ia) •seek me by 
observing the whole Torah and live?• But it ia 
Habalclcuk who came anc!oiied the'l'hall on one 
Rrlncl~i~ aa It la saldf BOT R!dlrrEOOs RXtt I Sf HIS FAITH Uabaldaik1 2.4j. 

2, Babah Bathra 78b: 

R, Samuel ben Natiman said in the name or R. Jotianan: 
•what ia the meaning or the verse: (Num. 21.27) 
Wherefore Hamoahelim say ... Hamoaheilm meana 
those who rule tbelr evil inclinations.* "Come 
Heahbon means, come, let ua consider the account 
or the world; the loaa incurred by the fulfillment 
ot a precept against the reward secured by its 
observance, and the gain gotten by a transgression 
against the loaa it involves." 

Note that in the Makkoth text Salanter offers 

Habakkuk's adage with the purpose of showing that the 

burden on the righteous man is great. In fact, this is 

God's answer to the prophet in the Biblical passage, and 

it implies that one must remain loyal to ethical principles 

even at the risk of suffering. Even though the wicked one 

may seem to prosper, he will eventually receive his due 

while the righteous man will receive his just award. 

The Babah Bathra text makes use of an exegesis of 

the words Moshelim ("they that speak in parables") and 

Heshbon (the ancient city or the Amorites) as seen in 

Nuabers 21:25-28. 

-



., 

96 

For Salanter. the text otters the idea that those 

who are able to control their evil inclinations are those 

who are engaged in a constant examination or their own 

spiritual lite. Inherent in the text is the idea that 

one needs more than the ability to avoid the dominion or 

the evil inclination. and should seek control or it com­

pletely. One does this by constantly engaging in Heshbon. 

moral stock-taking. 

Within this context. Salanter uses the texts to 

illustrate general philosophical points rather than focus 

on proving the veracity ot minor didactic points. His 

fundamental framework. which emphasizes duty to God• control 

of the yetzer. and stock-taking. is well supported by the 
I 

texts. 

The preceding framework comprises Salanter's general 

principle. the overriding importance or man's duties to 

God. Unfortunately, this principle lies dormant within 

man. hidden in the secret recesses or his heart. Since 

the principle has no influence on man. he is helpless to 

fight off all of the iniquities to which he is exposed. 

Accordingly. man stumbles over immense cardinal sins 

which he is incapable of perceiving as such. due to bla 

blindness. In support of this. Salanter cites Yoma 9b: 

Why was the First Temple destroyed? Because 
of three (evil) things which prevailed there: 
idolatry. immorality. and bloodshed ... 
But why was the Second Temple destroyed. seeing 
that in its time they were occupying themselves 
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with Torah, mitzvot, and the practice or deeds or 
lovinglcuifness. Because therein prevailed groundless 
hatred. This teaches you that groundleaa hatred 
is considered as or even gravity with the three 
sins or idolatry, immorality, and bloodshed 
together ... R. Johanan and R. Elezar both say: 
•the rormer ones whose iniquity was revealed had 
their end revealed, the latter ones whose iniquity 
was not revealed have their end still unrevealed .. ,• 
The question was put to R. Elezar - •were the earlier 
generations better, or the later ones?• He answered: 
"Look upon the sanctuary!" 

Note here that Salanter uses this text for three 

different purposes. First, he wants to show us that those 

or the generation or the Second Temple were as guilty as 

their predecessors, despite the fact that they occupied 

themselves with !.2!!,h, etc. The nature or their sin 

(groundless hatred) is not as important as their status 

in committing such a sin. 

Secondly, Salanter uses the text to illustrate the 

point that many or our sins are performed secretly, as if 

this were some type of mitigating factor. In fact, the 

unrevealed sins of those or the Second Temple are used 

by Salanter to show that the people were blind to the 

fact that they were transgressing at all, a key point 

in his argument. 

Finally, as we shall see later, Salanter draws no 

distinction between genus or transgressions, and considers 

any violation of a commandment to be as severe as the 

next. In that sense, he uses the text to show us that 

the apparently harmless sin or groundless hatred is as 

-
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heinous as the three cardinal sins or idolatry, immorality, 

and bloodshed. The latter generation, because they were 

ignorant as to what they had done and refused to repent, 

surrered the punishment or not having the Temple restored 

in their time. 

It is at this point that Salanter quotes again rrom 

Sulckah 52a, 

the greater the man, the greater his evil 
inclination. 

The quote appears in the Gemara in the context or a dis­

cussion about the strength or the evil inclination. 

Abaye recounts a story of a certain man who overhears a 

plan of a man and woman to travel together. The man 

decides to follow them to keep them from sinning, but 

finds that at a certain point on the journey, they separate 

since they must go different routes. Abaye relates that 

if he had been the man, he certainly would not have been 

able to restrain himself, and is given some relief by 

a colleague who tells him "the greater the man, the 

greater his evil inclination." 

Although this text is quoted earlier in the~ 

Letter, 6 its purpose is not clear until Salanter repeats 

the citation after his discussion or the Babah Bathra text. 

At first glance, the text is used to illustrate the awesome 

power or the evil inclination and the influence it has, 

even on those who study !2!:!!!_. 
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However, the purpose or the text 1a to show that 

despite~ study, man 1a still subject to the tempta­

tion or sin, which underscores Salanter'a idea that 

~ study alone 1a not autt1c1ent to counteract the 

power or the evil 1ncl1nat1on. (Thia point will be 

elaborated later 1n the thesis.) 

Before we enter into the Salanterian idea or the 

dual nature or evil, 1t 1a important to understand that 

he 1a concerned with both the quantity as well as the 

quality or transgressions. Inherent in his philosophy 

1s the idea that our multiplicity of sins (without regard 

to their specific nature) dulls our hearts and turns 

them into atone. He cites three texts: 

l. Yoma 39a (interpreting Lev. 11.43): 

The school of R. Ishmael taught: Sin dulls the 
heart of man, as it is said - read not D£~g~i 
(that you should be defiled) but D®~l~al 
you should become dull-hearted). ·.- - i 

2. Qiddushin 60a: 

When a man commits a sin and repeatA 1t, 1t 
becomes to him as though permitted,' 

3, Abodah Zarah 18a: 

Sins which one treads under (their) heel will 
surround (them) on the Day of Judgement. 

Each of these texts underscore the idea that there 

is a cumulative negative effect which results from sin. 

In the .!.2.!!!!. text, the exegesis 1s utilized to show that 
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s1n dulls the heart. which corresponds to the Salanter 

1dea that sins have become concealed by virtue or behavior. 

The Qiddushin text 1s an ampl1ticat1on or the above. 

and even though the text has been utilized to ahow bow 

man rat1onal1zea his Bina (by making them commonplace}, 

Salanter uaea the text to indicate that the man who 

commit• a sin and repeat• it is blind to the tact that 

he 1a indeed transgressing. 

Finally. the Abodah Zarah text (which is baaed on 

a quote from Psalms 49.6. 

the 1niqu1ty or my heel compaaaeth me about} 

illustrates Salanter's point above as well as h1s prefatory 

statements concerning ultimate D1v1ne Judgement. 

As mentioned earlier, Salanter sees two distinct 

types or ev1l. 

The first type of evil springs from unrestrained 

lust and desire, resulting 1n actions which are pleasant 

ror the present but disastrous for the future. This 1s 

the more familiar type of ev1l, found in mundane and 

secular affairs. To Salanter, this force 1s not necessarily 

the pin,~, (the evil inclination}, for that specific 

appellation 1a designated by him in connection with the 

second type of evil. Rather. Salanter sees this evil as 

something akin to corrupted intellect, whose opposite is 

the good incl1nat1on, which represents uncorrupted 

intellect. 
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Within this context, the intellect 1a corrupted by 

the cwnulative ettects ot sin, which dulls perception and 

atrophies the good inside ot man. Hence, intellect becomes 

a channel or raw inatinct, incapable or governing human 

behavior. Its opposite, uncorrupted intellect, is able 

to perceive and act upon the doctrine ot requital and to 

act in conformity with the (halakhic) norm. 

Here, Salanter cites Sotah 3a: 

Resh Lak1sh said: "A person does not commit a 
transgression unless a spirit or folly (shetuth) 
enters into him"; as it is

8
said, it any man•s 

wife go aside (Num. 5.12). 

This text conforms with Salanter's first notion of 

evil, based on man's desire and lust, which causes him 

to engage in acts of shetuth, defined here as folly or 

madness, (depending on the seriousness of the transgression). 

The countering and negation of these native lusts 

can be found in nurturing the uncorrupted intellect by 

contemplating the fear of God, utilizing selected~ 

techniques, directed halakhic study, and constant self­

examination. These factors are very much intertwined, 

and Salanter attempts to bring them all together by citing 

Sanhedrin 7b: 

R. Samuel b. Natunani further said, reporting 
R. Jonathan - "A Judge should always see himself 
as if he had a sword resting between his flanks 
and hell gaping beneath him." 
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Here. Salanter uses this text for its analagous 

value. The Judge. who bears great responsibility and 

is subject to temptation. is analagous to man. Just as 

the Judge must be sensitive to his obligations. so too 

must man. And just as a Judge must constantly weigh 

the impact of his actions. so too must man. The text is 

used correctly. 

As for the second category or evil• Salanter himself 

finds it to be rather mysterious (he calls it~) since 

lust is not the cause. Rather. this type of evil flows 

from the spirit of uncleanliness which clings to man. 

which Salanter calls "impure spirituality." This spirit 

causes man to sin. especially in those matters which per­

tain to speech. Here. Salanter quotes from 'Arakhin 15b 

the question "what is the benefit of slander?"• which 

appears after a long Gemara discussion on the nature or 

slander. Salanter quotes the question (to which no answer 

is given) to underscore his point that there is no benefit 

which derives from slander. 

In this sense. slander is totally irrational and a 

classic example of the second type or evil which has as 

its root cause something other than lust or desire. 

Salanter mentions that there are two schools or 

thought which explain the difference (as well as the 

relationship) between the good and the evil inclination. 

One school holds that the evil inclination is due to 
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the force or impure spirituality which entices man to sin. 

and that the good inclination is due to the holy spir1 t 

(or holy power) in man which leads h1m to all that is 

good. 

The second school or thought holds that the evil 

inclination is due to the force or man's lust which 

pursues after momentary pleasure. The good inclination 

is the result or common sense which looks into the future. 

Salanter is bothered by the absolutist position 

taken by both schools of thought. 

To his view. people vary in the degree of their 

sinfulness; some cling to one sin and others to another. 

If the evil inclination were due to the force of impure 

spirituality which forces man to sin. then why does it 

not seduce all men equally to commit the same sins? 

But. he says. if we assert that the evil inclination is 

attributable to the forces of lust. how do we explain the 

fact that people commit heinous sins not caused by lust? 

The answer is that both systems are right. The evil 

inclination is caused by lust !!!2_ impure spirituality. 

whose opposites are uncorrupted intellect and the holy 

spirit or ("the holy power"). 

As Salanter says: 

The essence (or the worship or God) is to strengthen 
the two Good Inclinations - due to the Holy Spirit 
and Uncorrupted Intellect and to thrust aside the 
two Evil Inclinations. due to the force or impure 
spirituality and lust. This depends on a physical 

' , ' 
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aspect, (namely), to teed it (the evil inclination) 
with wholesome nutriments, which are meditation, 9 rear, and ~ which springs rrom the Pure 1:2!:!!!· 

In support, he cites Babah Bathra 16a: 

Rab& said: "Job sought to exculpate the whole 
world.• He said: "Master or the Universe, you 
have created the ox with cloven hoots and you 
have created the aaa with whole hoots, you have 
created Paradise and you have created Oehinnom: 
you have created righteous men and you have 
created wicked men, and who can prevent you"? 
His companions answered him: "Yea you do awal 
with rear and restrain devotion be~ore Ood (Job 
IS:..5). fr God created the evil lncilnatlon,Te 
iiio creatP.d Torah as its antidote.• 

For Salanter, this text illustrates more than the 

importance of Torah as a counter force to the evil inclin­

ation, for Salanter does not believe that~ study alone 

is sufficient. Rather, he uses the text to show that the 

greatness of the~ is the rear which emanates from 

its teachings as expressed in the quote from Job 15.4. 

From this fear flows Salanter's concept or meditation 

(a type of reckoning) which leads to directed halakhic 

study as well as general~ study. 

Without going into great detail about the various 

~ techniques and methods, all or which are important 

in nurturing and strengthening the good inclination, it 

is important to have a cursory understanding of these 

techt11ques since they form the philosophical framework 

or Salanter's work. 

-
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One or these techniques is Salanter's concept or 

"directed halakhic study," which conaists or a vigorous 

and meticulous study or all or the laws which pertain to 

a particular transgression. With this type or study, 

coupled with habit, man is able to trar.amute the urge 

to sin, thereby tranatorming evil instincts into benevolent 

drives which result in normative behavior. 

The classic example or this occurs in the situation 

or eating non-Kosher meat, which, to Salanter, is so 

rooted in the Jewish soul that one need not rorce oneself 

or curb one's desire to keep away rrom it. It is a natural 

instinct for the Jew to obey these laws. 

However, Salanter tells us that in matters or 

business it is quite the contrary, and that many who would 

never eat un-Kosher meat have no hesitancy to flaunt the 

laws of theft with respect to business. Yet, since all 

sins have equal status in the Salenterian framework, one 

must train his character so that he can learn to obey 

all of the laws naturally and without second thought. 

Under Salanter's system, one gains enough spiritual 

strength (at least) to prevent one from committing a 

transgression defiantly. Accordingly, through directed 

halakhic study, coupled with habit, one's character can 

undergo a radical transformation. 
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In all or this, Salanter does not discount the 

importance or general~ study as part or his overall 

system. Not only does the '.!2!:!h have a general function 

as an antidote to the evil inclination, it also fulfills 

a spiritual function, the nature or which man's intellect 

and senses are unable to understand. In support or this, 

he cites Sotah 21a: 

Said R. Joseph: "A commandment protects and 
rescues while one is engaged in it, but when 
one is no longer engaged in it, it protects but 
no longer rescues. As ror (study or) Torah, 
whether while one is engaged upon it or not, 
it protects and rescues!" Raban demurred to 
this: "According to this reasoning, did not 
Doeg and Ahitophel engage upon Torah; so why 
did it not protect them?" "But;""iila Rabah, 
"while one is engaged in Torah, it protects 
and rescues, and while one"-rs-not engaged in 
it, it protects but does not rescue." 

Here, Salanter has used the text in a most interesting 

way. To him, the text indicates that when one is engaged 

in~ study, the study in and of itself protects one 

(from evil misfortune) as well as rescues one from the 

urges of the evil inclination. The verb used,~. implies 

an act of saving or rescueing, and to Salanter the very 

process of~ study is more important than what one 

is actually studying. 

As he says: 

It makes no difference in what section of the Torah 
one is engaged; it delivers him from sin. Whe~ 
one studied the law of "an ox that gores a cow" 
or the like, one will be saved from engaging in 
slander, although there is absolutely no connection 

-



d 

whatsoever between these two matters. The 
spirituality or the Torah, in 1taelr1 protects 
2!!!.·10 

While it is true that the text which Salanter uses 

rocuaea on the merit or perrorm1ng a commandment via-a-via 

~ study, it is arguable that the greater value which 

is ascribed to~ study is done so on the basis or 

the two-rold value which such study orrera. 

Finally, it should be noted that !2£.!h study ror 

Salanter is a spiritual cure, as opposed to physical. 

All or the methods which Salanter advocates ror trans­

muting the evil inclination are physical, whether they 

be meditation, directed halakhic study, fear, or other 

!!:!.!!£. techniques. 

The spiritual cure, or remedy, brings man to the 

holy spirit, which is the mysterious force which counters 

impure spirituality. If man fails to use the physical 

cures as outlined, then the spiritual cure will be of 

no value. 

Finally, the Musar Letter advocates personal involve­

ment in~ study as the primary tool for "turning the 

many to righteousness." One is beckoned to arouse others 

to the very tasks which one's own (hardened) heart is unable 

to perform. The individual reaches outward to the community, 

but in the process reaches inward to!!:!.!!£, study. And in 

this reaching out, the individual can begin the process 

or revitalizing his own heart. 

-
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CHAPTER IV 

Conclusion 

It is important at the outset ot this conclusion 

to otter a tew caveats tor the re-ader concerning ay 

awama17 and anal7aia or the uae or Rabbinic aourcea aa 

utilized by Ba~•• Luzzatto. and Salanter. 

In general. the whole area or source anal7aia is 

traught with complezit7 and reuina at beat a d1tt1cult 

art. We are not alwa7a sure who writers are writing 

tor. and at times it 1a d1tt1cult to arrive at a precise 

understanding or their literary agenda because or our 

inability to share their historical or personal perspective. 

Thia d1tt1culty in and or itself 1a the subject matter 

tor another thesis. Despite the tact that we cannot 

al~aya discern the paramount influences on their writing. 

it 1a possible. and still valid• that the attempt be 

made to shed new light on important worka such as these. 

It the above problem was not enough or an obstacle. 

the additional difficulty or internal source analysis 

remains. By this I rerer to the attempt at arriving at 

an understanding or the use or sources while utilizing 

an admittedly subjective basis or analysis. 

The subjective basis is not only on my part. but 

it is clear on the part or the authors as well. In one 

sense. vae or a~ source (tor wutever reason) is 

subjective and involves so• aort ot selection process. 
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Aa we have aeen. even the aoat trad1tionall7-a1nded Jewiah 

authorit7 aaat aelect aaong contlicting traditiona which 

exiat within Judaiaa. 

Further. once our author1t7 aelecta hia aource•• 

hia ut111sat1on or aaid aource beco•• (1ntent1onall7 or 

not) a ke7 part in helping ua to detera1ne hia own 

Interpretation aa to ita Maning. 

The tact that these built-in 11a1tat1ona are present 

does not neceaaar117 aean that analyaia la uaeleaa. What 

still reuina are a nuaber or crucial iaauea in aource 

analysis which deund to be ezaa1ned. 

Por example. it la important to see 1r theae writers 

select and utilise sources in such a manner•• to distort 

their original meaning. 

And. given this distortion. la it possible to 

argue that one can otter a re-interpretation to a text 

which sheds a radical new light on its meaning? 

In a similar vein, 1s it possible to uae a text 

ra1thtully but then draw an erroneous implication as 

to its original meaning? 

Finally. ~ren't there a number or ways 1n which 

a text can be utilised? Ia it necessarily wrong or 

invalid to use the same text tor a number or d1tterent 

purposes, as long as there is so• harmony in the diverse 

interpretations? The above are all important questions. 

and they deserve to be given their due within the context 

or this whole thesis. 

-
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Before I otter an individual anal7aia or each or the 

three ethical thinker•• I want to otter a rew general 

co-nta on utilisation or Rabbinic aourcea which ia 

co.ion and apparent in the works or all three. 

Adaittedl7 • there are aoae t'Undulental ditterencea 

in the philosophies or all three thinkers which leads 

one to believe that there ia hardl7 a Maningt'Ul baaia 

tor comparison or their thought. Each or these thinkers 

lived in ditterent time•• in contrasting environment•• 

and waa subject to d1aa11Dilar intluencea and historical 

realities. 

Despite thi•• the7 share a common agenda with respect 

to the role and influence or Jewith ethics aa a key 

ractor or Jewish thought and existence, Thia common 

qenda. arter close scrutiny. does provide us with some 

fundamental similarities which must be understood as a 

prelude to discerning their individual utilization or 

sources. 

First. it should be noted that none or the three 

thinkers reels the need to utilize Rabbinic sources as 

a shield by which he can defend an idea or concept which 

makes a radical departure rrom traditional (Orthodox) 

thought. These three never telt the need to break with 

Rabbinic tradition or to find some IDiddle ground between 

the tradition and the secular climate or their respective 

times. 

-
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Within this context. we tind that even in tboae 

situations where one ot the three sought to re-interpret 

sources tor his own use. it ilWQS appeared aa a re­

interpretation which still utilized tbe aource in aupport 

ot a traditional Rabbinic idea. '1'be battles over proot 

texts which occurred among early Retol'II writers (in the 

areas such as election ot Israel. the nature ot revelation. 

etc.) were not the battles ot these three tllakera. 

Second. we do not aee an abundance ot examples 

wherein these writers teel the ne•d to Juatitz or prove 

their contentions by utilizing proot texts. Since their 

writings tor the moat part remain within the mainatreail 

or Jewish tradition (in their respective times) there 

rarely appears a situation where they teel the need to 

juatiry using a source which might ordinarily be construed 

as meaning something dirterent. 

Finally. because these three are writing in the 

mainstream and do not teel the need to use Rabbinic texts 

derensively. there is a tendency on the part or all three 

to utilize sources on two levels (at the same time) tor 

two ditterent purposes. 

For example. since we know that utilizing any text 

by nature involves some process or selectivity on the 

part ot the author. I have round that on many occasions. 

each ot the three exercised selectivity to utilize sources 
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which allowed hi■ to uae the aource ror 1lluatrat1ve pur­

poaea aa well aa a bi&her philoaophical objective. 

Ironically, while it 1• not clear on the aurrace, 

a careful exud.nation or the uae or Rabbinic text• by all 

three leaves the reader with the understanding or a 

atrildng parallel which exists in their writings. Admitted­

ly, the parallel 1a quite aubtle, and at ti•• obtuae, 

but it 1• there. 

The parallel 1• that the substance or all three 

writer• 1a quite similar and that their use or texts to 

convey the substance 1• also similar. 

By substance, I rerer to the ract that each or the 

three rocusea on the same central issue. For Ba~• Ibn 

Paqudah, the issue is the relationship between the duties 

or the heart and the duties or the limbs. For Luzzatto, 

the message is the relationship between means and ends. 

Israel Salanter speaks about a character tranarormation 

which allows one's intent to 1ntluence his deeds. All 

three are similar. 

While their terms may dirrer, the message remains 

the same, and the reader is able to view a parallel which 

rocuses on the importance or complete harmony and congruency 

which must be apparent in thought aa well as deed. And 1r 

this were not enough, all three are similar in that they 

utilize Rabbinic sources which indirectly support and 
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reintorce the at\airaent or thia hal"IIOD7 or thought, 

manner or pertormance, and deed. 

Inherent in thia a1milar1t7 aaong all three 1a the 

eaaence or the man-God relationship and the importance 

or man'• awareneaa or hia obligations to God. 

Thia similarity beco•• crucial, not only because or 

ita implicit •••age or aubatance, but because we aee 

that each or the three utilize• hia aourcea to underscore 

the iq,ortance or this relationship. 

What we are lett with is an intereating meaaage 

which atreaaes the need tor a complete congruity on the 

part or man, seen not only through the substance or their 

writings, but in their literary style aa well. 

Ba~a Ibn Paqudah uaea hia Rabbinic texta sparingly. 

While there haa been much scholarly debate about the 

nature and the extent or hia aourcea,1 there ia no doubt 

that he utilizes Rabbinic texta in auch a manner aa to 

indicate their importance in hia writings. 

Ba~• doea not uae aourcea in an extreme manner. 

In other words, he doea not aeek to tind proor texta which 

have the simple didactic runction or demonstrating that 

the source ia correct and theretore aupporta hia ideaa. 

On the other hand, he doea not utilize aourcea tor 

purel7 polemical purposes wherein the meaaage or the source 

takes precedence over ita use. 

-



Rather. one inters tro■ aa,a'• uae or Rabbinic aourc•• 

a 110at careful atte■pt to tlnd tezta wbicb are understandable 

to the •••e• and wbicb aeek to underacore bl• ethical 

pbiloaophy. 

Thia caretul attempt 1a evident in ea,a' a eaphaal• 

on~ tor reaaona ot both aubatance and literal'J 

atructure. The aubatance or~. ethical teaching•• 

1• in harmony with ea,a '• agenda and tor that reaaon he 
1• content to utilize it on a nu■ber or occaalona. 

Structurally.~ la alao or value to ea,a. because 1ta 

plethora or maxima and metaphors allows him to utilize ita 

contents to ag,11ty and embelliah bia main philoaopbical 

points. 

ea~a interprets faithfully and accurately, rarely 

interpreting a text out or context. 

At times, he will uae the aame text tor two different 

interpretations, and yet neither or the contraating inter­

pretations do violence to the tezt itaelr. For esample, 

conaider Aboth 1.4, 

Let your house be a place or meeting for the 
Wiae, and duat yourself with the duat or their 
feet. and drink their words thirstily. 

ea~a goea beyond the peahat (literal meaning) or the 

text, which deal• with the importance or the teacher­

atudent relat1onah1p. to elucidate two different interpre­

tations or the tezt. Although these laave been covered 
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prev1oual7 in an eulier part or tbe tbeaia, 2 there 1a 

value in brietly auaaans1ng tbe way in wb1ch ea,a uaea 

tb1a tle:a:t. 

Pint, he uaea the text to 1lluatrate an early point 

about hwll1lit7, the idea that the hwDble man 1a more open 

to w1ado■ becauae or character. 'l'he one who 1a willing to 

alt at the toot or a teacher (aa indicated in the text) 

1a auch a peraon. 

However, Ba,• alao tinda a uae tor thia text in 

h1a chapter on Moral Stock-taking. Here, he aeea the 

!!!!! text aa a subtle reminder that one should avoid the 

company ot evil people and aeek the company or those who 

do good. 

Bahya also usea Rabbinic texts to exhort in a . 
positive sense, as opposed to mere (negative) rebuke. 

While part or this is done to orrset the complex philo­

sophical nature or the early chapters or Duties or the Heart, 

(chapters not treated in this thesis) one cannot ascribe 

this mode or utilization to a simple assertion that ea,a 

was writing to the manes and that this 1a what the mauea 

wanted and needed at that time. Yet, we can see that 

ea,a laments the absence or any systematic post-Talmudic 

ethical work3 and perhaps h1a use or exhortation in con­

nection with teata is an outgrowth ot the desire to produce 

a work which will inspire aa well as educate the maaaea. 

-
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There a&7 be another reaaon. Arguably. Ba,a uaea 

Rabbinic aources as a •ana toward• exhortation because 

he wants bis readers to underatand that ethical obliga­

t1ona are not Juat an integral part or Judaism - indeed. 

they are the quintessential aapect or Juda1aa. 

Within that context. Ba~• baa no need to utilise 

Rabbinic aourcea merely to prove b1a contention■• ror 

proor 1a not needed ror those who are already r&m1liar 

with Talmud• nor 1• it or much value ror thoae who have 

no knowledge or Talmud at all. 

However. ror thoae Jew■ who are not aena1t1zed to 

the ethical ■train■ 1n the Talmud. or who regard them 

aa unimportant. there 1■ a need to preaent the aourcea 

1n a new light and perhaps this 1a what Ba~a baa 

attempted to do . Ir one accepts tb1a idea. it becomes 

clear why Ba~a utilizes bis sources to ampl1ry aa well 

aa to exhort. 

Moshe Hayyim Luzzatto encase■ the substance or 

Meaillath Yeahar1m within a meticulous literary structure 

which enumerates nine (9) analyzed traits wlth reapect 

to their divi•iona. particulars. and the manner by which 

they are acquired. 

In contradistinction to Ba~•• Luzzatto employs 

almost rive (5) times as many source■ in hie chapter■• 

and averages close to rorty-rive (45) citation■ or 
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Rabbinic •terial alone in each or tbe three chapters 

which I have renewed. 

As in tbe case or Ba~•• there exists auch scholarly 

speculation concerning Luzzatto'• 11,J■tlcla■• tbe sources 

or bis pblloaopby. and the various controversle■ con­

cerning his lite and work. 4 Despite tbl•• it la still 

po■slble to aurvey Luzzatto's utilization or Rabbinic 

texts and draw some tentative conclusion■. 

Plr■t. Luzzatto uses bis sources tor cwnulatlve 

errect. Writing in a tight and cogent style. Luzzatto 

constructs strong arguments through the utilization or 

texts which seem to dominate bis writings. Unlike Ba~•• 

who prefers to make a general statement and subsequently 

cites texts. Luzzatto orten eschews polemics and lets the 

texts speak tor themselves. 

In a sense. Luzzatto bombards the reader with 

Rabbinic texts. ranging tar and wide throughout the 

Talmud to find statements or both quality and quantity. 

Luzzatto is quite selective in his uae or texts. 

in the sense that he picks and chooses within a specific 

text and isolates the idea he wants without using the 

rest or the quote. One might argue that there is no need 

ror Luzzatto to quote the entire text. inasmuch as bis 

audience was already quite familiar with Rabbinic source 

material. Admittedly. this 1a correct. but one cannot 
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trom a long piece or text and uae them to &111>11t7 ke7 

ethical po1nta. 

Thia penchant tor quant1t7 and aelect1vity alao 

man1teata 1taelt 1n another taabloa. on at least a tew 

occaa1ona. 1t 11 not uncoiaon tor Luzzatto to cite a 

nwaber or aeemingl7 unrelated text• 1n aupport or an 

idea. 

However. atter a cloae examination or the texts. 

one aeea that while the 1nd1 v1dual texta are or minimal 

value. their aggregate sum enda up illuatrat1ng clearl7 

the exact point which Luzzatto wishes to emphasize. 

Thi• process or amplit1cation and illustration creates 

an almost ripple-like ettect and accounts tor at least 

aoae or the wide-spread popular1t7 which Meaa1lath 

Yeahar1m baa achieved 1n Jewish circles. 

It 1a also a hallmark or Luzzatto'a style to utilize 

texts to exhort. rebuke. and reprove. Despite the tact 

that Luzzatto lacks Israel Salanter's t1ery chastisements 

and severe style. he uses texts to exhort the reader. 

He moves him in the direction or emulating positive char­

acter traits and avoiding the numerous tranagreaa1ona which 

are apparently prevalent among Jews. 

In sum. Luzzatto lets the texts speak tor theuelvea 

and re1ntorce one another. Just as the substance or bis 

work lies 1n the re1ntorcement or positive character trait• 
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which lead towarda a higher end. bia uae or tut •ter1al 

1a but an 111Wl1nat1ng technique deaigned to re1ntorce 

tbe cuaulat1ve va1ue or tbe other texta. 'l'be reault 

1a in ao• wa7s ... tertul. tor Luzzatto rarel7 lliau••• 

Rabbinic texta and otten gleans aena1t1ve ethical 1apl1-

cat1ona trom aeeaingly inappropriate Ta1aud1c •ter1al. 

Like hi• predecessors. Ba,a and Luzzatto. Sa1anter 

1a seen•• a soMwbat ■7sterious tigure. 5 He too bring■ 

an unusua1 element to bis pbiloaopby. even though it 1 ■ 

not the I ■lamic culture or Ba,• or tbe 117sticiam or 

Luzzatto. Por Salanter. it is the relationship between 

p■ychology and ethic■• exemplitied by the role played by 

unconscious torce■ which seek to broaden the behavior 

gap between knowledge or the ideal good and tailure to 

live by this knowledge. 

An analy■is or Salanter is somewhat hindered by 

the tact that his entire corpus or published materials 

is quite small. and or these. llalaldlic material is but a 

m1n1scule traction or the tota1. 6 

However. despite this limitation. aalanter's ~ 

Letter or 1858 still remains one ot the most representative 

Salanterian texts tor understanding the essence or!!!!!!: 

thought. 

Initially. it should be noted that Salanter utilizes 

Rabbinic material as proot-texts tor his larger philosophical 

points. many or which revolve around ethics and psycholog7. 

-
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Ir there 1s a Salanter1an innovation •1th respect to 

ut111sat1on or Rabbinic tezts, 1t 1s that his use or 

source uter1al places h1■ ezactl7 1n tbe ■1ddle between 

traditional and un-trad1t1onal scbolara. Por ezaaple, 

the roraer utilise sources to de■onatrate or to lli!!!.-
1!:!!!. a point, 7et never reall7 depart rro■ a class1cally 

traditional Jewish perspective. On tbe other band, later 

scholars utilise Rabbinic sources to illustrate points 

which tend to support a new interpretation or age-old 

ideas. At times, these scholars have used tezts to 

support the abrogation or certain traditional Jewish ideas. 

Salanter ut111ses tezts to place h1mselr "between 

the rock and the bard place" so to speak, 1n that he 

seeks to introduce 1nnovat1ons within the structure or 

traditional Jewish thought. Ria view or mania ao 

rundamentally ditterent rrom that shared by any or h1a 

predeceasora (including Ba~a and Luzzatto) that it 

requ1rea a radical prescription in order to ameliorate 

man'a baaic malevolent human condition. 

In order to errectively articulate th1a meaaage, 

he ia aenait1ve to the reality that he ia writing tor an 

audience which ia composed or acholara as well aa ordinary 

Jewa. He alao racea the ditticult burden or uaing 

traditional tezta in a traditional style to eatablish 

a aomewbat un-traditional ph1loaophy. 

-
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He doea thia by uaing Rabbinic text• aa a type or 

apringboard tor hia ethical philoaoptq. Por exuiple • 

Salanter opena hi• ll&aar Letter with ao• traditional 

ideaa concerning un'• duty to God. un'a need to control 

the evil inclination. and the general requireMnt or 

heahbon ba-neteah (110ral atock-taldng) aa incuabent upon 

all. Failure to tultill theae dutiea will bring about 

Divine JudgeMnt by God. 

There is nothing revolutionary about these ideas 

and concepts. They are well-rooted in Jewish tradi~ion 

and history. and have been the aubject or much analysis 

and discussion by Jewish acholars tor hundreds or years. 

In tact, much or Duties or the Heart and Mesillath Yesharim 

tocus on these types or questiona. 

Using this traditional rramework, Salanter then 

utilizes traditional sources to illustrate how his radical 

prescription is needed as a cure for age-old problems. 

Whereas others can write about the importance of~ 

study, cultivation or rear. and conquering the evil 

inclination, Salanter takes the opposite approach. 

For him, the texts show us that Torah study in and or 

itself is not enough, and there can be no cultivation or 

rear by man since man is inherently under the influence 

or a mysterious force which impels him to violate certain 

commandments without understanding what he is doing. 
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Deap1te tbeae 1nnovat1orus, Salanter ataya squarely 

within a traditional context, and never departs t'ro11 the 

claaa1cal Rabbinic perapect1ve. He does not m1aquote texts, 

nor does he cite sources out ot' context. Rather, he aelecta 

sources with an eye t'or their abort term aa well aa long 

term value, aa 1t' to aay: •tea, this 1• what the text 

aaya, but 1t 1a also saying something deeper aa well.• 

Unlike his predeceaaora, who used texts to support a 

trarust'ormation or one's thought, or deeds, Salanter uses 

h1a texts to support the idea that what ia needed ia a 

complete trarust'ormat1on or man himself'. 

To each ot' these three ethical thinkers, the man-God 

relationship was paramount. Man must understand that 

evei.--ything 11 but a means to a higher end, and that 

the means he employs are as important as the end, and at 

times int'luence the end as well. The character ot' man 

ia crucial, tor his ability to harmonize thought, manner 

ot performance and 4eed is essential to the ultimate 

relatioruship with God. It is through Rabbinic texts 

which these thinkers utilized that we are able to fully 

understand the import of what they sought to convey. 

I 

, ______________________________________ , 
- i j 
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FOOTNOTES 

Chapter I: Baby& Ibn Paqudah 

1ct'. Menabe■ Jllanaoor. The Book ot' Direction to tbe 
Duties ot' tbe Heart (London: Routiic!ge and l:egan Paul. 
1973). p. i-2 (bereinat'ter ret'erred to aa Jllanaoor) and 
Oeorgea VaJda •aa~a ben Joaepb Ibn Paquda. • in Bncrcloped1a 
Judaica. vol.•• p. 106-107. 

2cr. Jllanaoor. at page land P. Xokowsorr •The Date 
ot' Lit'e ot' Bata7a Ibn Paqoda.• in Medieval Jewiab PhiloaophY 
(Steven D. Katz. ed .• New York: Arno Pre••• 1980). 

31n the tranalator'• introduction to Jllanaoor. aa well 
aa hia t'ootnotea. the reader can t'ind the det'initive liat 
ot' all tranalationa and editiona. 

4Throughout thia theai•• ret'erence will be Mde to 
R. Traver• Hert'ord'a The Ethica ot' the Talmud: Sayings 
ot' the Pathera. cona1dered to be a ciasalc commentary on 
Plrke Xboth. S1nce Herford generally rocuaea on the peshat 
(tie literal meaning) or the text. his comments are a good 
source of contrast for those made by Ba~a. 

5Manaoor. p. 276. Addendum: It should be noted 
here that all references to the text ot' Duties of the Heart 
refer to Mansoor'a translation. which 1s baaed on the 
orig1nal Arabic as well aa the authoritative Ibn Tibbon-A. 
Zit't'roni Hebrew text. since I have found Mansoor's trans­
lation to be superior to that of Moses Hyamson (see 
Bibliography• Pr1•ry Sources)• I am relying on his 
translation. However, in those instancea where there is 
a discrepancy between the Hebrew and Mansoor, I have not 
relied on Manaoor and do not quote him. 

6 
~-. p. 287. 

7Hert'ord. p. 21. 

8Mansoor. p. 288. 

9Manaoor~ p. 304. 

10Por the t'ull list, ct'. Manaoor, p. 304-305. 

11 Mansoor, p. 312. 
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12~ .• p. 315. 

13~. 

14~ •• p. 317. 

15~ .• p. 325. 

16~. 

17~ .• p. 333. 

18~ .• p. 340. 

19Ibid. • p. 342. 

20Th1s last line appears in the Ibn Tibbon manuscript. 
but is miHing in others. 

21Mansoor. p, 348. 

22~ .• p. 363. 

23~ .• p. 365. 

24Ibid .• p. 367, 

25Ibid, • p. 379, 

26 Her.ford. p. 79. 

27 
~-- p. 24. 

28 Mansoor. p. 382. 

29According to the Jeruaalem Talmud. a spring or water 
miraculously opened at his .root. thus sealing the rate o.r 
the lizard and cauaing its death. 

30 Mansoor. p. 384. 

31c.r. Abodah Zarah 20b .ror a similar version. 
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32 .. er. Adolph Buchler. ~pea or Jew1ah-Paleat1n1an 
~. (New York: JtTAV. 196 chapter 1. Th1a biraitha 
Iaattr1buted to R. Ph1nebaa ben Ya1r. a tourtb generation 
Tanna and aon-1n-law ot Simon B. Jocba1. aupposed author 
lST"'ffe Zobar. the Bible or Jewish 1117at1c1am. !air was 
known tornl"s piety and honesty and is always pictured 
aa a model or aa1ntl1neas. Aa Buchler indicate•• be 
may have been an Essene. 

33eertord. p. 106. 

34Manaoor. p. 391. 

Chapter II: Moshe Hayyim Luzzatto 

1Mordecha1 Jtaplan. Mea1llat Yeahar1m - The Path or 
the Upright. (Philadelphia: Jewish Pubilcat!on Society. 
1948). Introduction. 

2For similar versions or the text. ct. M1ahnah Sotah . 
9.15. and Jeruahalm1 Shelgll1m 47c. 

3cr. Babah Mez1a 60a. 

4Ib1d. 

5Babah Qamma 119a. 

6Babah Mezia 71a. 

7Berakhot 16b. 

8Ta'an1th 23b. 

9Babah Mez1a 56b. 

10Lev1t1cua 5.15 talks about one who commits a 
treapaaa lnltlaiiy and then commits an additional a1n. 
Leviticus 5.21 re,craes the order. with the sin occurring 
lnltlaiiy. followed by the trespass. 

-- --
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11The same paaaage 1a round in Sanhedrin 6b. 

12Kaplan. p. 161. Note that all rererencea to the 
text or Meaillath Yeaharim are rrom the Kaplan translation. 
which is considered to be the moat acient1r1c. In those 
instances where Kaplan paraphrases instead or translates. 
I will not cite to bis translation but to the Hebrew 
text only. 

13cr. Berakhot 61a and 24a. Abodah Zarah 20a. 

14Luzzatto utilizes a number or quotes rrom the last 
section or Babah Metia 58b as well as the opening sections 
or Babah Mezia 59a. 

15There is a parallel text in Sanhedrin 99a. 

16cr. Sotah 42a. 

17Aa a result. the liar loses all credibility. even 
when he tells the truth. See Sanhedrin 89b. as well as 
the story or Peter and the WolPI 

18Th1s is discussed extensively in Chapter II. 
Part "C•" which deals with Humility. 

19ANGER: er. Shabbat 105b. Aboth 5.11. Hullin 89a. 

20ENVY: er. Aboth 4.20 and 4.21• Yoma 38b• Erubin 65b. 

21LUST: cf. Aboth 2.51 4.21 1 6.4. Erubin , 55a. 
Sanhedrin 102a. 

22HONOR: cf. Aboth 1.9 and 6.3. Peaahim 113a. 
Babah Bathra llOa. 

23To Luzzatto. Saintliness is positive and Separation 
is negative. This distinction is covered fully in 
Chapters 13-15 or Mesillath Yesharim. 

24 cf. Aboth 2.12 and 6.6. 

25A number of these examples can be found in 
Megillah 27b. 

J 
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26 er. Aboth 1.2, Peah 1.1, Sotah 14a, Yebamoth 79a, 
and Shabbat 1516. 

27In referring to the "dead,• the text refers to 
honoring the dead by attending the funeral, the house or 
mourning, etc. One also shows respect to the dead by 
comforting the mourners . 

28cr. Chapter II, Part •c,• which deals with Humility. 

29see intra, p.34 , where Ba~a uses the same text 
to illustrate kawanah. 

30cr. Shabbat ~~b, Babah Qammah 9b, Sukkah 50a, 
Shabbat lOa, and She Im 14a. 

31R. Abahu would prepare the tire, R. Sarra would 
roast the meat, Ravah would split wood, etc. 

illB_. 
32cr. Berakhot 17a, Shabbat 119a, Aboth 4.6, Sanhedrin 

33comin& rrom the verb "to cease," shebuth refers 
to one or the many classes of acts forbidden by the Rabbis 
on the Sabbath. 

34This is also found in Berakhot 33a. 

35This text is also used by Ba~a. See infra, p. 42 

36 Kaplan, p. 353. 

37Ibid., p. 357. 

38~ •• p. 389. 

39cf. Berakhot lOb for a further explanation. 

4o f 
C • Kaplan, p. 407. 
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Chapter III: Israel Salanter 

1Hillel Goldberg, Israel Salanter - Text, Structure, 
Idea, (NY: KTAV, 19821, p. 4-5. 

2cr. Eckman, Lester s., The H1storz or the Musar 
Movement, (NY: Shengold, 197~). 

3Goldberg, p. 313-314. 

4 Ibid., p. 3-13. 

5Meaahem Glenn, Israel Salanter: Religious-Ethical 
Thinker, (New York: Bloch, 1953), p. 129. 

6 Ibid., p. 132. 

7cr. Yoma 86b, Moed Qatan 27b. 

8There is an exegetical play on words here, con­
trasting shetuth, which means foll( or madness, and 
tisteh, which means "to go astray. 

9Glenn, p. 142. 

10 
~-- p. 151. 

Chapter IV: Conclusion 

1see translator's introduction to Duties or the 
!.!!!.£!_ (Mansoor) which focuses on these questions. 

2cr. pages 19 and 39. 

3cr. Footnote 1, Chapter IV. 

4cr. Joseph Dan, "Moses Hayyim Luzzatto," in 
Encyclopedia Judaica, Vol. 11, p. 599-604. 

5cr. Goldberg, pp. 3-13. 

6 cf. Goldberg, p. 314. 
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