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PREFACE. R
Iy

Le \_,4“\;1,\

UNTV g

o
In compliance with a desire repeatedly expressed by the
Committee of the Hebrew Literature Society, I have
undertaken to translate Maimonides’ Dalalit al-Hairin,
better known by the Hebrew title Moreh Nebhuchim, and
I offer the first instalment of my labours in the present
volume. This contains—(1.) A short Life of Maimonides,
in which special attention is given to his alleged apostasy.
(2.) An analysis of the whole of the Moreh Nebhuchim.
(3.) A translation of the First Part of this work from the
Arabic, with explanatory and critical notes.

Parts of the Translation have been contributed by Mr.
Joseph Abrahams, B.A.," Ph.D., and Rev. H. Gollancz—
the Introduction by the former, and the first twenty-five
chapters by the latter.

In conclusion, I beg to tender my thanks to Rev.
A. Loewy, Editor of the Publications of the Hebrew
Literature Society, for his careful revision of my manu-
script and proofs, and to Mr. A. Neubauer, M.A., for
his kindness in supplying me with such information as
I required.

M. FRIEDLANDER.

Jewes’ College, June, 1881.
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THE LIFE OF MOSES MAIMONIDES.!

“Brrore the sun of Eli had set the sun of Samuel had
risen.”? Before the voice of the prophets had ceased to
guide the people, the Interpreters of the Law, the Doctors
of the Talmud, had commenced their labours, and before
the Academies of Sura and of Pumbaditha were closcd, centres
of Jewish thought and learning were already flourishing in
the far West. The circumstances which led to the trans-
ference of the head-quarters of Jewish learning from the
East to the West in the tenth century are thus narrated in
the Sefer ha-kabbalah® of Rabbi Abraham ben David :

“ After the death of Hezekiah, the head of the Academy
and Prince of the Exile,* the academies were closed and no
new Geonim were appointed. But long before that time
Heaven had willed that there should be a discontinuance

! Comp. Peter Beer, ¢‘ Leben und Wirken des Maimonides,” Prague, 1834 ;
Geiger, ¢ Zeitschrift,”” 1., pp. 97 sgg., 210 sqq., 414 sgq.: IL., 127 s9q., 564
%9¢.; Geiger, Moscs ben Maimon, Breslau, 1850; Jost, ¢ Annalen,”’ 1839,
308 sgq. 1840, 32 s¢q. ; Orient, L. Bl., 1546, pp. 338, 350, 355, 375, 377;
Jost, Geschichte der Isrneliten, VI., ch. 6, page 166 sgq.; Geschichte des
Judenthums, II., 430 sgg.; Munk, Notice sur Joscph b. Jchouda, 1842;
Archives Israelites, 1861, pag. 319; Gratz, Geschichte der Juden, V1., ch. x.,
pag. 310 sgg.; A. Benisch, Two Lectures on the Life and Writings of Mui-
monides ; Steinschneider, Cat. Bodl. sub voce; Weiss, Beth Talmud, I., No. 6
#19., page 161 sgq.

? Babyl. Talmud, Yoma 38a.

3 “The Book of the Tradition,” ed. Basel, 1580, page 60a. The author
wrote this book (1160) in order to show, in opposition to the Karaites, that
there was a continuous chain of tradition from the Prophets to the author’s
time. He died as a martyr, 1150.-

¢ Resh-galutha, or, in Icbrew, Rosh ha-golah. The Resh-galutha was
recognised by the Persiun king as the chief of the Jews in the Persian
dominions ; he collected the taxes, appointed officers and judges, but rarely
interfered with the proceedings in the schools.  According to Scder olain sutta,
the Princes of the Exile were descendants of the kings of Juduh.



X . THE LIFE OF MOSES MAIMONIDES.,

of the pecuniary gifts which used to be sent from Palestine,
North Africa and Europe. Heaven had also decreed that a
ship sailing from Bari should be captured by Ibn Romahis,
commander of the naval forces of Abd-er-rahmanal-nasr.
Four distinguished Rabbis were thus made prisoners—Rabbi
Chushiel, father of Rabbi Chananel, Rabbi Moses, father of
Rabbi Chanoch, Rabbi Shemarjahu, son of Rabbi Elchanan,
and a fourth whose name has not been recorded. They
were engaged in a mission to collect subsidies in aid of
the Academy in Sura.! The captor sold them as slaves;
Rabbi Chushiel was carried to Kairuan, R. Shemarjahu
was left in Alexandria, and R. Moses was brought to
Cordova. These slaves were ransomed by their brethren
and were soon placed in important positions. When Rabbi
Moses was brought to Cordova, it was supposed that he
was uneducated. In that city there was a synagogue
known at that time by the name of Kenescth ha-midrash,?
and Rabbi Nathan, renowned for his great piety, was the
head ® of the congregation. The members of the community
used to hold meetings at which the Talmud was read and
discussed. One day when Rabbi Nathan was expounding
the Talmud and was unable to give a satisfactory explana-
tion of the passage under discussion, Rabbi Moses promptly
removed the difficulty and at the same time answered
several questions which were submitted to him. Thereupon
R. Nathan thus addressed the assembly :—¢I am no longer
your leader; that stranger in sackcloth shall henceforth be
my teacher, and you shall appoint him to be your chief.’
The admiral on hearing of the high attainments of his

! The Hebrew text has hacknasath-kallah ; the original meaning of the term
is, ““ assisting a bride in the preparation for her wedding’’ ; but as Aalla was
. the designation for the meetings of the scholars in the months of Adar and
Ellul, and reske-challe were the heads or - presidents of these meetings, the
author employed the term hachnasath-kallah in the above sense.

3 ¢ Assembly for study.”

3 Lit., ““Judge.” The officc of a rabbi included that of a judge. The
court was usually formed of three scholars; the preeident was probably the
dayyan, or judge; the other two were called chabherim (colleagues).
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prisoner, desired to revoke the sale, but the king would
not permit this retraction, being pleased to learn that
his Jewish subjects were no longer dependent for their
religious instruction on the schools in the East.”

Henceforth the schools in the West asserted their inde-
pendence, and even surpassed the parent institutions. The
Caliphs, mostly opulent, gave every encouragement to
philosophy and poetry ; and, being generally liberal in senti-
ment, they entertained kindly feelings towards their Jewish
subjects. These were allowed to compete for the acquisition
of wealth and honour on equal terms with their Mahometan
fellow-citizens. Philosophy and poetry were consequently
cultivated by the Jews with the same zest as by the Arabs.
Ibn Gabirol, Ibn Chasdai, Juda ha-levi, Chananel, Alfasi, the
Ibn Ezras and others who flourished in that period were the
ornaments of their age, and became the pride of their
brethren. The same favourable condition was maintained
during the reign of the Omeyades' ; but when the Moravides?
and the Almohades® came into power, the horizon darkened
once more, and misfortunes threatened to destroy the fruit
of several centuries. Amidst this gloom there appeared a
brilliant luminary which sent forth rays of life and comfort :
this was Maimonides.

Moses, the son of Maimon,*® was born at Cordova, on

! Abd-er-rahman, a grandson of the Calif Hisham, escaped into Spain after
the defeat of the Omeyades by the Abessides, and founded there the Califut
of Cordova, 756. His descendants reigned till 1086.

3 The Moravides who had established themselves in Africa, and had founded
there Morocco, 1070, were invited by the Omeyades to come over to Spain, and
to fight as their allies against the Christians; but they took possession of the
country for themselves, and kept it till they were displaced by the Almohades,
1148.

3 The Almohades (‘‘ Confessors of the Unity’ of God) were a Mahomctan
sect founded by Ibn Tamurt, the Mahadi, 1120. Their power was increased
and established in Maghreb and Spain by Abd-el-mumen (1130-1163), the suc-
cessor of Ibn Tamurt.

4 Maimonides is also called Rabbi Mosheh ha-sefardi, Mosheh b. Obed
Elohim ha-cordovi ha-yisreeli, Abu Amran Musa ben Maimun al-Cordovi

al-Israéli, Abd-allah, and by other names. See Steinschneider, Bodl. Catal., sub
voce.
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the 14th of Nisan, 4895 (30th March, 1135).! Although
the date of his birth has been recorded with the utmost
accuracy, no trustworthy notice has been preserved con-
cerning the early period of his life. But his entire
career is a proof that he did not pass his youth in
idleness; his education must have been in harmony with
the hope of his parents? that one day he would, like his
father and forefathers,® hold the honourable office of
Dayyan* or Rabbi, and distinguish himself in theological
learning. It is probable that the Bible and the Talmud
formed the chief subjects of his study ; but he unquestion-
ably made the best use of the opportunities which Mahome-
tan Spain, and especially Cordova, afforded him for the
acquisition of general knowledge. It is not mentioned in
any of his writings who were his teachers; his father, as
it seems, was his principal guide and instructor in many
branches of knowledge. David Conforte, in his historical
work, Kore ka-doroth, states that Maimonides was the pupil
of two eminent men, namely, Rabbi Joseph ibn Migash®

! This date is given by Rabbi David, a grandson of Maimonides, in a post-
script to Maimonides’ Commentary on the Babyl. Talmud, Rosh ha-shanah.
From a note appended to the Commentary on the Mishnah it might be inforred
that he was born in 1138 ; for, according to that note, the Commentary was
completed in the author’s thirtieth year, =1479 Sel.=4928 M.=1168. In
order to reconcile these two statements it has been suggested that a copyist

wrote DO (30) instead of hen pwbe (33) in the second statement.
Other dates mentioned in Yuchasin, in maamar al scder ha-doroth by Saadiah
ibn Danan (Edelman, Chemdah genuzah, pag. 30), and in other works may
therefore be disregarded. See Geiger, Zeitschrift I., pag. 106-107.

? According to Shalsheleth ha-kabbalah of R. Gedaliah b. Yachyah,
Maimonides in his youth appeared dull and disinclined to study.

3 In the postscript to the Comm. on the Mishnah the author gives the
following pedigree: Moses, the son of Maimon, dayyan, son of the learned R.
Joscph, son of R. Isaac, dayyan, son of R. Joseph, dayyan, son of R. Obadiah,
dayyan, son of R. Shelomoh, son of R. Obadiah. According to Azulai in’
his bibliographical work, Skem ha-gedolim, Maimonides was a descendant of
Rabbi Jehudah ha-nasi. 4 See pag. x., note 3.

5 Joseph Ibn Migash was born 1077 ; he died 1141. When 26 years old
he was elected Rabbi of the Congregation in Lucena. He is the author of
Chiddushim (uotes) on various treatises of the Talmud. Ilis Responses have
partly been collected and published (Azulai s«b rece). Maimonides, in quoting
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and Ibn Roshd (Averroes)!; that by the former he was
instructed in the Talmud, and by the latter in philosophy.
This statement seems to be erroneous, as Maimonides was
only a child at the time when Rabbi Joseph died, and
already far advanced in years? when he became acquainted
with the writings of Ibn Roshd. The origin of this mistake,
as regards Rabbi Joseph, can easily be traced. Maimonides,
in his Mishne thorah, employs, in reference to R. Isaac Alfasi
and R. Joseph, the expression “my teachers” (rabbothai),
and this expression, by which he merely describes his in-
debtedness to their writings, has been taken in its literal
meaning.

Whoever his tcachers may have been, it is evident that
he was well prepared by them for his future mission. At
the age of twenty-three he entered upon his literary carcer
with a treatise on the Jewish Calendar.® It is unknown
where this work was composed, whether in Spain or in
Africa. At the beginning of this treatise the author
states that he wrote it at the request of a friend, whom he
leaves unnamed. The subject was generally considered to

his decisions, employs the formula, *N37 YMA {3, *‘and thus my teachers
(i.e., R. Joseph and his teacher Alfasi) decided.”

! One of the greatest Arabic philosophers. He was born at Cordova,
1126 ; he died at Morocco, 1198. For his philosophy and works see Munk,
Mélanges, etc. (418 s9q.); Rénan, * Averroes’ ; and Hercz, * Averroes, drei
Abhandlungen ” (Berlin, 1869).

2 Comp. Letter addressed to his disciple, Ibn Aknin, ed. Goldberg in
Birchath Abraham, Lyck, 1869. It is dated Rosh-chodesh Marcheshvan, 1503,
Sel. = 1191.

3 Sefer (or maamar, or cheshbon) haibbur. The treatise consists of two
parts: 1, On the Molad (conjunction of the moon); 2, On the Tekufoth
(seasons of the year). In the first part the author shows how to calculate the
molad of each month from certain data, viz., the first molad (713, 2 days
5%4 hours), and the space between two consecytive conjunctions: 29 d.
12734 b.; how to find what place a certain year occupies in the mackzor (cycle
of 19 years), and bow to determine thereby the character of the year. In the
second part the author shows how to find the beginning of a certain season
(tekufali) of the year, assuming, according to the lekufoth Shemuel, each season
to consist of 91} days. It iscontained in Dibhre Chachamim of Eiezer of
Tunis ; also in Kobets teshubhoth Rambam. Leinzig, 1959 17 p 17,



xiv THE LIFE OF MOSES MAIMONIDES.

be very abstruse, and to involve a thorough knowledge of
mathematics. Maimonides must, therefore, even at this
early period, have been regarded as a profound scholar by
those who knew him. It must, however, be owned that
this treatise is of an elementary character.—It was probably
about the same time that he wrote an explanation of Logical
terms,! known by the Hebrew name of * Milloth higgayon.”
The earlier period of his life does not seem to have been
marked by any incident worth noticing. It may, however,
be easily conceived that the later period of his life, which
was replete with interesting incidents, engaged the ex-
clusive attention of his biographers. So much is certain,
that his youth was beset with trouble and anxiety; the
peaceful development of science and philosophy was dis-
turbed by wars raging between Mahometans and Christians,
and also between the several Mahometan sects. The
Moravides, who had succeeded the Omeyades, were opposed
to liberality and toleration ; but they were surpassed in
cruelty and fanaticism by their successors. Cordova was
taken by the Almohades in the year 1148, when Maimonides
was about thirteen years old. The victories of the Almo-
hades, first under the leadership of the Mahadi Ibn Tamurt,
and then under Abd-al-mumen, were, according to all
testimonies, attended by acts of excessive intolerance.
Abd-al-mumen would not suffer in his dominions any other
faith but the one which he himself confessed. Jews and
Christians had the choice between Islam, emigration, or
a martyr’s death. The Sefer ha-kabbalah? contains the
following description of one of the persecutions which then
occurred :— ’
« After the death of R. Joseph ha-levi the study of the
Torah was interrupted, although he left a son and a
nephew, both of whom had under his tuition become pro-
found scholars. *The righteous man (R. Joseph) was taken
I The Arabic is PBIDOR NPNIY B NHNPD; in Hebrew, PR NOD.

Moses Ibn Tibbon translated it into Hebrew. It has also been translated into
Latin and German. * Page 77a.
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away on account of the approaching evils.” After the death
of R. Joseph there came for the Jews a time of oppression
and distress. They quitted their homes, ¢Such as were for
death, to death, and such as were for the sword, to the
sword ; and such as were for the famine, to the famine, and
such as were for the captivity, to the captivity;’ and —it
might be added to the words of Jeremiah (xv. 2)—¢such as
were for apostasy, to apostasy.” All this happened through
the sword of Ibn Tamurt, who, in 4902 (1142), determined
to blot out the name of Israel, and actually left no trace of
the Jews in any part of his empire.”

Ibn Verga in his work on Jewish martyrdom, in Shebhet
Jehudah,! gives the following account of events then happen-
ing : —“ In the year 4902 the armies of Ibn Tamurt made
their appearance. A proclamation was issued that any one
who refused to adopt Islam would be put to death, and his
property would be confiscated. Thereupon the Jews as-
sembled at the gate of the royal palace and implored the
king for mercy. He answered—* It is because I have com-
passion on you, that I command you to become Muslemim ;
for 1 desire to save you from eternal punishment’ The
Jews replied—‘ Our salvation depends on our observance of
the Divine Law; you are the master of our bodies and of our
property, but our souls will be judged by the King who
gave them to us, and to whom they will return; what-
ever be our future fate, you, O king, will not be held
responsible for it” ‘I do not desire to argue with you,’ said
the king ; ‘ for I know you will argue according to your
own religion. It is my absolute will that you either adopt
my religion or be put to death.’ The Jews then proposed to
emigrate, but the king would not allow his subjects to serve
another king. In vain did the Jews implore the nobles to

! “The Rod of Judah,” Aa-shemad ha-rebhii, (fourth persecution), ed.
Wiener, pag. 3. The book contains an account of the persecutions of the Jews.
It was begun by Judah ibn Verga, and continued by his son Solomon, and
by his grandson Joscph, Rabbi of Adrianople (1554). It has been translated

into Jewish German (1691, 1648, 1700), into Spanish (1640), into Latin (1651),
and into German (1856).
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intercede in their behalf; the king remained inexorable.
Thus many congregations forsook their religion ; but within
a month the king came to a sudden death ; the son, believing
that his father had met with an untimely end as a punishment
for his cruelty to the Jews, assured the involuntary converts
that it would be indifferent to him what religion they pro-
fessed. Hence many Jews returned to the religion of their
fathers, while others hesitated for some time, from fear that
the king meant to entrap the apparent converts.”

From such records it appears that during these calamities
some of the Jews fled to forcign countries, some died as
martyrs, and many others submitted for a time to outward
conversion. What course was followed by the family of
Maimon? Did they sacrifice personal comfort and safety to
their religious conviction, or did they, on the contrary, for
the sake of mere worldly considerations dissemble their
faith and pretend that they completely submitted to the dic-
tates of the tyrant? An answer to this question presents
itself in the following note which Maimonides has appended
to his commentary on the Mishnah : “I have now finished
this work in accordance with my promise, and I fervently
bescech the Almighty to save us from error. If there be
one who shall discover an inaccuracy in this Commentary
or shall have a better explanation to offer, let my attention
be directed unto it; and let me be exonerated by the fact
that I have worked with far greater application than any
one who writes for the sake of pauy and profit, and that I have
worked under the most trying circumstances. For Heaven
had ordained that we be exiled, and we were therefore driven
about from place to place; I was thus compelled to work at
the Commentary while travelling by land, or crossing the sca.
It might have sufficed to mention that during that time 1, in
addition, was engaged in other studies, but I preferred to
give the above explanation in order to encourage those who
wish to criticise or annotate the Commentary, and at the same
time to account for the slow progress of this work. I, Moses,
the ean of Maimon, commenced it when I was twenty.thron
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years old, and finished it in Egypt, at the age of thirty
[-three]! years, in the year 1479 Sel. (1168).”

The Sefer Charedim ? of R. Eleazar Askari of Safed con-
tains the following statement of Maimonides: “On Sabbath
evening, the 4th of Iyyar, 4925 (1165), I went on board ;
on the following Sabbath the waves threatened to destroy
our lives. . . . On the 3rd of Sivan, I arrived safely at Acco,
and was thus rescued from apostasy. . . . On Tuesday, the
4th of Marcheshvan, 4926, I left Acco, arrived at Jerusalem
after a journey beset with difficulties and with dangers, and
prayed on the spot of the great and holy house on the 4th,
5th, and 6th of Marcheshvan. On Sunday, the 9th of that
month, I left Jerusalem and visited the cave of Machpelah,
in Hebron.”

From these two statements it may be inferred that in
times of persecution Maimonides and his family did not seek
to protect their lives and property by dissimulation. They
submitted to the troubles of exile in order that they might
remain faithful to their religion. Carmoly,® Geiger,*
Munk,® and others are of opinion that the treatise of Mai-
monides on involuntary apostasy,® as well as the accounts
of some Mahometan authors, contain strong evidence to show
that there was a time when the family of Maimon’ pub-

1 8ee pag. xii., note 1. ¢

2 The Sefer Charcdim treats of the 613 precepts, and pays especial attention
to those which are still practised. It was written in 1588.

3 Jost, Annalen, 1839, pag. 325 sgq.

4 Moses b. Maimon, by A. Geiger, ed. S. Breslauer, Breslau, 1850.

5 Notice sur Joseph b. Jehouda, Paris, 1842, and Archives Israelites, 1851,
pag- 319 sgq.

§ Iggereth ha-shemad ; it is also called Maamar kiddush ha-shem. Ed. A.
Geiger, Breslau, 1850 ; Edelman, Chemdah Genuzah, pag. 6.

7 The same assertion has been made in refercnce to Joseph Ibn Aknin, the
pupil of Maimonides. (Sce Munk, l.c.) Lebrecht (Magazin fiir die Lit. des
Auslandes, 1844, n. 62) rejects the apostasy of Muimonides, but admits that of
Ibn Aknin. In support of the theory that Ibn Aknin was for some time an
apostate, the following lines of Charizi (50) are adduced:—*IR DY UM
DY * DOAR D133 w35 113 NN By * DMk '3 I I 1rn‘>;
$TTRYDN NN AMAT WA DN UL Y np‘; NIIY.  In the change of

b
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licly professed their belief in Mahomet. A critical exami-
nation! of these documents compels us to reject their evi-
dence as inadmissible.—After a long period of trouble and
anxiety, the family of Maimon arrived at Fostat,® in Egypt,
and settled there. David, the brother of Moses Maimon-
ides,® carried on a trade in precious stones, while Moses
occupied himself with his studies and interested himself in
the communal affairs of the Jews.*

It. appears that for some time Moses was supported by
his brother, and when this brother died, he earned a living
by practising as a physician ; but he never sought or derived
any benefit from his services to his community, or from his
correspondence or from the works he wrote for the instruc-
tion of his brethren ;5 the satisfaction of being-of service to
his fellow-creatures was for him a sufficient reward.

The first public act in which Maimonides appears to have
taken a leading part was a decree promulgated by the Rab-
binical authorities in Cairo in the year 1167.* The decree
begins as follows :—‘ In times gone by, when storms and
tempests threatened us, we used to wander about from place
to place; but by the mercy of the Almighty we have now
been enabled to find here a resting-place. On our arrival,
we noticed to our great dismay that the learned were dis-

garments an allusion has been found to the change of religion. But it is far
more probable that Charizi alludes here to the change of Ibn Aknin's occupa-
tion, to his retirement from mercantile speculations in order to devote himself
entirely to instructing and guiding his fellow-men. Comp. Steinschneider, in
Frankel’s Monatschrift, 1845.

! This examination is given in a note appended to this sketch (pag. xxxiii.
and sgq.).

? In Hebrew Mitsraim, Misr in Arabic. Comp. The Travels of Benjamin
of Tudela, ed. Asher, vol. II. pag. 197.

3 Comp. Letter of Maimonides to R. Yepheth, Kobhets, etc. Part II. pag.
37. According to Alkifti Maimonides himself was engaged in this trade.
This is refuted by Lebrecht, Magazin fiir die Literatur des Auslandes, 1845,
No. 45.

¢ See Kobhets teshubhoth, etc., Part I. pag. 30a.

8 Comp. Postscriptum to Comm. on the Mishnah.

¢ Kobhets theshubhoth, etc. Part 1. pag. 30a.
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united ; that none of them turned his attention to what was
going on in the congregation. We therefore felt it our duty
to undertake the task of guiding the holy flock, of inquiring
into the condition of the community, of reconciling the
hearts of the fathers to their children, and of correcting
their corrupt ways. The injuries are great, but we may
succeed in effecting a cure, and—in accordance with the
words of the prophet—¢I will seek the lost one, and that
which has been cast out I will bring back, and the broken
one I will cure’ (Micah iv. 6). When we therefore resolved
to take the management of the communal affairs into our
hands, we discovered the existence of a serious evil in the
midst of the community,” ete.

It was probably about that time that Maimon died.
Letters of condolence were sent to his son Moses from all
sides, both from Mahometan and from Christian countries;
in some instances the letters were several months on
their way before they reached their destination.!

The interest which Maimonides now took in communal
affairs did not prevent him from completing the great and
arduous work, the Commentary on the Mishnah,® which he
had begun in Spain and continued during his wanderings
in Africa. In this Commentary he proposed to give the
quintessence of the Gemara, to expound the meaning of
each dictum in the Mishnah, and to state which of the
several opinions had received the sanction of the Talmudical
authorities. His object in writing this work was to enable
those who are not disposed to study the Gemara to under-
stand the Mishnah, and to facilitate the study of the
Gemara for those who are willing to engage in it. The
commentator generally adheres to the explanations given in
the Gemara, and it is only in cases where the Aalachak, or
practical law, is not affected, that he ventures to dissent.?

1 Letter to R. Yepheth, Kobhets, etc., Part II., pag. 37b.
? The original title is Kitab al-sirag’, in Hebrew: Sefer ha-maor, ¢‘ the
lumioary.” It was finished 1168.
3 8ee Z. Frankel, Hodegetica in Mishnam, pag. 320.
b2
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He acknowledges the benefit he derived from such works of
his predecessors as the Halachoth of Alfasi, and the writings
of the Geonim,! but afterwards he asserted that errors
which were discovered in his works arose from his implicit
reliance on those authorities.? His originality is conspicuous
in the Introduction and in the treatment of general prin-
ciples, which in some instances precedes the exposition
of an entire section or chapter,® in others that of a single
rule! The commentator is generally concise, except when
occasion is afforded to treat of ethical and theological
principles,® or of a scientific subject, such as weights and
measures, or mathematical and astronomical problems® Al-
though exhortations to virtue and warnings against vice are
found in all parts of his work, they are especially abundant
in the Commentary on Abhoth, which is prefaced by a
separate psychological treatise, called “The Eight Chap-
ters.”” The dictum “He who speaketh much commits a
sin,” elicited a lesson on the economy of speech ; the expla-
nation of olam ha-ba in the treatise Sanhedrin (xi. 1) led
him to discuss the principles of faith, and to lay down the
thirteen articles of the Jewish creed. The Commentary was
written in Arabic,® and was subsequently translated into

1 Introduction to the Comm. on the Mishnah.

2 FE.g. The Megillath Setharim of R. Nissim and the Sefer ha-mitsvoth of
R. Chefets. Letter addressed to his pupil Ibn Aknin, Kobhets, etc., Part II.,
pag. 31.

3 E.g., Introd. to Abhoth; Sanbedrin xi. (Chelek), Berachoth vii. ; Demai,
i.; Shebhiith, viii. ; Shabbath i., etc.

4 E.g., Shabbath x. 6; xi.1; xix. 6, etc.; Baba-bathra v. 9; viii. 2;
Sanhedrin viii. 6. These principles are generally introduced by the phrase
158X PYM.

5 E.g., Berachoth ix. 5 and 7; Peah i. 1; it is remarkable that the author
is exceedingly profuse on Abhoth i. 15, on the rule ** speak little.”

¢ E.g., Berachoth, i. 1; Kilaim iii. 1, 6; v. 6; Chullin, iii.; Rosh-ha-
shanah, ii. 4, 7.

1 parpand DD ANDY; translated into Hebrew from the Arabic ori-
ginal, and provided with an introduction by Samuel Ibn Tibbon. The original
has been cdited and translated into German by Dr. M. Wolf, Leipzig, 1863. The
Hebrew translation has several times been translated into German and Latin.

* The introductions to the several parts were edited in the original, with a
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Hebrew ' and into other languages.? The estimation in which
the Commentary was held may be inferred from the follow-
ing fact: When the Jews in Italy became acquainted with
its mtthod and spirit, through a Hebrew translation of one
of its parts, they sent to Spain in search of a complete
Hebrew version of the Commentary.® R. Simcha, who
had been entrusted with the mission, found no copy extant,
but he succeeded, through the influence of Rabbi Shelo-
moh ben Adereth, in causing a Hebrew translation of this
important work to be prepared.—In the Introduction, the
author states that he has written a Commentary on the
Babylonian Talmud treatise Chullin and on nearly three
entire sections, viz., Moéd, Nashim, and Nesikin. Of all these
Commentaries only the one on Rosh ha-shanah is known.*
In the year 1172 * Maimonides wrote the Iggereth Teman,
or Pethach-tikvah (* Letter to the Jews in Yemen,” or “ Open-
ing of hope”) in response to a letter addressed to him by
Rabbi Jacob al-Fayumi on the critical condition of the Jews
in Yemen. Some of these Jews had been forced into apostasy ;
others were made to believe that certain passages in the

Latin translation and notes by E. Pococke, under the title Porta Mosis, Oxonis,
1655.

! The Hebrew translation was executed by several scholars, viz., the treatises
Berachoth, Peah, Demai, Shebhiith, by Judah Charizi; the remainder of Seder
Zoraim and Seder Moéd by Joseph b. Isaak Ibn Alfual; Seder Nashim by Jacob
ben Mose of Huesca; Seder Nezikin—with the exception of Abhoth, which
Samuel Ibn Tibbon translatcd—by Salomo ben Jacob of Saragossa; Seder
Kodashim by Nathaniel b. Joseph of Saragossa; Seder Taharoth by an anony-
mous scholar.,

? Into Latin by Surenhusius, and Spanish by Ruben ben Nachman, Abi
Saglo.

3 See Translator’s Preface to S8eder Moéd.

* Edited by T. Brill in the Hobrew Periodical Ha-lebhanon, Vol. VIIL,
page 199, s7q.

5 The date is not given by Maimonides in this letter, but in a letter addrossed
to the Wise men of the Marseille congregation, which bears the date 11th
Tishri, 1506 Sel. = October, 1194 (Geiger, Moses b. Maimon, note 47, pag. 66),
the author says, twenty-two years ago I wrote to Yemen about the Mossiah.
Comp. The Travels of Benjumin of Tudela, ed. Asher, II. pag. 162.
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Bible alluded to the mission of Mahomet ;! others again
had been misled by an impostor who pretended to be the
Messiah.? The character and style of Maimonides’ reply
appear to have been adapted to the intellectual condition
of the Jews in Yemen, for whom it was written?® These
probably read the Bible with Midrashic commentaries, and
preferred the easy and attractive 4gadak to the more earnest
study of the Halachah. It is therefore not surprising that
the letter contains remarks and interpretations which cannot
be reconciled with the philosophical and logical method
by which all the other works of Maimonides are distin-
guished. After a few complimentary words, in which the
author modestly disputes the justice of the praises lavished
upon him, he attempts to prove that the present suffer-
ings of the Jews, together with the numerous instances
of apostasy, were foretold by the prophets, especially by
Daniel,* and must not perplex the faithful. It must be
borne in mind, he continues, that the attempts made in
past times to do away with the Jewish religion, had inva-
riably failed; the same would be the fate of the present
attempts ; for “religious persecutions are of but short dura-
tion.”® The arguments which profess to demonstrate that
in certain Biblical passages allusion is made to Mahomet, are
based on interpretations which are totally opposed to com-
mon sense. He urges that the Jews, faithfully adhering to
their religion, should impress their children with the great-
ness of the Revelation on Mount Sinai, and of the miracles

! Gen. xvii. 20, IRD IRDI (*‘ exceedingly ’) bimod meod==be-Mahomet ;
Deut. xviii. 16, ““ A prophet from the midst of thee of thy brethren;’’ and
similar passages.

3 Maimonides in referring to earlier impostors, mentions one that made his
appearance twenty years before, probably alluding to David Alroy. See Ben-
jamin of Tudela, ete., II. pag. 162.

3 Comp. the Midrashic explanation of Deut. xxx. 12; and the allegorical
interpretation of Song of Solomon, iv. 1.

4 Dan. xi. 35; xii. 10. Maimonides explains also such passages a8 Num-

bers xxiv. 23; Amos vii. 6; Is. xi. 4, as referring to these persecutions, and
describing the approach of the Messianic period.

s Yo7 ap xww.
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wrought through Moses; they also should remain firm in
the belief that God will send the Messiah to deliver their
nation, but they must abandon futile calculations of the
Messianic period, and beware of impostors. Although there
be signs which indicate the approach of the promised de-
liverance, and the times seem to be the period of the last and
most cruel persecution mentioned in the visions of Daniel
(xi. and xii.), the person in Yemen who pretends to be the
Messiah is an impostor, and if care be not taken, he is sure
to do mischief. Similar impostors in Cordova, France, and
Africa, have deceived the multitude, and brought great
troubles upon the Jews.—Yet, inconsistently with this sound
advice the author gives a positive date of the Messianic
time,! on the basis of an old tradition; the]inconsistency
is 8o obvious that it is impossible to attribute this passage
to Maimonides himself. It is probably spurious, and has,
perhaps, been added by the translator. With the exception
of the rhymed introduction, the letter was written in Arabic,
“in order that all should be able to read and understand
it;” for that purpose the author desires that copies should
be made of it, and circulated among the Jews. R. Nachum,
of the Maghreb, translated the letter into Hebrew.

The success in the first great undertaking of explaining
the Mishnah encouraged Maimonides to propose to himself
another task of a still more ambitious character. In the
Commentary on the Mishnah, it was his object that those
who were unable to read the Gemara should be made ac-
quainted with the results obtained by the Amoraim in the
course of their discussions on the Mishnah. But the Mish.
nah, with the Commentary, was not such a code of laws as
might easily be consulted in cases of emergency; only the
initiated would be able to find the section, the chapter, and

1 4976 A.M.= 1216; the date is derived from a mystic interpretation of
Num. xxiii. 23, ‘1) 3P WX DY, “ After the-lapse of the same period,
Jacob and Israel shall again be told,” etc., i.c., prophets will again declare the
word of God, and the return of prophecy will be the forerunner of the Messianic
period. According to the author 2,488 years had passed from the creation up
to the time of Balaam ; 4,976 (=2488X2) is therefore the year of the Messiah.
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the paragraph in which the desired information could be
found. The kalachah had, besides, been further developed
since the time when the Talmud was compiled. The changed
state of things had suggested new questions; these were dis-
cussed and settled by the Geonim, whose decisions, being
contained in special letters or treatises, were not generally
accessible. Maimonides therefore undertook to compile a
complete code, which would contain, in the language and
style of the Mishnah, and without discussion, the whole of
the Written and the Oral Law, all the precepts recorded in
~the Talmud, Sifra, Sifri and Tosefta, and the decisions of the
Geonim. According to the plan of the author, this work
was to present a solution of every question touching the
religious, moral, or social duties of the Jews. It was not in
any way his object to discourage the study of the Talmud
and the Midrash ; he only sought to diffuse a knowledge of
the Law amongst those who, through incapacity or other
circumstances, were precluded from that study. In order to
ensure the completeness of the code,! the author drew up a
list of the six hundred and thirteen precepts of the Penta-
teuch, divided them into fourteen groups, these again he
subdivided, and thus showed how many positive and negative
precepts were contained in each section of the Mishneh
thorah. The principles by which he was guided in this
arrangement were laid down in a separate treatise, called
Sefer ha-mitsvoth. Works of a similar kind, written by his
predecessors, as the Halachoth gedoloth of R.Shimon Kahira,?
and the several Azharoth® were, according to Maimonides,
full of errors, because their authors had not adopted any
method or system. But an examination of the rules laid
down by Maimonides and of their application leads to the

1 See Introduction to Sefer ha-mitsvoth.

? In the Introduction to Sefer ha-mitsvoth, Maimonides appears to con-
sider the Halachoth Gedoloth as full of errors, while in a letter addressed to
R. Pinchas, of Alexandria (Kobhets, etc., I. 274), he spcaks of the mistakes
found in all such enumcrations, except in his own and in the kalackoth gedoloth.

> See L. Dukes, Zur Kenntniss der neuhebriiischen religiosen Poesie,
Fraunkfort o/M., 1842,
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conclusion that his results were not less arbitrary ; as has, in
fact, been shown by the ecriticisms of Nachmanides.! The
Sefer ha-mitsvoth was written in Arabic, and thrice translated
into Hebrew, namely, by Rabbi Abraham ben Chisdai,
Rabbi Shelomoh ben Joseph ben Job, and Rabbi Moses
ibn Tibbon. Maimonides himself desired to translate the
book into Hebrew, but to his disappointment he found no
time.? .

This Sefer ha-mitsvoth was executed as a preparation for
his principal work, the Miskneh thorah, or Yad ha-chazakah,
which consists of an Introduction and of fourteen® Books. -
In the Introduction the author first describes the chain of
tradition from Moses to the close of the Talmud, and then
he explains his method in compiling the work. He distin-
guishes between the dicta found in the Talmud, Sifri,
Sifra, or Tosefta, on the one hand, and the dicta of the
Geonim on the other; the former were binding on all
Jews, the latter only as far as their necessity and their
utility or the authority of their propounders was recognised.
Having once for all, stated the sources from which he com-
piled his work, he did not deem it necessary to name in
each case the authority for his opinion or the particular
passage from which he derived his dictum. Any addition
of references to each paragraph he probably considered
useless to the uninformed and superfluous to the learned.
At a later time he discovered his error,* he being himself
umable to find again the sources of some of his decisions.
Rabbi Joseph Caro, in his commentary on the Mishneh

! The principal aim of Nachmanides’ criticisms appears to have been to
defend the Aalackoth gedoloth ; his criticisms were examined by Isaac di Leon,
in Megillath-ester. The latter sides with Maimonides.

? Bee Letter addressed to Mar Joseph b. Gabar, of Bagdad (Kobbets, ete.,
II. pag. 16%), and Letter addressed to the Congregation of Lunel (Ibid.,
pag. 444).

3 The number is alluded to in the title, PN 1*; the numerical valne of
1* being 14. Maimonides, when referring to it in his writings, calls it 2R,
or WIMIAN, or Sy VMIN.

¢ See Letter addressed to R. Pincbas, of Alexandria (Kobhets, etc., I.
pag. 23a).
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thorah, termed Keseph Mishneh,! remedied this deficiency.
The Introduction is followed by the enumeration of the
six hundred and thirteen precepts and a description of the
plan of the work, its division into fourteen books, and
the division of the latter into sections, chapters, and
paragraphs.

According to the author, the Miskneh thorah is a mere
compendium of the Talmud ; but he found sufficient oppor-
tunities to display his real genius, his philosophical mind,
and his ethical doctrines. For in stating what the tradi-
tional Law enjoined he had to exercise his own judgment,
and to decide whether a certain dictum was meant to be
taken literally or figuratively; whether it was the final
decision of a majority or the rejected opinion of a minority ;
whether it was part of the Oral Law or a precept founded on
the scientific views of a particular author ; and whether it
was of universal application or was only intended for a special
period or a special locality. The first Book, Sefer ka-madda,
is the embodiment of his own ethical and theological theories,
although he frequently refers to the Sayings of the Sages,
and employs the phraseology of the Talmud. Similarly, the
section on the Jewish Calendar, Hilchoth ha-ibbur, may be
considered as his original work. In each group of the
halachoth, its source, a certain passage of the Pentateuch, is
first quoted, with its traditional interpretation, and then the
detailed rules follow in systematic order. The Mishnek
thorah was written by the author in pure Hebrew; when
subsequently a friend asked him to translate it into Arabic,
he said he would prefer to have his Arabic writings trans-
lated into Hebrew instead of the reverse. The style is an
imitation of the Mishnah; he did not choose, the author
says, the philosophical style, because that would be un-

! The same task had been undertaken by Don Vidal, of Tolosa, in Cata-
lonia, in the Comm. on the Mishneh thorah called Maggid mishneh; but as
only a few parts of this Comm. were extant, R. Joseph Caro wrote a complete
Commentary, and at the same time he proposed to himself to refute the eri-

ticisms of R. Abrabam b. David (Rabad) and the author of the Hasagotk
mammonijoth. (See Introd. to Keseph mishneh.)
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intelligible to the common reader ; nor did he select the
prophetic style, because that would not harmonise with the
subject.!

Ten years? of hard work by day and by night were spent
in the compilation of this code, which had originally been
undertaken for “ his own benefit, to save him in his advanced
age the trouble and the necessity of consulting the Talmud
on every occasion.”® Maimonides knew very well that
his work would meet with the opposition of those whose
ignorance it would betray, also of those who were in-
capable of comprehending it, and of those who were
inclined to condemn every deviation from their own pre-
conceived notions. But he had the satisfaction to learn that
it was well received in most of the congregations of Israel,
and that there was a general desire to possess and study it.
This success confirmed him in his hope that at a later time,
when all cause for jealousy would have disappeared, the
Mishneh thorah would be received by all Jews as an authori-
tative code.* This hope has not been realised. The genius,
earnestness, and zeal of Maimonides are generally recog-
nised; but there is no absolute acceptance of his dicta
The more he insisted on his infallibility, the more did the
Rabbinical authorities examine his words and point out
errors wherever they believed that they could discover any.
It was not always from base motives, as contended by Mai-
monides and his followers, that his opinions were criticised
and rejected. The language used by Rabbi Abraham ben
David in his notes (hasagoth)® on the Mishneh thorah appears
harsh and disrespectful, if read together with the text of

1 8ece Introd. to Sefer Aa-mitevoth.

2 Letter addressed to R. Jonathan, of Lunel; Kobhets teshubhoth, etc.,
1., pag. 124.

3 Letter addressed to Ibn Aknin (I%id. II., pag. 30 &).

¢ Letter addressed by Maimonides to his pupil Ibn Aknin (Ibid., II. pag.
305). When he discovered that his hope was not fulfilled, he consoled himself
with the fact that even the books of the Prophets did not obtain universal
recognition (Ibid.).

5 The critic was guided in his strictures by the idea that the simple authority
of Maimonides was not sufficient reason why the decisions, which he gave with-

~
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the criticised passage, but it seems tame and mild if com-
pared with expressions used now and then by Maimonides
about men who happened to hold opinions differing from his
own.

Maimonides received many complimentary letters, con-
gratulating him upon his success; but likewise letters with
criticisms and questions respecting individual kalachoth.!
In most cases he had no difficulty in defending his position.
From the replies? it must, however, be inferred that
Maimonides made some corrections and additions, which
were subsequently embodied in his work. The letters
addressed to him on the Mishneh thorah and on other subjects
were 8o numerous that he frequently complained of the time
he had to spend in their perusal, and of the annoyance
they caused him; but “he bore all this patiently, as he
had learned in his youth to bear the yoke.””® He was not
surprised that many misunderstood his words, for even the
simple words of the Pentateuch, “the Lord is one,” had
met with the same fate. Some inferred from the fact
that he treated fully of Olam ha-ba, * the future state of
the soul,”” and neglected to expatiate on the resurrection
of the dead, that he altogether rejected that principle of
faith. They therefore asked Rabbi Samuel ha-levi of Bag-
dad to state his opinion ; the Rabbi accordingly discussed
the subject, but, according to Maimonides, he attempted to
solve the problem in a very unsatisfactory manner. The
latter thereupon likewise wrote a treatise “On the Resur-
rection of the Dead,” in which he protested his adherence to

out proof or reference, should be accepted without demur, especially when he
differed from his predecessors.  See his last note on Maimonides’ Introduction
to the Mishnch thorah.

! Comp. Letter of R. Jonathan of Lunel, and series of questions included
in it. (Introd. to Scfer ha-mitsvoth, 1., pag. 6a.)

3 See Kobhets, etc., I., pag. 10a., No. 38; 114, No. 44; 115, No. 47.
Comp. Letter addressed to Ibn Aknin (I¥id. II., pag. 31 a.) :

3 Letter addressed to Ibn Aknin (I%id.) Some of the letters were col-
lected and translated into Hebrew by R. Mordecai Tamah, and edited under
the title of Peer ha-dor (Amsterdam, 1765).
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this article of faith. He repeated the opinion he had stated
in the Commentary on the Mishnah and in the Mishneh
thorah, but “in more words; the same idea being reiterated
in various forms, as the treatise was only intended for women
and for the common multitude.”

These theological studies engrossed his attention toa great
extent, but did not occupy it exclusively. In a letter
addressed to R. Jonathan, of Lunel, he says: “ Although
from my birth the Torah was betrothed to me, and continues
to be loved by me as the wife of my youth in whose love I
find a constant delight, strange women whom I at first took
into my house as her handmaids have become her rivals and
absorb a portion of my time””! He devoted himself
especially to the study of medicine, in which he distin-
guished himself to such a degree that, according to Al-
kifti,  the King of the Franks in Ascalon”? wanted to
appoint him as his physician. Maimonides declined the
honour. Alfadhel, the Vizier of Saladin king of Egypt,
admired the genius of Maimonides, and bestowed upon him
many distinctions. The name of Maimonides was entered
on the roll of physicians, he received a pension, and was
introduced to the court of Saladin. The method adopted
in his professional practice he describes in a letter to his
pupil, Ibn Aknin, as follows: “ You know how difficult this
profession is for a conscientious and exact person who only
states what he can support by argument or authority.”3
This method is more fully described in a treatise on hy-
giene, composed for Alfadhel, son of Saladin, who was
suffering from a severe illness and had applied to Maimon-
ides for advice.* In a letter to Rabbi Samuel ibn Tibbon he
alludes to the amount of time spent in his medical prac-
tice, and says:® “I reside in Egypt (or Fostat); the king

! Letter addressed to R. Jonathan of Lunel (Ibid. 1., pag. 12 3).

3 According to Gritz, Geechichte, etc., VI., pag. 358, note 1, King
Richard I. of England (Cceur de Lion) is meant.

3 Munk, Archives Israelites, 1851, p. 319. 4 Sce Kerem chemed ITI.

5 Kobhets, etc., 1., pag. 284, Miscellany of Hebrew Literature, First
Scries, page 221.
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resides in Cairo, which lies about two Sabbath-day journeys
from the first-named place. My duties to the king are very
heavy. I am obliged to visit him every day, early in the
morning ; and when he or any of his children or the inmates
of his harem are indisposed, I dare not quit Cairo, but
must stay during the greater part of the day in the palace.
It also frequently happens-that one or two of the royal
officers fall sick, and then I have to attend them. As a rule,
I go to Cairo very early in the day, and even if nothing
unusual happens I do not return before the afternoon, when
I am almost dying with hunger; but I find the antecham-
bers filled with Jews and Gentiles, with nobles and com-
mon people, awaiting my return,” etc.

Notwithstanding these heavy professional duties of court
physician, Maimonides continued his theological studies.
After having compiled a religious guide—Mishneh thorah.
—based on Revelation and Tradition, he found it necessary
to prove that the principles there set forth were confirmed
by philosophy. This task he accomplished in his Dalalat
al-hairin *“The Guide of the Perplexed,” of which an
analysis will be given below. It was composed in Arabic,
and written in Hebrew characters.? Subsequently it was
translated into Hebrew by Rabbi Samuel Ibn Tibbon, in the
lifetime of Maimonides, who was consulted by the translator
on all difficult passages. The congregation in Lunel, ignorant
of Ibn Tibbon’s undertaking, or desirous to possess the most
correct translation of the Guide, addressed a very flattering
letter to Maimonides, requesting him to translate the work
into Hebrew. Maimonides replied that he could not do so,
as he had not sufficient leisure for even more pressing work,

! In Hebrew Moreh nebhuchim.—Instead of Dalalat al-hairin there occurs
also the form Delil al-hairin.~—Brit. Mus. MS. Or. 2,213.

* Abdellatif reports that it was the wish of Maimonides that his work should
only be copied in Hebrew characters, with a view to prevent the Mahometans
from reading it. This, however, is not the case; Ibn Tibbon in his letter to
Maimonides, suggests that his copy of the Guide was made from an original

written in Arabic characters, and Maimonides in his answer does not deny it.
The copies known at present are all in Hebrew characters,
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and that a translation was being prepared by the ablest and
fittest man, Rabbi Samuel Ibn Tibbon.! A second trans-
lation was made later on by Jehudah Alcharizi.>—The Guide
delighted many, but it also met with much adverse criti-
cism on account of the peculiar views held by Maimonides
concerning angels, prophecy, and miracles, especially on
account of his assertion that if the Aristotelian proof for the
Eternity of the Universe had satisfied him, he would have
found no difficulty in reconciling the Biblical account of the
Creation with that doctrine.? The controversy on the Guide
continued long after the death of Maimonides to divide the
community, and it is difficult to say how far the author’s
hope to effect a reconciliation between reason and revela-
tion was realised. His disciple, Joseph Ibn Aknin, to
whom the work was dedicated, and who was expected to
derive from it the greatest benefit, appears to have been
disappointed. His inability to reconcile the two antagon-
istic elements of faith and science, he describes allegorically
in the form of a letter addressed to Maimonides,* in which
the following passage occurs : “Speak, for I desire that you
be justified ; if you can, answer me. Some time ago your
beloved daughter, the beautiful and charming Kimah,
obtained grace and favour in my sight, and I betrothed her
unto me in faithfulness, and married her in accordance
with the Law, in the presence of two trustworthy wit-
nesses, viz.,, our master, Abd-allah® and Ibn Roshd. But
she soon became faithless to me; she could not have
found fault with me, yet she left me and departed from
my tent. She does no longer let me behold her pleasant
countenance or hear her melodious voice. You have not
rebuked or punished her, and perhaps you are the cause of

1 See Kobhets, etc., II., page 444a.

3 Thefirst part of this Version was edited with notes by Scheyer (London,

1851), the second and third parts by Schiossberg (London, 1876, and YVienna,
1879).

3 Bee Guide II., ch. xxv.

¢ Kobhets, etc., II., 29 a; comp. Rénan, Averroes, page 180.

8 I.e., Maimonides.
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this misconduct. Now, ¢send the wife back to the man, for
he is —or might become—‘a prophet; he will pray for you
that you may live,’ and also for her that she may be firm and
steadfast. If, however, you do not send her back, the Lord
will punish you. Therefore seek peace and pursue it;
listen to what our sages said : ‘Blessed be he who restores
to the owner his loat property ;> for this blessing applies
in a higher degree to him who restores to a man his virtuous
wife, the crown of her husband.” Maimonides replied in
the same strain, and reproached his “son-in-law” that he
falsely accused his wife of faithlessness after he had
neglected her; but he restored him his wife with the
advice to be more cautious in future. In another letter
Maimonides exhorts Ibn Aknin to study his works, adding,
“apply yourself to the study of the Law of Moses; do not
neglect it, but on the contrary, devote to it the best and
the most of your time, and if you tell me that you do so,
I am satisfied that you are on the right way to eternal
bliss.”

Of the letters written after the completion of the “ Guide,”
one addressed to the wise men of Marseilles (1194)! is
especially noteworthy. Maimonides was asked to give his
opinion on astrology. He regretted in his reply that they
were not yet in possession of his Mishnch thorah ; they would
have found in it the answer to their question. According
to his opinion, man should only believe what he can
grasp with his intellectual faculties, or perceive by his
senscs, or what he can accept on trustworthy authority.
Beyond this nothing should be believed. Astrological state-
ments, not being founded on any of these three sources of
knowledge, must be rejected. He had himself studied
astrology, and was convinced that it was no scicnce at all.
If some dicta be found in the Talmud which appear to
represent Astrology as a true source of knowledge, these
may either be referred to the rejected opinion of a small
minority, or may have an allegorical meaning, but they

! Comp. note 5, page xxi.

s
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are by no means forcible enough to set aside principles
based on logical proof.!

The debility of which Maimonides so frequently com-
plained in his correspondence, gradually increased, and he
died, in his seventieth year, on the 20th Tebeth, 4964
(1204).* His death was the cause of great mourning to
all Jews. In Fostat a mourning of three days was kept;
in Jerusalem a fast was appointed; a portion of the fo-
chachah (Lev. xxvi. or Deut. xxix.) was read, and also
the history of the capture of the Ark by the Philistines
(1 Sam. iv.). His remains were brought to Tiberias?
The general regard in which Maimonides was held, both
by his contemporaries and by succeeding generations, has
been expressed in the popular saying: ‘“ From Moses to
Moses there was none like Moses.””*

Note.—Ezamination of the proofs adduced for the alleged
apostasy of Maimonides (pag. xviii.).

First of all, we have to examine the treatise on in-
voluntary apostasy. A certain Rabbi being asked to state
his opinion on the relation of forced converts to Judaism
replied that if a Jew publicly professes his belief in
Mahomet and joins the Moslems in their worship, his
prayer would not be acceptable before the Lord, his obser-
vance of the divine precepts had no merit whatever, and
he could no longer be considered a Jew. The Rabbi
exhorted his brethren to be firm, and prefer death to
apostasy, as he put no faith in the clandestine observance of
religious precepts. In the treatise attributed to Mai-
monides this reply is criticised, and pronounced to be

1 Comp. Friedlinder, ‘. Essays on Ibn Ezra,” pag. 96 sqq.

3 According to R. Saadiah b. Maimon ibn Danan: Monday the 18th of
Kislev 4965. (Chemdah genuzah by Edelman, Kéonigsberg, 1856.) Comp.
Rappoport in Geiger's Zeitschrift, etc., 11. 127 sgq.

3 Comp. Carmoly, Itiner., pages 185, 385, 446.

« ymo3 0P 85 D I MDD, The phrase has its origin in Deut.
xxxiv. 10.

Cc
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the product of ignorance and folly. In the first place,
the author holds that the Law only demanded martyrdom
when men are compelled to worship idols, but that Islam
is not idolatry. Life need not be sacrificed, since the
Mahometans do not compel the Jews to transgress any
divine precept; they only ask them to make a profession
of their belief in Mahomet. Secondly, a compulsory trans-
gression of the Law does not render the transgressor
liable to punishment, nor does it deprive him of his
privileges as a Jew. He admits that those who prefer to
die the death of a martyr do “what is right in the sight
of the Lord ;” but at the same time he declares that those
who save their lives by pretended conversion, act in strict
accordance with the Law! provided that they seek the
earliest opportunity to quit the country, and do not hesitate
to abandon, if necessary, their property, and even their
families. In the course of this treatise the author seems
to describe himself as belonging to the involuntary con-
verts; for he says: “In this our involuntary conversion wue
do not simulate idolatry, but merely a belief in Islam; the
Mahometans know that in reality we do not believe in
the truth of what we profess, and that we deceive the
king.”? “ What I consider the best thing to do for
myself, my friends, and for all who would follow my advice,
is this—to quit the country, without the least regard to
property, friends or family.” 3

If Maimonides were the author of this treatise, his apos-
tasy would seem to be established; but at the same time
also his great inconsistency. Contrary to the advice re-

! Babyl. Talm. Sanhedrin 74a, 53 53 &tn3 M3 Nvoya 1B VO3
3 S 13y 3ann Sk way oxd % oo ox Amnaw may

N DWT NWBY My '1‘7]ﬂ ?\1.—Comp. Maim., Yad ha-chazakah,
Hilchoth Yesode ha-torah, v.

2 8O P DM LNY 13 DN 1N 'R 13 MR WK AN anem
DIDRD IR PNRY pb¥x noxny 13 1352 Dow onw o Poxe

10D DW3I M
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corded here, and still more forcibly in a letter to the Jews
in Yemen,! he remained, according to most of his
biographers,' more than ten years in Mahometan countries
in which the Jewish religion was not tolerated. It is,
however, by no means certain that Maimonides is the
author of this treatise ; there is, on the contrary, sufficient
reason to doubt the genuineness of the introductory phrase,
““Moses, the son of Maimon, said.”” The following are the
arguments against its authenticity :—

1. Maimonides never quotes this treatise, though he was
in the habit of referring to his own works ; such reference
might be expected in the letter to the Jews in Teman
(Yemen),® in which he advised them how to conduct them-
selves in times of religious persecution, or in the letters
which he wrote to a proselyte in Palestine.*

2. No mention of this treatise is noticed in any of the
works of the thirteenth and the fourteenth centuries.’

3. Although it was but natural that the Jews should hail
with joy the open return of involuntary converts, and
abstain from reminding them of their past trials, it is
nevertheless remarkable that, in the heat of the controversy
between Maimonists and anti-Maimonists, at a time when
harsh and insulting words were exchanged on both sides, no

V «They must flee into deserts and solitary places; they must not re-
gret the separation from friends, or the loss of property, for this is trifling
when compared with the service of God.”

2 Griitz (Gesch. vi., pag. 316) suggests that the family of Maimon did not

profess Islam in Spain, where they remained till 1159-60 ; but when at Fez,
they were, like the other Jows, obliged to comply with the command of the

3 Iggereth Teman. Bee p. xxii. Comp. also Letter to the Marseilles Con-
gregation :—'NNSYY DM3TA JMX KoY DXBS 3N IMINY DNYDY DR
oxeb wram WNYIN ION PRI, If the Iggereth ha-shemad had been com-
posed by Maimonides, he would surely have mentioned the possibility that it
was that same Iggereth of which the Jews in Marseilles had heard.

¢ Kobets Teshubhoth Rambam, Nos. 1568-160., ed. Lichtenberg, Leipzig,
5619 (1869).

5 Resp. of Isaac b. Shesheth, No. 11, and of Shimon b. Tsemach Duran,
No. 63, appear to contain the earliest mention of this treatise; both were
written in the fifteenth century.

c?2
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reference is made to the views expressed by the author of
this treatise or to Maimonides’ alleged lapse into Islam.

4. In an important point the opinion expressed by Mai-
monides in his Mishneh-thorah differs from that adduced in
- the Iggereth ha-shemad. In the latter praise is bestowed
upon those who would sacrifice their lives in gloriam Dei on
occasions when the Law did not demand such a sacrifice;
according to the Mishneh-thorah,! such martyrs are sinners,
and almost guilty of suicide.

5. The first part of the treatise, which in style and con-
tents widely differs from the second part, and in which the
author appears to have had no other object than to revile his
opponent, is wholly unworthy of Maimonides. The invec-
tives here employed are not dictated by an indignant appre-
hension of the evils resulting from a false theory ; they are
simply the weapons of casuistry, and serve to display the
author’s superiority.?

6. The treatise contains inconsistencies which cannot be
conceived to be the product of Maimonides’ logical genius.
E.g.: In one paragraph the opponent is called a sinner and
transgressor, because he recommends martyrdom where the
Law does not enjoin it, and in the next paragraph he assures
such martyrs that their reward will be great because the
Lord is pleased with such a sacrifice. Again, the Introduc-
tion begins with a eulogy of speech as the sublimest gift of
man,® which would even be defiled if it were employed to

! Hilchoth Yesode ha-torah, v. 1.

2 The author admits that his opponent had a good intention (mwv‘p an
NAN 71210), nevertheless he calls him DY 9p1 Sp.  He also is shocked at
the wish expressed by the opponent, that the religious earnestness of the
Karaites and the Christians should be imitated, and calls it 7} m‘;’)m, for-
getting that the prophet Jeremiah expressed bimself in the same sense when
he exclaimed D9 "3 WOAN (Jer. ii. 11). It is absurd to ascribe such
views to one of the greatest men in Israel. For the same reason the authen-
ticity of the letter addressed to his son Abraham (D3“D71 IND NI DB

193 DAMAR Dan 3ad 5”?) appears doubtful. The letter contains base
invectives and calumnies.

3 Comp. Maimon,, Comm. on Mishnah, Abhoth, i. 15.
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refute baseless and absurd assertions ; but the author appears
to attribute little value to speech when he bases his prin-
cipal argument on the fact that the tyrant demands of the
Jews nothing but the mere utterance of a few words.

7. It is remarkable that, contrary to the usual practice!
of Maimonides, neither the person to whom the letter was
addressed nor the person against whom it was directed is
mentioned by name. Again, if Maimonides were the author,
he would probably have written in Arabic; the name of the
translator is not stated.

8. It is improbable that Maimonides took upon himself
the responsibility of deciding a question of such importance
without making an allusion to his father, who, in his autho-
rity as dayyan, had addressed his brethren in Fez, and
exhorted them to remain faithful to their religion.

These considerations lead to the conclusion that Mai-
monides was not the author of this treatise, at least not in
its present form.

The next witnesses to be examined as to the alleged apos-
tasy of Maimon and his family are some Arabic authors.
The most important of these are Ibn Ali Osaiba and Alkifti
for they were almost contemporaries of Maimonides, and stood
in such relation to him as would enable them to ascer-
tain whether the rumoured conversion of Maimonides was
true or not. Osaiba was a fellow-physician of Rabbi Abra-
ham, theson of Maimonides, in the great hospital at Cairo ;
Alkifti was an intimate friend of Ibn Aknin, the faithful
pupil of Maimonides. Writers of a later period, as, e.g., Abul-
faragius,2 who establish their assertions on the evidence of
these witnesses, may be ignored altogether.

Osaiba, in his history of the Physicians, gives the fol-
lowing account: “J¢ i3 said that Maimonides became a

1 See Treatises on Resurrection, on Astrology (Letter to Marscilles congre-
gation), the Yemen letter, Guide, etc.

2 Comp. I. Chwolson, Materialien zu Biographieen jiidischer Gelebrten die
unter den Arabern gelebt, aus arabischen Schriftstellern gesammelt. Orient,
1846, pag. 337 sgq.
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Mahometan in the Maghreb; that he learnt the Koran by
heart, and devoted himself to the study of the Mahometan
Law; but when he came to Egypt and settled in Fostat,
he was accused of apostasy.”! It would certainly be absurd
to accept as an established fact a statement founded on a
mere on dit, perhaps on the charge of apostasy which was
brought against Maimonides at Cairo, but of which he was
acquitted. Alkifti speaks with greater certainty: ‘“ Abdul-
mumen ben Ali Alkuni, the Jezedite, ruler of the Maghreb,
commanded that all Jews and Christians residing in his terri-
tory should become Moslems or emigrate before a certain date;
the converts would in every respect enjoy the same privileges
as their Mahometan fellow-citizens; but if, after the fixed
date, any Jews or Christians remained in the country with-
out changing their religion, their property would be confis-
cated, and they would be put to death. Thereupon Maimon-
ides, in order to save his property, professed outwardly the
Mahometan religion, but after some time he fled with his
family to Egypt, where he found a refuge amongst the Jews
in Fostat, and where he again openly professed Judaism.”
“In his old age a serious danger threatened him ; for when
the Spanish lawyer Abul-arab ben Moisha came to Egypt,
he recognised Maimonides, and brought the charge of apos-
tasy against him. Abd-er-rahem al-fadhel ruled that a
forced conversion was illegal, and acquitted Maimonides.”
According to Dzehebi it was in the house of this Abu’l-
arab that Maimonides when outlawed, and in imminent
danger of his life, found protection and hospitality in Spain.
The protector, however, was in consequence of this humane
act subjected to persecution.?

Although Alkifti, as an intimate friend of Joseph Ibn
Aknin, might be expected to have hud the most accurate
information on the subject, his account does not appear
to be trustworthy. The imputation that Maimonides was
through covetousness induced to renounce his _religion,

! Comp. Orient, l.c., pag. 349, note 14.
? See Munk, Archives Israclites, 1851, pag. 329.
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suffices to prove that Maimonides’ enthusiastic disciple was
not Alkifti’s informant. It is more likely that Alkifti
also founded his account of that conversion on the charges
of apostasy which were brought against Maimonides in Cairo.
Osaiba, who lived in that city, introduces his narrative as
a mere rumour; when the report reached Alkifti, who
was far away from Cairo, it had already assumed the form
of an established fact. But on what grounds did Abu’l-arab
and others rest their charges of apostasy against Mai-
monides ? That charges of this kind were made cannot be
denied. Maimonides, in a letter addressed to R. Yefeth,
mentions the fact among other causes of his troubles! If
it were true that he pretended to be a convert to Mahome-
tanism, he would have enjoyed, according to Alkifti, the
same protection of the law as all other Moslems, and would
not have been outlawed or compelled to wander as a fugitive
from place to place. On the contrary, Maimon, with
his family, far from simulating conversion, preferred danger
and anxiety, if ease and security were to be purchased at
the expense of religion. They made, perhaps, no display of
their faith, and might therefore a long time have been able
to reside where they were without being recognised as
Jews. We may explain these difficulties by the follow-
ing assumption: Maimonides, like many other Jews, had
friends amongst the Mahometans; his scientific career
brought him into close contact with teachers and fellow-
students, and in his treatises on medical matters he fre-
quently mentions what he had noticed and experienced
amongst the Mahometans in the West.? Many of these
friends probably believed him to be a Moslem, whilst others
altogether ignored the king’s decree against the Jews.
Besides, the decree may perhaps not have been executed
with the same rigour in all parts of the kingdom, or against
all Jews; and Maimonides had in such cases an opportunity
of noticing the religious practices and customs of the Jews

1 Kobhets teshubhoth ha-rambam, Part II. pag. 37.
2 Comp. Munk, Archives Israelites, 1851, pag. 326.
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in the Maghreb.! As soon, however, as an enforcement of
the king’s decree was feared, or actually took place, so that
Maimonides was outlawed, he sought safety in flight. It
may have been on such an occasion that Maimonides was
protected by Abu’l-arab, the latter not knowing the true
cause of his protégé's danger. Abu’l-arab, like many other
Mahometans, had no reason to suspect that Maimonides was
a follower of the Jewish faith. Hence might have arisen
the charges of apostasy when it was discovered in Egypt
that his protégé was a Jew.

1 Comment. on the Mishnah, Nedarim x. 8; Kelim ii. 1; x. 1; Okzin ii.
5. Kobhets, etc., Part I. p. 4a; 7b.
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INTRODUCTION.

It is the object of this work “to afford a guide for the per-
plexed,” i.e., ““ to thinkers whose studies have brought them
into collision with religion” (p. 21), *“ who have studied
philosophy and have acquired sound knowledge, and who,
while firm in religious matters, are perplexed and bewildered
on account of the ambiguous and figurative expressions
employed in the holy writings ” (p. 13). Joseph, the son of
Jehudah ibn Aknin, a disciple of Maimonides, is addressed by
his teacher as an example of this kind of students. It was
“for him and for those like him * that the treatise was com-
posed, and to him this work is inscribed in the dedicatory
letter with which the Introduction begins. Maimonides,
having discovered that his disciple was sufficiently advanced
for an exposition of the esoteric ideas in the books of the
Prophets, commenced to give him such expositions “ by way
of hints.”” His disciple then begged him to give him further
explanations, to treat of metaphysical themes, and to expound
the system and the method of the Kalim, or Mahometan
Theology.! In compliance with this request, Maimonides
composed the Guide of the Perplexed. The reader has,
therefore, to expect that the subjects mentioned in the dis-
ciple’s request indicate the design and arrangement of the
present work, and that the Guide consists of the following
parts :—1. An exposition of the csoteric ideas (sodot/) in the
books of the Prophets. 2. A treatment of certain meta-
physical problems. 8. An examination of the system and
the method of the Kalam. This, in fact, is a correct account
of the contents of the book; but in the second part
of the Introduction, in which the theme of this work
is defined, the author mentions only the first-named sub-
ject. He observes: “My primary object is to explain
! See infra, page 4, note 1.
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certain words occurring in the prophetic books. Of these
some are homonymous, some figurative, and some hybrid:
terms >’ (p. 4). “This work has also a second object. It
is designed to explain certain obscure figures which occur
in the Prophets, and are not distinctly characterised
as being figures” (p. 6). Yet from this observation it
must not be inferred that Maimonides abandoned his
original purpose; for he examines the Kalam in the
last chapters of the First Part (ch. lxx.-lxxvi.)), and
treats of certain metaphysical themes in the beginning of
the Second Part (Introd. and ch. i.-xxv.). But in the
passage quoted above he confines himself to a delineation of
the main object of this treatise, and advisedly leaves un-
mentioned the other two subjects, which, however important
they may be, are here of subordinate interest. Nor did he
consider it necessary to expatiate on these subjects; he only
wrote for the student, for whom a mere reference to works
on philosophy and science was sufficient. We therefore
frequently meet with such phrases as the following: “This
is fully discussed in works on metaphysics.”” By references
of this kind the author may have intended to create a taste
for the study of philosophical works. But our observation
only holds good with regard to the Aristotelian philosophy.
The writings of the Mutakallemim are never commended by
him ; he states their opinions, and tells his disciple that he
would nof find any additional argument, even if he were
to read all of their voluminous works (p. 343). Mai-
monides was a zealous disciple of Aristotle, although the
theory of the Kalam might seem to have been more con-
genial to Jewish thought and belief. The Kaldim upheld
the theory of God's Existence, Incorporeality, and Unity,
together with the creatio ez nikilo. Maimonides neverthe-
less opposed the Kalim, and, anticipating the question,
why preference should be given to the system of Aristotle,
which included the theory of the Eternity of the Universe,
a theory contrary to the fundamental teaching of the Scrip-
tures, he exposed the weakness of the Kalam and its fallacies.
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The exposition of Scriptural texts is divided by the author
into two parts; the first part treats of homonymous, figura-
tive, and hybrid terms,! employed in reference to God ; the
second part relates to Biblical figures and allegories. These
two parts do not closely follow each other ; they are sepa-
rated by the examination of the Kalam, and the discus-
sion of metaphysical problems. It seems that the author
adopted this arrangement for the following reason : first of
all, he intended to establish the fact that the Biblical anthro-
pomorphisms do not imply corporeality, and that the divine
Being of whom the Bible speaks could therefore be regarded
as identical with the Primal Cause of the philosophers.
Having established this principle, he discusses from a purely
metaphysical point of view the properties of the Primal
Cause and its relation to the universe. A solid foundation
is thus established for the esoteric exposition of Scriptural
passages. Before discussing metaphysical problems, which
he treats in accordance with Aristotelian philosophy, he dis-
poses of the Kalam, and demonstrates that its arguments are
illogical and illusory.

The “ Guide of the Perplexed ” contains, therefore, an
Introduction and the following four parts:—1. On homony-
mous, figurative, and hybrid terms. 2. On the Supreme
Being and His relation to the universe, according to the
Kalam. 3. On the Primal Cause and its relation to the
universe, according to the philosophers. 4. Esoteric expo-
gition of some portions of the Bible (sodotk): a, Maaseh
bereshith, or the history of the Creation (Genesis, ch. i.-iv.):
b, on Prophecy ; ¢, Maaseh mercabhah, or the description of
the divine chariot (Ezekiel, ch. i.).

According to this plan, the work ends with the seventh
chapter of the Third Part. The chapters which follow may
be considered as an appendix; they treat of the following
theological themes: the Existence of Evil, Omniscience and
Providence, Temptations, Design in Nature, in the Law, and
in the Biblical Narratives, and finally the true Worship of
God.

1 See infra, pago 5, note 4.

-
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In the Introduction to the ¢ Guide,” Maimonides (1)
describes the object of the work and the method he has
followed ; (2) treats of similes; (3) gives “directions for
the study of the work;” and (4) discusses the most usual
causes of inconsistencies in authors.

1 (pag. 4-10). Inquiring into the root of the evil which
this work was intended to remove, namely, the conflict be-
tween science and religion, the author perceived that in most
cases it originated in a misinterpretation of the anthropo-
morphisms in Holy Writ. The main difficulty is found in the
ambiguity of the words employed to describe the mode of
action of the Divine Being ; the question arises whether they
are applied to the Deity and to other things in one and the
same sense or equivocally; in the latter case the author
distinguishes between homonyms pure and simple, figures,
and hybrid terms. In order to show that the Biblical
anthropomorphisms do not imply the corporeality of the
Deity, he seeks in each instance to demonstrate that the
expression under cxamination is a perfect homonym de-
noting things which are totally distinct from each other,
and whenever such a demonstration is impossible, he as-
sumes that the expression is a hybrid term, that is, being
employed in one instance figuratively and in another ho-
monymously. His explanation of “form” (Zh2) may
serve as an illustration. According to his opinion, it in-
variably denotes ‘form” in the philosophical acceptation
of the term, iz, the complex of the essential properties
of a thing. But to obviate objections he proposes an alter-
native view, and takes &% as either a homonym, and de-
noting as such two different things—*‘form” in the philo-
sophical sense of the word, and “cxternal shape,” or as a
hybrid term, i.e., that the several objects which it describes
may be equally considered as belonging to the same class
and to different classcs. Maimonides seems to have refrained
from explaining anthropomorphisms as figurative expres-
sions, lest by such interpretation he might implicitly
admit the existence of a certain relation and comparison
between the Creator and His creatures.
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Maimonides appears to be the first who distinguished in
the interpretation of Biblical anthropomorphisms between
perfect homonyms, i.e., terms which denote two or more
absolutely different things, and imperfect homonyms or
hybrid terms. It is true that some of his predecessors
had enunciated and demonstrated the Unity and the In-
corporeality of the Divine Being, and they had interpreted
Scriptural metaphors on the principle that ‘“the Law
speaks in the language of man ”; but our author adopted a
new and altogether original method. The Commentators,
when treating of anthropomorphisms, generally contented
themselves with the statement that the term under con-
sideration must not be taken in a literal sense, or they
paraphrased the passage in expressions which implied a
lesser degree of materiality. The Talmud, the Midrashim,
and the Targumim abound in paraphrases of this kind. The
Jewish philosophers anterior to Maimonides, as Saadiah in
“ Emunoth te-deoth,” Bachya in his “Chobhoth ha-lebhabhoth,”
and Jehudah ha-levi in the “Cusari,” insist on the necessity
and the appropriateness of such interpretations. Saadiah
enumerates ten terms which primarily denote organs of
the human body, and are figuratively employed with refer-
ence to God. To establish this point of view he cites
numerous instances in which the terms in question are
used in a figurative sense without being applied to God.
Saadiah further shows that the Divine attributes are either
qualifications of such of God’s actions as are perceived by
man, or they imply a negation. The correctness of this
method was held to be so obvious that some authors found
it necessary to apologise to the reader for imtroducing
such well-known subjects. From R. Abraham ben David’s
strictures on the Yad ha-chazakah it is, however, evident
that in the days of Maimonides persons were not wanting
who defended the literal interpretation of certain anthro-
pomorphisms. Maimonides, therefore, did not content him-
self with the vague and general rule, “ The Law speaks in
the language of man,” but sought carefully to define the
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meaning of each term when applied to God, and to identify
it with some transcendental and metaphysical term. In
pursuing this course he is sometimes forced to venture
upon interpretations which are much too far-fetched to
commend themselves even to the supposed philosophical
reader. In such instances he generally adds a simple and
plain explanation, and leaves it to the option of the reader
to choose the ome which may appear preferable. The enu-
meration of the different meanings of a word is often, from a
philological point of view, incomplete; he introduces only
such significations as serve his object. When treating of
an imperfect homonym, the several significations of which
are derived from one primary signification, he apparently
follows a certain system which he does not employ in the
interpretation of perfect homonyms. The homonymity of
the term is not proved; the author confines himself to
the remark, “It is employed homonymously,” even when
the various meanings of a word might easily be traced to
a common source.

2 (pag- 10-20). In addition to the explanation of homonyms
Maimonides undertakes to interpret similes and allegories.
At first it bad been his intention to write two distinet works
—Sefer ha-nebhuah, ““ A Book on Prophecy,” and * Sefer ha-
shevaah, “ A Book of Reconciliation.” In the former work he
had intended to explain difficult passages of the Bible, and
in the latter to expound such passages in the Midrash and
the Talmud as seemed to be in conflict with common sense.
‘With respect to the * Book of Reconciliation,” he abandoned
his plan, because he apprehended that neither the learned
nor the unlearned would profit byit: the one would find it
superfluous, the other tedious. The subject of the * Book on
Prophecy ” is treated in the present work, in which he ex-
plains difficulties in the Scripture, and occasionally such as
occur in the Talmud and the Midrash.

The treatment of the simile must vary according as the
simile is compound or simple. In the first case, each part
represents a separate idea and demands a separate interpre-
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tation ; in the other case, only one idea is represented, and
it is not necessary to assign to each part a separate meta-
phorical meaning. This division the author illustrates by
citing the dream of Jacob (Gen. xxviii. 12 sgg.), and the
description of the adulteress (Prov. vii. 6 sgq.). He gives
1o rule by which it might be ascertained to which of the two
categories a simile belongs, and, like other Commentators, he
seems to treat as essential those details of a simile for which
he can offer an adequate interpretation. As a general prin-
ciple, he warns against the confusion and the errors which
arise when an attempt is made to expound every single
detail of a simile. His own explanations are not intended
to be exhaustive; on the contrary, they are to consist of brief
allusions to the idea represented by the simile, of mere sug-
gestions, which the reader is expected to develop and to com-
plete. The author thus aspires to follow in the wake of the
Creator, whose works can only be understood after a long
and persevering study. Yet it is possible that he derived
his preference for a reserved and mysterious style from the
example of ancient philosophers, who discussed metaphysical
problems in figurative and enigmatic language. Like Ibn
Ezra, who frequently concludes his exposition of a Biblical
passage with the phrase, “Here a profound idea (sod) is
hidden,” Maimonides somewhat mysteriously remarks at
the end of different chapters, “Note this,” “ Consider it
well.” In such phrases some Commentators fancied that
they found references to metaphysical theories which the
author was not willing fully to discuss. Whether this was
the case or not, in having recourse to that method he was not,
as some have suggested, actuated by fear of being charged
with heresy. He expresses his opinion on the principal
theological questions without reserve, and does not dread the
searching inquiries of opponents; for he boldly announces
that their displeasure would not deter him from teaching the
truth and guiding those who are able and willing to follow
him, however few these might be! When, however, we

1 He stated his view frankly and fully, and he therefore entrusted the work

P
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examine the work itself, we are at a loss to discover to which
parts the professed enigmatic method was applied. His
theories concerning the deity, the divine attributes, angels,
creatio ex nihilo, prophecy, and other subjects, are treated as
fully as might be expected. It is true that a cloud of mys-
terious phrases enshrouds the interpretation of Maasek bere-
shith (Gen. i.-iii.), and Maaseh mercabhah (Ez.i). But the
significant words occurring in these portions are explained
in the First Part of this work, and a full exposition is found
in the Second and Third Parts. Nevertheless the statement
that the exposition was never intended to be explicit occurs
over and over again. The treatment of the first three
chapters of Genesis concludes thus: “ These remarks, toge-
ther with what we have already observed on the subject, and
what we may have to add, must suffice both for the object
and for the reader we have in view” (II. xxx.). In like
manner, he declares, after the explanation of the first
chapter of Ezekiel: “I have given you here as many sug-
gestions as may be of service to you, if you will give them
a further development. . . . Do not expect to hear from me
anything more on this subject, for I have, though with some
hesitation, gone as far in my explanation as I possibly could
go” (IIL. vii.).

3 (pag. 20-23). In the next paragraph, headed,  Directions
for the Study of this Work,”” he implores the reader not to be
hasty with his criticism, and to bear in mind that every sen-
tence, indeed each word, had been fully considered before it
was written down. Yet it might easily happen that the reader
could not reconcile his own view with that of the author,
and in such a case he is asked to ignore the disapproved
chapter or section altogether. Such disapproval Maimonides
attributes to a mere misconception on the part of the reader,
a fate which awaits every work composed in a mystical style.
In adopting this peculiar style, he intended to reduce to a

only to trustworthy persons, lest he might be accused by the Mahometans that
he was spreading heretical views. See Letter of Maimonides to Ibn Aknin
ed. Goldberg in Birchath Abraham, Lyck, 1859.
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minimum the violation of the rule laid down in the Mishnah
(Chagigah ii. 1), that metaphysics should not be taught pub-
licly. The violation of this rule he justifies by citing the
following two Mishnaic maxims: “It is time to do some-
thing in honour of the Lord” (Berachoth ix. 5), and “ Let
all thy acts be guided by pure intentions” (Aboth ii. 17).
Maimonides increased the mysteriousness of the treatise, by
expressing his wish that the reader should abstain from ex-
pounding the work, lest he might spread in the name of the
author opinions which the latter never held. But it does not
occur to him that the views he enunciates might in them-
selves be erroneous. He is positive that his own theory is
unexceptionably correct, that his esoteric interpretations of
Scriptural texts are sound, and that those who differed from
him—viz., the Mutakallemin on the one hand, and the un-
philosophical Rabbis on the other—are indefensibly wrong.
In this respect other Jewish philosophers—e. g., Saadiah and
Bahya—were far less positive; they were conscious of their
own fallibility, and invited the reader to make such cor-
rections as might appear needful. Owing to this strong
self-reliance of Maimonides, it is not to be expected that
opponents would receive a fair and impartial judgment at his
hands. .

4 (pag. 23-27). The same self-reliance is noticeable in the
next and concluding paragraph of the Introduction. Here
he treats of the contradictions which are to be found in every
literary work, and he divides them with regard to their
origin into seven classes. The first four classes comprise the
apparent contradictions, which can be traced back to the
employment of elliptical speech; the other three classes
comprise the real contradictions, and are due to carelessness
and oversight, or they are intended to serve some special pur-
pose. The Scriptures, the Talmud, and the Midrash abound
in instances of apparent contradictions; later works contain
real contradictions, which escaped the notice of the writers.
In the present treatise, however, there occur only such con-
tradictions as are the result of intention and design.

d
s
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PART 1.

The homonymous expressions which are discussed in the
First Part include—(1) nouns and verbs used in reference to
God, ch. i. to ch. xlix.; (2) attributes of the Deity, ch. 1. to
Ix.; (3) expressions commonly regarded as names of God,
ch. 1xi. to 1Ixx. In the first section the following groups can
be distinguished—(«) expressions which denote form and
figure, ch. i. to ch. vi.; (J) space or relations of space, ch. viii.
to ch. xxv.; (¢) parts of the animal body and their functions,
ch. xxviii. to ch. xlix. Each of these groupsincludes chapters
not connected with the main subjects, but which serve as a
help for the better understanding of previous or succeeding
interpretations. Every word selected for discussion bears
upon some Scriptural text which, according to the opinion of
the author, has becn misinterpreted. But such phruses as
¢ the mouth of the Lord,” and “ the hand of the Lord” are
not introduced, because their figurative meaning is too
obvious to be misunderstood.

The lengthy digressions which are here and there inter-
posed appear like outbursts of feeling and passion which the
author could not.repress. Yet they are “ words fitly spoken
in the right place;” for they gradually unfold the author’s
theory, and acquaint the reader with those general principles
on which he founds the interpretations in the succeeding
chapters. Moral reflections are of frequent occurrence, and
demonstrate the intimate connection between a virtuous life
and the attainment of higher knowledge, in accordance with
the maxim current long before Maimonides, and expressed
in the Biblical words, “ The fear of the Lord is the begin-
ning of wisdom” (Ps. cxi. 10). No opportunity is lost to
inculcate this lesson, be it in a passing remark or in an
elaborate essay.

The discussion of the term “fselem” (ch. i) afforded the
first occasion for reflections of this kind. Man, *the image
of God,” is defined as a living and rational being, as though
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the moral faculties of man were not an essential element
of his existence, and his power to discern between good
and evil were the result of the first sin. According to
Maimonides, the moral faculty would, in fact, not have
been required, if man had remained a purely rational
being. It is only through the senses that “the knowledge
of good and evil” has become indispensable. The narra-
tive of Adam’s fall is, according to Maimonides, an allegory
representing the relation which exists between sensation,
moral faculty, and intellect. In this early part (ch. ii), -
however, the author does not yet mention this theory; on
the contrary, every allusion to it is for the present studiously
avoided, its full exposition being reserved for the Second
Part.

The treatment of i, “to behold ” (ch. vi.), is followed
by the advice that the student should not approach meta-
physics otherwise than after a sound and thorough prepa-
ration, because a rash attempt to solve abstruse problems
brings nothing but injury upon the inexperienced investi-
gator. The author points to the “nobles of the children
of Israel” (Exod. xxiv. 11), who, according to his inter-
pretation, fell into this error, and received their deserved
punishment. He gives additional force to these exhortations
by citing a dictum of Aristotle to the same effect. In a
like way he refers to the allegorical use of certain terms by
Plato (ch. xvii.) in support of his interpretation of * fsur”’
(Zit., “rock ) as denoting “ Primal Cause.”

The theory that nothing but a sound moral and intel-
lectual training would entitle a student to engage in meta-
physical speculations is again discussed in the digression
which precedes the third group of homonyms (xxxi.—
xxxvi.). Man’s intellectual faculties, he argues, have this
in common with his physical forces, that their sphere of
action is limited, and they become inefficient whenever
they are overstrained. This happens when a student ap-
proaches metaphysics without due preparation. He goes
on to argue that the non-success of metaphysical studies

a2
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is attributable to the following causes: the transcendental
character of this discipline, the imperfect state of the
student’s knowledge, the persistent efforts which have to
be made even in the preliminary studies, and finally the
waste of energy and time owing to the physical condition
of man. For these reasons the majority of persons are
debarred from pursuing the study of metaphysics. Never-
theless, there are certain metaphysical truths which have
to be communicated to all men, e.g., that God is One, and
" that He is incorporeal ; for to assume that God is corporeal,
or that He has any properties, or to ascribe to Him any
attributes, is a sin bordering on idolatry.

Another digression occurs as an appendix to the second
group of homonyms (ch. xxvi.—xxvii.). Maimonides found
that only & limited number of terms are applied to God in
a figurative sense; and again, that in the “Targum > of
Onkelos some of the figures are paraphrased, while other
figures received a literal rendering. He therefore seeks to
discover the principle which was applied both in the Sacred
text and in the translation, and he found it in the Tal-
mudical dictum, “ The Law speaketh the language of man.”
For this reason all figures are eschewed which, in their
literal sense, would appear to the multitude as implying
debasement or a blemish. Onkelos, who rigorously guards
himself against using any term that might suggest cor-
porification, gives a literal rendering of figurative terms
when there is no cause for entertaining such an appre-
hension. Maimonides illustrates this rule by the mode in
which Onkelos renders *yarad” (“to go down,”), when
used in reference to God. It is generally paraphrased,
but in one exceptional instance, occurring in Jacob’s
“visions of the night” (Gen. xlIvi. 4), it is translated
literally ; in this instance the literal rendering does not
lead to corporification ; because visions and dreams were
generally regarded as mental operations, devoid of ob-
jective reality. Simple and clear as this explanation may
be, we do not consider that it really explains the method of
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Onkelos. On the contrary, the translator paraphrased an-
thropomorphic terms, even when he found them in passages
relating to dreams or visions; and indeed it is doubtful
whether Maimonides could produce a single instance in
favour of his view. He was equally unsuccessful in his
explanation of ¢ chazah” “to see’” (ch. xlviii). He
says that when the object of vision was derogatory, it
was not brought into direct relation with the deity; in
such instances the verb is paraphrased, while in other
instances the rendering is literal. Although Maimonides
granis thay the force of this observation is weakened by
three exveptions, he does mot doubt its correctness.

The n:ct Section (ch. 1. to ch.lix.) “ On the Divine Attri-
butes”’ vegins with the explanation that “faith” consists
in thought, not in mere utterance; in conviction, not in mere
profession. This explamation forms the basis for the subse-
quent discussion. The several arguments advanced by Mai-
monides against the employment of attributes show that those
who assume the real existence of divine attributes may
possibly utter with their lips the creed of the Unity and
the Incorporeality of God, but they cannot truly believe it.
A demonstration of this fact would be needless, if the Attri-
butists had not put forth their false theses und defended
them with the utmost tenacity, although with the most
absurd arguments.

After this explanation the author proceeds to discuss the
impropriety of assigning attributes to God. The Attri-
butists admit that God is the Primal Cause, One, incor-
poreal, free from emotion and privation, and that He is
not comparable to any of His creatures. Maimonides there-
fore contefds that any attributes which, either directly
or indirectly, are in contradiction to this creed should not
be applied to God. By this rule he rejects four classes of
attributes : namely, those which include a definition, a
partial definition, a quality, or a relation.

The definition of a thing includes its cfficient cause; and
since God is the Primal Causc, He cannot be defined, or
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described by a partial definition. A quality, whether
psychical, physical, emotional, or quantitative, is always
regarded as something distinct from its substratum ; a thing
which possesses any quality, consists, therefore, of that
quality and of a substratum, and should not be called one.
All relations of time and space imply corporeality; all
relations between two objects are, to a certain degree, a
comparison between these two objects. To employ any of
these attributes in reference to God would be as much as
to declare that God is not the Primal Cause, that He is
not One, that He is corporeal, or that He is comparable to
His creatures.

There is only one class of attributes to which Malmomdes
makes no objection, namely, such as describe actions, and to
this class belong all the Divine attributes which occur in
the Scriptures. The *Thirteen Attributes” (shelosh esreh
middoth, Ex. xxxiv. 6-7) serve as an illustration. They were
communicated to Moses when he, as the chief of the
Israelites, wished to know the way in which God governs
the universe, in order that he himself in ruling the nation
might follow it, and thereby promote their real well-being.

On the whole, the opponents of Maimonides admit the
correctness of this theory. Only a small number of attri-
butes are the subject of dispute. The Scriptures unques-
tionably ascribe to God Existence, Life, Power, Wisdom,
Unity, Eternity, and Will. The Attributists regard these as
properties distinct from, but co-existing with, the Essence
of God. With great acumen, and with equally great
acerbity, Maimonides shows that their theory is irrecon-
cilable with their belief in the Unity and the Incorporeality
of God. He points out three different ways of interpreting
these attributes :—1. They may be regarded as descriptive
of the works of God, and as declaring that these possess such
properties as, in works of man, would appear to be the result
of the will, the power, and the wisdom of a living being.
2. The terms “existing,” “one,” *‘ wise,” etc., are applied to
God and to His creatures homonymously ; as attributes of God
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they coincide with His Essence; as attributes of anything
beside God they are distinct from the essence of the thing.
3. These terms do not describe a positive quality, but express
a negation of its opposite. This third interpretation appears
to have been preferred by the author; he discusses it more
fully than the two others. He observes that the knowledge
of the incomprehensible Being is solely of a negative
character, and he shows by simple and appropriate examples
that an approximate knowledge of a thing can be attained
by mere negations, that such knowledge increases with the
number of these negations, and that an error in positive
assertions is more injurious than an error in negative asser-
tions. In describing the evils which arise from the applica-
tion of positive attributes to God, he unsparingly censures
the paytanim, because he found them profuse in attributing
positive epithets to the Deity. On the basis of his own
theory, he could easily have interpreted these epithets in the
same way as he explains the Scriptural attributes of God.
His severity may, however, be accounted for by the fact that
the frequent recurrence of positive attributes in the literary
compositions of the Jews was the cause that the Mahometans
charged the Jews with entertaining false notions of the
Deity.

The inquiry into the attributes is followed by a treatment
of the names of God. It seems to have been beyond the
design of the author to elucidate the etymology of each
name, or to establish methodically its signification; for he
does not support his explanations by any proof. His sole
aim is to show that the Scriptural names of God in their
true meaning strictly harmonise with the philosophicul con-
ception of the Primal Cause. There are two things which
have to be distinguished in the treatment of the Primal
Cause : the Primal Cause per se, and its relation to the Uni-
verse. The first is expressed by the tetragrammaton and its
cognates, the second by the several attributes, especially by
rochebh baarabhoth, “ He who rideth on the arabhoth”
(Ps. 1xviii. 4).
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The tetragrammaton exclusively expresses the essence of
God, and therefore is employed as a nomen proprium. In the
mystery of this name, and others mentioned in the Talmud,
as consisting of twelve and of forty-two letters, Maimonides
finds no other secret than the solution of some metaphysical
" problems. The subject of these problems is not actually
known, but the author supposes that it referred to the
‘ absolute existence of the Deity.”” He discovers the same
idea in ehyeh (Ex. iii. 14), in accordance with the explanation
added in the Sacred Text: asher ekyeh, ¢ that is, I am.”
In the course of this discussion he exposes the folly or sin-
fulness of those who pretend to work miracles by the aid of
these and similar names.

With a view of preparing the way for his peculiar inter-
pretation of rochebh baarabhoth, he explains a variety of
Scriptural passages, and treats of several philosophical terms
relative to the Supreme Being. Such expressions as “the
word of God,” ‘“the work of God,” ‘“the work of His
fingers,” “He made,” “He spake,” must be taken in a
figurative sense; they merely represent God as the cause
that some work has been produced, and that some person has
acquired a certain knowledge. The passage, “ And he rested
(™) on the seventh day” (Ex. xx. 11) is interpreted as
follows : On the seventh Day the forces and laws were com-
plete, which during the previous six days had been esta-
blished for the preservation of the Universe. They were
not to be increased or modified.

It seems that Maimonides introduced this figurative ex-
planation with a view of showing that the Scriptural “ God ”
does not differ from the  Primal Cause” or “Ever-active
Intellect ”’ of the philosophers. On the other hand, the latter
do not reject the Unity of God, although they assume that
the Primal Cause comprises the causa efficiens, the agens, and
the causa finalis (or, the cause, the meaus, and the end); and
that the Ever-active Intellect comprises the infelligens, the
intellectus, and the infellectum (or, the thinking subject, the
act of thought, and the object thought of); because in this
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case these apparently different elements are, in fact, iden-
tical The Biblical term corresponding to “Primal Cause”
is rochebh baarabhoth, “riding on araboth.” Maimonides is
at pains to prove that araboth denotes * the highest sphere,”
which causes the motion of all other spheres, and which thus
brings about the natural course of production and destruc-
tion. By “the highest sphere” he does not understand a
material sphere, but the immaterial world of intelligences
and angels, “the seat of justice and judgment, treasures of
life, peace, and blessings, the seat of the souls of the righteous,”
etc. Rochebh baarabhoth, therefore, means: He presides over
the immaterial beings, He is the source of their powers, by
which they move the spheres and regulate the course of nature.
This theory is more fully developed in the Second Part.

The next section (ch. lxxi.-Ixxvi.) treats of the Kalam.
According to the author, the method of the Kalam is copied
from the Christian Fathers, who applied it in the defence of
their religious doctrines. The latter examined in their
writings the views of the philosophers, ostensibly in search
of truth, in reality, however, with the object of supporting
their own dogmas. Subsequently Mahometan theologians
found in these works arguments which seemed to confirm
the truth of their own religion; they blindly adopted these
arguments, and made no enquiry whence these had been
derived. Maimonides rejects d priori the theories of the
Mutakallemim, because they explain the phenomena in the
Universe in conformity with preconceived notions, instead
of following the scientific method of the philosophers. Among
the Jews, especially in the East and in Africa, there were
also some who adopted the method of the Kalam; in doing
so they followed the Mutazilah (dissenting Mahometans),
not because they found it more correct than the Kalam
of the Ashariyah (orthodox Mahometans), but because at the
time when the Jews became acquainted with the Kalam it
was only cultivated by the Mutazilah. The Jews in Spain,
however, remained faithful to the Aristotelian philosophy.

The four principal dogmas upheld by the dominant
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religions were the creatio ex nmililo, the Existence of God,
His Incorporeality, and His Unity. By the philosophers
the creatio ex nikilo was rejected, but the Mutakallemim
defended it, and founded upon it their proofs in favour of
the other three dogmas. Maimonides adopts the philo-
sophical proofs for the Existence, Incorporeality, and Unity
of God, because they must be admitted even by those who
deny the creatio ez nihilo, the proofs being independent of this
dogma. In order to show that the Mutukallemim are mistaken
in ignoring the organisation of the existing order of things,
the author gives a minute description of the analogy between
the Universe, or Kosmos, and man, the mikrokosmos (ch.
Ixxii.). This analogy is merely asscrted, and the reader is
advised either to find the proof by his own studies, or to
accept the fact on the authority of the learned. The Kalim
does not admit the existence of law, organization, and unity
in the universe. Its adherents have, accordingly, no trust-
worthy criterion to determine whether a thing is possible or
impossible. Everything that is conceivable by imagination
is by them held as possible. The several parts of the uni-
verse are in no relation to each other; they all consist of
equal elements; they are not composed of substance and
properties, but of atoms and accidents; the law of causality
is ignored; man’s actions are not the result of will and
design, but are mere accidents. Maimonides in enumerat-
ing and discussing the twelve fundamental propositions of
the Kalam (ch. Ixiii.), which embody these theories, had
apparently no intention to give a complete and impartial
account of the Kulim; he solely aimed at exposing the
weakness of a system which he regarded as founded not on
a sound basis of positive facts, but on mere fiction; not
on the evidences of the senses and of reason, but on the
illusions of imagination.

After having shown that the twelve fundamental propo-
sitions of the Kaldm are utterly untenable, Maimonides
finds no difficulty in demonstrating the insufficiency of
the proofs advanced by the Mutakallemim in support of
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the above-named dogmas. Seven arguments are cited
which the Mutakallemim employ in support of the creatio
ez nihilo? The first argument is based on the atomic
theory, viz., that the universe consists of equal atoms
without inherent properties: all variety and change observed
in pature must therefore be attributed to an external force.
Three arguments are supplied by the proposition that finite
things of an infinite number cannot exist (Propos. xi.).
Three other arguments derive their support from the follow-
ing proposition (x.) : Everything that can be imagined can
have an actual existence. The present order of things is
only one out of the many forms which are possible, and exist
through the fiat of a determining power.

The Unity of God is demonstrated by the Mutakallemim
as follows: Two Gods would have been unable to produce
the world ; one would have impeded the work of the other.
Maimonides points out that this might have been avoided by
a suitable division of labour. Another argument is as
follows: The two Beings would have one element in com-
mon, and would differ in another; each would thus consist
of two elements, and would not be God. Maimonides might
have suggested that the argument moves in a circle, the
unity of God being proved by assuming His unity. The
following argument is altogether unintelligible: Both Gods
are moved to action by will; the will, being without a sub-
stratum, could not act simultaneously in two separate beings.
The fallacy of the following argument is clear: The exis-

1 Saadiah proves the existence of the Creator in the following way :—1.
The Universe is limited, and therefore cannot possess an unlimited force. 2.
All things are compounds; the composition must be owing to some external
cause. 3. Changes observed in all beings are effected by some external cause.
4. If time were infinite, it would be impossible to conceive the progress of
time from the present moments to the future, or from the past to the present
moment. (Emunoth vedeoth, ch. i.).—Bahya founds his arguments on three
propositions: —1. A tbing cannot be its own maker. 2. The series of suc-
cessive causes is finite. 3. Compounds owe their existence to an external
force. His arguments are:—1. The Universe, even the elements, are com-

pounds consisting of substance and form. 2. In the Universe plan and unity
is discernible. (Chobhoth ha-lebhabhoth, ch. i)
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tence of one God is proved ; the existence of a second God
is not proved, it would be possible; and as possibility is
inapplicable to God, there does not exist a second God. The
possibility of ascertaining the existence of God is here con-
founded with potentiality of existence. Again, if one God
suffices, the second God is superfluous; if one God is not
sufficient, he is not perfect, and cannot be a deity. Mai-
monides objects that it would not be an imperfection in
either deity to act exclusively within their respective
provinces. As in the criticism of the first argument,
Maimonides seeras here to forget that the existence of
separate provinces would require a superior determining
Power, and the two Beings would not properly be called Gods.

The weakest of all arguments are, according to Mai-
monides, those by which the Mutakallemim sought to
support the doctrine of God’s Incorporeality. If God were
corporeal, He would consist of atoms, and would not be one;
or He would be comparable to other beings; but a com-
parison implies the existence of similar and of dissimilar
elements, and God would thus not be one. A corporeal God
would be finite, and an external power would be required
to define those limits.

PART 1II.

The Second Part includes the following sections:—1.
Introduction ; 2. Philosophical Proof of the Existence of
One Incorporeal Primal Cause (ch. i.); 3. On the Spheres
and the Intelligences (ii.-xii.); 4. On the theory of the
Eternity of the Universe (xiii.-xxix.); 5. Exposition of
Gen. i.-iv. (xxx., xxxi.) ; 6. On Prophecy (xxxii.-xlviii.).

The enumeration of twenty-six propositions, by the aid of
which the philosophers prove the Existence, the Unity, and
the Incorporeality of the Primal Cause, forms the introduc-
tion to the Second Part of this work. The propositions
treat of the propertics of the finite and the infinite (i.-iii.,
x.-xii,, xvi), of change and motion (iv.-ix., xiii-xviii.)
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and of the possible and the absolute or necessary (xx.-xxv.) ;
they are simply enumerated, but are not demonstrated.
Whatever the value of these Propositions may be, they were
inadequate for their purpose, and the author is compelled to
introduce auxiliary propositions to prove the existence of an
infinite, incorporeal, and uncompounded Primal Cause.
(Arguments 1. and IIL.)

The first and the fourth arguments may be termed cosmo-
logical proofs. They are based on the hypothesis that the
series of causes for every change is finite, and terminates in
the Primal Cause. There is no essential difference in the
two arguments : in the first are discussed the causes of the
motion of a moving object ; the fourth treats of the causes
which bring about the transition of a thing from poten-
tiality to reality. To prove that neither the spheres nor a
force residing in them constitute the Primal Cause, the philo-
sophers employed two propositions, of which the one asserts
that the revolutions of the spheres are infinite, and the other
denies the possibility that an infinite force should reside in a
finite object. The distinction between the finite in space
and the finite in time appears to have been ignored ; for it is
not shown why a force infinite in time could not reside in a
body finite in space. Moreover, those who, like Maimonides,
reject the eternity of the universe, necessarily reject this
proof, while those who hold that the universe is eternal do
not admit that the spheres have ever been only potential,
and passed from potentiality to actuality. The second argu-
ment is supported by the following supplementary proposi-
tion: If two elements coexist in a state of combination, and
one of these elements is to be found at the same time sepa-
rate, in a free state, it is certain that the second element is
likewise to be found by itself. Now, since things exist which
combine in themselves motive power and mass moved by that
power, and since mass is found by itself, motive power must
also be found by itself independent of mass.

The third argument has a logical character : The universe
is either eternal or temporal, or partly eternal and partly
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temporal. It cannot be eternal in all its parts, as mamy
parts undergo destruction; it is not altogether temporal,
because, if so, the universe could not be reproduced after
being destroyed The continued existence of the uni-
verse leads, therefore, to the conclusion that there is an
immortal force, the Primal Cause, besides the transient
world.

These arguments have this in common, that while proving
the existence of a Primal Cause, they at the same time
demonstrate the Unity, the Incorporeality, and the Eternity
of that Cause. Special proofs are nevertheless superadded
for each of these postulates, and on the whole they differ
very little from those advanced by the Mahometan Theo-
logians.

This philosophical theory of the Primal Cause was adapted
by Jewish scholars to the Biblical theory of the Creator.
The universe is a living, organised being, of which the earth
is the centre. Any changes on this earth are due to the
revolutions of the spheres; the lowest or innermost sphere,
namely, the one nearest to the centre, is the sphere ofethe
moon ; the outermost or uppermost is ‘“ the all-encompassing
sphere.” Numerous spheres are interposed ; but Maimonides
divides all the spheres into four groups, corresponding to
the moon, the sun, the planets, and the fixed stars. This
division is claimed by the author as his own discovery; he
believes that it stands in relation to the four causes of their
motions, the four elements of the sublunary world, and the
four classes of beings, viz., the mineral, the vegetable, the
animal, and the rational. The spheres have souls, and are
endowed with intellect; their souls enable them to move
freely, and the impulse to the motion is given by the intel-
lect in conceiving the idea of the Absolute Intellect. Each
sphere has an intellect peculiar to itself; the intellect attached
to the sphere of the moon is called *the active intellect”
(Sechel ha-poél). In support of this theory numerous pas-
sages are cited both from Holy Writ and from post-Biblical
Jewish literature. The angels (elokim, malachim) mentioned
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in the Bible are assumed to be identical with the intellects of
the spheres ; they are free agents, and their volition invari-
ably tends to that which is good and noble; they emanate
from the Primal Cause, and form a descending series of
beings, ending with the active intellect. The transmission of
power from one element to the other is called “ emanation”
(shepha’).  This transmission is performed without the
utterance of a sound; if any voice is supposed to be heard,
it is only an illusion, originating in the human imagination,
which is the source of all evils (ch. xii.).

In accordance with this doctrine, Maimonides explains
that the three men who appeared to Abraham, the angels
whom Jacob saw ascend and descend the ladder, and all other
angels seen by man, are nothing but the intellects of the
spheres, four in number, which emanate from the Primal
Cause (ch. x.). In his description of the spheres he, as
usual, follows Aristotle. The spheres do not contain any of
the four elements of the sublunary world, but consist of the
quintessence, an entirely different element. 'Whilst things
on~this earth are transient, the beings which inhabit the
spheres above are eternal. According to Aristotle, these
spheres, as well as their intellects, coexist with the Primal
Cause. Maimonides, faithful to the teaching of the Scrip-
tures, here departs from his master, and holds that the
spheres and the intellects had a beginning, and were brought
into existence by the will of the Creator. He does not
attempt to give a positive proof of his doctrine; all he con-
tends is that the theory of the creatio ex nikilo is, from a
philosophical point of view, not inferior to the doctrine
which asserts the eternity of the universe, and that he can
refute all objections advanced against his theory (ch. xiii.-
xxViii.).

He next enumerates and criticises the various theories
respecting the origin of the Universe, viz. : A. God created
the Universe out of nothing. B. God formed the Universe
from an eternal substance. C. The Universe originating in
the eternal Primal Cause is co-eternal.—It is not held
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necessary by the author to discuss the view of those who de
not assume a Primal Cause, since the existence of such a
cause has already been proved (ch. xiii.).

The objections raised to a creatio ex nikilo by its opponents
are founded partly on the properties of Nature, and
partly on those of the Primal Cause. They infer from
the properties of Nature the following arguments: (1.)
The first moving force is eternal ; for if it had a beginning,
another motion must have produced it, and then it would
not be the First moving force. (2.) If the formless matter
be not eternal, it must have been produced out of another
substance ; it would then have a certain form by which it
might be distinguished from the primary substance, and
then it would not be formless. (3.) The circular motion
of the spheres does not involve the necessity of termination ;
and anything that is without an end, must be without a
beginning. (4.) Anything brought to existence existed
previously in potentia; something must therefore have pre-
existed of which potential existence could be predicated.
Some support for the theory of the eternity of the heavens
has been derived from the general belief in the eternity of
the heavens.—The properties of the Primal Cause furnished
the following arguments:—If it were assumed that the
Universe was created from nothing, it would imply that the
First Cause had changed from the condition of a potential
Creator to that of an actual Creator, or that His will had
undergone a change, or that He must be imperfect, because
He produced a perishable work, or that He had been inactive
during a certain period. All these contingencies would be
contrary to & true conception of the First Cause (ch. xiv.).

Maimonides is of opinion that the arguments based on the
properties of things in Nature are inadmissible, because the
laws by which the Universe is regulated need not have been
in force before the Universe was in existence. This refuta-
tion is styled by our author “a strong wall built round the
Law, able to resist all attacks” (ch. xvii.). In a similar
manner the author proceeds against the objections founded
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on the properties of the First Cause. Purely intellectnal
beings, he says, are not subject to the same laws as material
_ bodies ; that which necessitates a change in the latter or in the
will of man need not produce a change in immaterial beings.
Asto the belief that the heavens are inhabited by angels and
deities, it has not its origin in the real existence of these
supernatural beings ; it was suggested to man by meditation
on the apparent grandeur of heavenly phenomena (ch. xviii.).
Maimonides next proceeds to explain how, independently of
the authority of Scripture, he has been led to adopt the belief
in the creatio ex nihilo. Admitting that the great variety of
thethings in the sublunary world can be traced to those im-
mutable laws which regulate the influence of the spheres on
the beings below—the variety in the spheres can only be
explained as the result of God’s free will. According to
Aristotle — the principal authority for the eternity of the
Universe — it is impossible that a simple being should,
according to the laws of nature, be the cause of various and
compound beings. Another reason for the rejection of the
Eternity of the Universe may be found in the fact that the
astronomer Ptolemy has proved the incorrectness of the view
which Aristotle had of celestial spheres, although the system
of that astronomer is likewise far from being perfect and
final (ch. xxiv.). It is impossible to obtain a correct notion
of the properties of the heavenly spheres ; “ the heaven, even
the heavens, are the Lord’s, but the earth hath he given to
the children of man.” (Ps.cxv. 16.) The author, observing
that the arguments against the creatio ez nikilo are un-
tenable, adheres to his theory, which was taught by such
prophets as Abraham and Moses. Although each Scriptural
quotation could, by a figurative interpretation be made
to agree with the opposite theory, Maimonides declines to
ignore the literal sense of a term, unless it be in opposi-
tion to well-established truths, as is the case with anthro-
pomorphic expressions; for the latter, if taken literally,
would be contrary to the demonstrated truth of God’s in-
corporeality (ch.xxv.). He is therefore surprised that the
e
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author of Pirke-di-Rabbi Eliezer ventured to assume the eter-
nity of matter, and he thinks it possible that Rabbi Eliezer
carried the license of figurative speech too far. (Ch. xxvi.)

 The theory of the creatio ex nihilo does not involve the
belief that the Universe will at a future time be de-
stroyed ; the Bible distinctly teaches the creation, but not
the destruction of the world except in passages which
are undoubtedly conceived in a metaphorical sense. On
the contrary, respecting certain parts of the Universe it
is clearly stated “He established them for ever.” (Ps.
exlviii. 5.) The destruction of the Universe would be,
as the creation has been, a direct act of the Divine will,
and not the result of those immutable laws which govern
the Universe. The Divine will would in that case set
aside those laws, both in the initial and the final stages
of the Universe. Within this interval, however, the laws
remain undisturbed (ch. xxvii.). Apparent exceptions, the
miracles, originate in these laws, although man is unable
to perceive the causal relation. The biblical account of
the creation concludes with the statement that God rested
on the seventh day, that is to say, He declared that the
work was complete; no new act of creation was to take
place, and no new law was to be introduced. It is true that
the second and the third chapters of Genesis appear to
describe a new creation, that of Eve, and a new law, namely,
that of man’s mortality, but these chapters are explained as
containing an allegorical representation of man’s psychical
and intellectual faculties, or a supplemental detail of the con-
tents of the first chapter. Maimonides seems to prefer
the allegorical explanation which, as it seems, he had in
view without expressly stating it, in his treatment of
Adam’s sin and punishment. (Part I. ch.ii.) It is cer-
tainly inconsistent on the one hand to admit that at the
pleasure of the Almighty the laws of nature may become
inoperative, and that the whole Universe may become an-
nihilated, and on the other hand to deny, that during the
existence of the Universe, any of the natural laws ever
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have been or ever will be suspended. It seems that Mai-
monides could not conceive the idea that the work of the
All-wise should be, as the Mutakallemim taught—without
plan and system, or that the laws once laid down should not
be sufficient for all emergencies.

The account of the Creation given in the book of Ge-
nesis is explained by the author according to the fol-
lowing two rules: First its language is allegorical; and
Secondly, the terms employed are homonyms. The
words erets, mayim, ruach, and ckoshech in the second verse
(ch. i), are homonyms and denote the four elements :
earth, water, air, and fire; in other instances erefs is the
terrestrial globe of the earth, mayim is water or vapour,
ruach denotes wind, and choshech darkness. According to
" Maimonides, a summary of the first chapter may be given
thus: God created the Universe by producing first the
reshith the ‘beginning’ (Gen. i 1), or hkathchalah, i.e.,
the intellects which give to the spheres both existence and
motion, and thus become the source of the existence of the
entire Universe. At first this Universe consisted of a
chaos of elements, but its form was successively developed
by the influence of the spheres, and more directly by
the action of light and darkness, the properties of which
were fixed on the first day of the Creation. In the sub-
sequent five days minerals, plants, animals, and the intellec-
tual beings came into existence. The seventh day, on which
the Universe was for the first time ruled by the same
natural laws which continue in operation, was distinguished
as a day blessed and sanctified by the Creator, who de-
signed it to proclaim the creatio ex nihilo (Exod. xx. 11).
The Israelites were moreover commanded to keep this Sab-
bath in commemoration of their departure from Egypt (Deut.
v.15), because during the period of the Egyptian bond-
age, they had not been permitted to rest on that day. In
the history of the first sin of man, Adam, Eve, and the
serpent represent the intellect, the body, and the imagi-
nation. In order to complete the imagery, Samacl or Sutun,

e2
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mentioned in the Midrash in connection with this account,
is added as representing man’s appetitive faculties. Imagi-
nation, the source of error, is directly aided by the appe-
titive faculty, and the two are intimately connected with the
body, to which man generally gives paramount attention,
and for the sake of which he indulges in sins; in the end,
however, they subdue the intellect and weaken its power.
Instead of obtaining pure and real knowledge, man forms
false conceptions; in consequence, the body is subject to
suffering, whilst the imagination, instead of being guided
by the intellect and attaining a higher development be-
comes debased and depraved. In the three sons of Adam,
Kain, Abel, and Seth, Maimonides finds an allusion to the
three elements in man: the vegetable, the animal, and the
intellectual. First, the animal element (Abel) becomes ex-
tinct; then the vegetable elements (Kain) are dissolved;
only the third element, the intellect (Seth), survives, and
forms the basis of mankind (ch. xxx., xxxi.).

Maimonides having so far stated his opinion in explicit
terms, it is difficult to understand what he had in view by
the avowal that he could not disclose everything. It is un-
questionably no easy matter to adapt each verse in the first
chapters of Grenesis to the foregoing allegory ; but such an
adaptation is, according to the author’s own view (Part I,
Introd., p. 19), not only unnecessary, but actually objection-
able.

In the next section (xxxii.-xlviii.) Maimonides treats of
Prophecy. He mentions the following three opinions:—
1. Any person, irrespective of his physical or moral qualifi-
cations, may be summoned by the Almighty to the mission
of a prophet. 2. Prophecy is the highest degree of mental
development, and can only be attained by training and study.
3. The gift of prophecy depends on physical, moral, and
mental training, combined with inspiration. The author
adopts the last-mentioned opinion. He defines prophecy as
an emanation (shepha’), which through the will of the
Almighty descends from the Active Intellect to the intellect
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and the imagination of thoroughly qualified persons. The
prophet is thus distinguished both from wise men whose
intellect alone received the necessary impulse from the
Active Intellect, and from diviners or dreamers, whose
imagination alone has been influenced by the Active Intel-
lect. Although it is assumed that the attainment of this
prophetic faculty depends on God’s will, this dependence is
nothing else but the relation which all things bear to the
Primal Cause ; for the Active Intellect acts in conformity
with the laws established by the will of God; it gives an
impulse to the intellect of man, and, bringing to light those
mental powers which lay dormant, it merely turns potential
faculty into real action. These faculties can be perfected to
such a degree as to enable man to apprehend the highest
truths intuitively, without passing through all the stages of
research required by ordinary persons. The same fact is
noticed with respect to imagination ; man sometimes forms
faithful images of objects and events which cannot be traced
to the ordinary channel of information, namely, impressions
made on the senses. Since prophecy is the result of a
natural process, it may appear surprising that, of the nume-
rous men excelling in wisdom, so few became prophets.
Maimonides accounts for this fact by assuming that the
moral faculties of such men had not been duly trained.
None of them had, in the author’s opinion, gone through the
moral discipline indispensable for the vocation of a prophet.
Besides this, everything which obstructs mental improve-
ment, misdirects the imagination or impairs the physical
sirength, and precludes man from attaining to the rank of pro-
phets. Hence no prophecy was vouchsafed to Jacob during
the period of his anxieties on account of his separation from
Joseph. Nor did Moses receive a divine message during the
years which the Israelites, under divine punishment, spent
in the desert. On the other hand, music and song awakened
the prophetic power (comp. 2 Kings iii. 15), and “ The spirit
of prophecy alights only on him who is wise, strong, and
rich” (Babyl. Talm. Shabbath, 92a). Although the prepa-
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ration for a prophetic mission, the pursuit of earnest and
persevering study, as also the execution of the divine dic-
tates, required physical strength, yet in the moment when
the prophecy was received the functions of the bodily organs
were suspended. The intellect then acquired true know-
ledge, which presented itself to the prophet’s imagination in
forms peculiar to that faculty. Pure ideals are almost in-
comprehensible; man must translate them into language
which he is accustomed to use, and he must adapt them to
his own mode of thinking. In receiving prophecies and
communicating them to others the exercise of the prophet’s
imagination was therefore as essential as that of his intel-
lect, and Maimonides seems to apply to this imagination the
term “angel,” which is so frequently mentioned in the Bible
as the medium of communication between the Supreme
Being and the prophet.

Only Moses held his bodily functions under such control
that even without their temporary suspension he was able to
receive prophetic inspiration; the interposition of the
imagination was in his case not needed : ““God spoke to him
mouth to mouth.” (Numb. xii. 8) Moses differed so com-
pletely from other prophets that the term ¢ prophet” could
only have been applied to him and other men by way of
homonymy.

The impulses descending from the Active Intellect to
man’s intellect and imagination produce various effects,
according to his physical, moral, and intellectual condition.
Some men are thus endowed with extraordinary courage
and with an ambition to perform great deeds, or they feel
themselves impelled to appeal mightily to their fellowmen
by means of exalted and pure language. Such men are
filled with “ the spirit of the Lord,” or, “ with the spirit of
holiness.” To this distinguished class belonged Jephthah,
Samson, David, Solomon, and the authors of the Hagio-
grapha. Though above the standard of ordinary men, they
were not included in the rank of prophets. Maimonides
divides the prophets into two groups, namely, those who
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receive inspiration in a dream and those who receive it in a
vision. The first group includes the following five classes :—
1. Those who see symbolic figures; 2. Those who hear a
voice addressing them without perceiving the speaker; 3.
Those who see a man and hear him addressing them; 4.
Those who see an angel addressing them; 5. Those who see
God and hear His voice. The other group is divided in a
similar manner, but contains only the first four classes,
for Maimonides considered it impossible that a prophet
should see God in a vision. This classification is based on the
various expressions employed in the Scriptures to describe
the several prophecies. '

‘When the Israelites received the Law at Mount Sinai,
they distinctly heard the first two commandments, which
include the doctrines of the Existence and the Unity of
God ; of the other eight commandments, which enunciate
moral, not metaphysical truths, they heard the mere “ sound
of words”; and it was through the mouth of Moses that
the divine instruction was revealed to them. Maimonides
defends this opinion by quotations from the Talmud and the
Midrashim.

The theory that imagination was an essential element in
prophecy is supported by the fact that figurative speech pre-
dominates in the propbetical writings, which abound in
figures, hyperbolical expressions and allegories. The sym-
bolical acts which are described in connection with the
visions of the prophets, such as the translation of Ezekiel
from Babylon to Jerusalem (Ez. viii. 3), Isaiah’s walking
about naked and barefoot (Is. xx. 2), Jacob’s wrestling with
the angel (Gen. xxxii. 27 sgq.), and the speaking of Balaam'’s
ass (Num. xxii. 28), had no positive reality. The prophets,
employing an elliptical style, frequently omitted to state
that a certain event related by them was part of a vision or
adream. In consequence of such elliptical speech events
are described in the Bible as coming directly from God,
although they simply are the effect of the ordinary laws of
nature, and as such depend on the will of God. Such pas-
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sages cannot be misunderstood when it is borne in mind that
every event and every natural phenomenon can for its origin
be traced to the Primal Cause. In this sense the prophets
employ such phrases as the following: “ And I will com-
mand the clouds that they rain no rain upen it” (Is. v. 6);
“ I have also called my mighty men” (ibid. xi. 3).

PART III.

This part contains the following six sections :—1. Expo-
sition of the maaseh mercabhah (Ez. i.), ch. i.-vii.; 2. On
the nature and the origin of evil, ch. viii.-xii. ; 3. On the
object of the creation, ch. xiii.-xv.; 4. On Providence and
Omniscience, ch. xvi.-xxv.; 5. On the object of the Divine
precepts (taame ha-mitsvoth) and the historical portions of the
Bible, ch. xxv.-xl.; 6. A guide to the proper worship of
God.

With great caution Maimonides approaches the explana-
tion of the maaseh mercabhah, the chariot which Ezekiel
beheld in a vision (Ez. i.). The mysteries included in the
description of the divine chariot had been orally transmitted
from generation to generation, but in consequence of the
dispersion of the Jews the chain of tradition was broken,
and the knowledge of these mysteries had vanished. What-
ever he knew of those mysteries he owed exclusively to his
own inventive faculties ; he therefore could not reconcile
himself to the idea that his knowledge should die with him.
He committed his exposition of the maaseh mercabhah and
the maaseh bereshith to writing, but did not divest it of its
oviginal mysterious character; so that the explanation was
fully intelligible to the initiated—that is to say, to the
philosopher—but to the ordinary reader it was a mere para-
phrase of the biblical text.—(Introduction.)

The first seven chapters are devoted to the exposition of
the divine chariot. According to Maimonides three distinct
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parts are to be noticed, each of which begins with the phrase
“And I saw.” These parts correspond to the three parts of
the Universe, the sublunary world, the spheres and the intel-
ligences. First of all the prophet is made to behold the
material world which consists of the earth and the spheres,
and of these the spheres as the more important, are noticed
first. In the Second Part, in which the nature of the
spheres is discussed, the author dwells with pride on his
discovery that they can be divided into four groups. This
discovery he now employs to show that the four ““ chayyoth ”
(animals) represent the four divisions of the spheres. He
points out that the terms which the prophet uses in the
description of the chayyoth are identical with terms applied
to the properties of the' spheres. For the four chayyoth,
or ‘‘angels,” or cherubim, (1) have human form ; (2) have
human faces ; (3) possess characteristics of other animals ;
(4) have human hands; (5) their feet are straight and
round (cylindrical); (6) their bodies are closely joined to
each other; (7) only their faces and their wings are
separate ; (8) their substance is transparent and refulgent ;
(9) they move uniformly; (10) each moves in its own
direction; (11) they run; (12) swift as lightning they
return towards their starting point; and (13) they move
in consequence of an extraneous impulse (rwach). In
a similar manner the spheres are described :—(1) they
possess the characteristics of man, viz., life and intellect;
(2) they consist like man of body and soul; (3) they are
strong, mighty and swift, like the ox, the lion, and the
eagle; (4) they perform all manner of work as though they
had hands; (5) they are round, and are not divided into
parts; (6) no vacuum intervenes between one sphere and the
other; (7) they may be considered as one being, but in
respect to the intellects, which are the causes of their
existence and motion, they appear as four different beings ;
(8) they are transparent and refulgent; (9) each sphere
moves uniformly, (10) and according to its special laws;
(11) they revolve with great velocity; (12) each point
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returns again to its previous position; (13) they are self-
moving, yet the impulse emanates from an external power.

In the second part of the vision the prophet saw the
ofannim. These represent the four elements of the sublunary
world. For the ofannim (1) are connected with the chayyoth
and with the earth; (2) they have four faces, and are four
separate beings, but interpenetrate each other “as though
it were a wheel in the midst of a wheel” (Es. i. 16);
(3) they are covered with eyes; (4) they are not self-
moving ; (5) they are set in motion by the chayyoth ; (6)
their motion is not circular but rectilinear. The same
may almost be said of the four elements :—(1) they are in
close contact with the spheres, being encompassed by the
sphere of the moon; earth occupies the centre, water sur-
rounds earth, air has its position between water and fire ;
(2) this order is not invariably maintained ; the respective
portions change and they become intermixed and combined
with each other; (3) though they are only four elements
they form an infinite number of things; (4) not being
animated they do not move of their own accord; (5) they
are set in motion by the action of the spheres; (6) when a
portion is displaced it returns in a straight line to its
original position.

In the third vision Ezekiel saw a human form above the
chayyoth. The figure was divided in the middle; in the
upper portion the prophet only noticed that it was chashmal,
(mysterious) ; from the loins downwards there was “ the
vision of the likeness of the Divine Glory,” and “ the like-
ness of the throne.” The world of Intelligences was re-
presented by the figure ; these can only be perceived in as
far as they influence the spheres, but their relation to the
Creator is beyond human comprehension. The Creator
himself is not represented in this vision.

The key to the whole vision Maimonides finds in the
introductory words, ““ And the heavens were opened,” and in
the minute description of the place and the time of the reve-
lation. When pondering on the grandeur of the spheres
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and their influences, which vary according to time and place,
man begins to think of the existence of the Creator. At the
conclusion of this exposition Maimonides declares that he
will, in the subsequent chapters, refrain from giving further
explanation of the maaseh mercabhah. The foregoing sum-
mary, however, shows that the opinion of the author on this
subject is fully stated, and it is indeed difficult to conceive
what additional disclosures he could still have made.

The task which the author has proposed to himself in the
Preface he now regarded as accomplished. He has discussed
the method of the Kalam, the system of the philosophers,and
his own theory concerning the relation between the Primal
Cause and the Universe; he has explained the Biblical
account of the creation, the nature of prophecy, and the
mysteries in Ezekiel’s vision. In the remaining portion of
the work the author attempts to solve certain theological pro-
blems, as though he wished to obviate the following objec-
tions, which might be raised to his theory that there is a
design throughout the creation, and that the entire Universe
is subject to the law of causation :—What is the purpose of
the evils which attend human life? For what purpose was
the world created ? In how far does Providence interfere
with the natural course of events ? Does God know and
foresee man’s actions P To what end was the Divine Law
revealed ? These problems are treated seriatim.

All evils, Maimonides holds, originate in the material
element of man’s existence. Those who are able to emanci-
pate themselves from the tyranny of the body, and uncon-
ditionally to submit to the dictates of reason, are protected
from many evils. Man should disregard the cravings of the
body, avoid them as topics of conversation, and keep his
thoughts far away from them; convivial and erotic songs
debase man’s noblest gifte—thought and speech. Matter is
the parfition separating man from the pure Intellects; it is
“the thickness of the cloud” which true knowledge has to
traverse beforc it reaches man. In reality, evil is the mere
negative of good: “God saw a// that he had made, and
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behold it was very good” (Geen. i. 31). Evil does not exist
at all. When evils are mentioned in the Scriptures as the
work of God, the scriptural expressions must not be taken
in their literal sense.

-There are three kinds of evils :—1. Evils necessitated by
those laws of production and destruction by which the species
are perpetuated. 2. Evils which men inflict on each other;
they are comparatively few, especially among civilised men.
3. Evils which man brings upon himself, and which com-
prise the majority of existing evils. The consideration of
these three classes of evils leads to the conclusion that * the
Lord is good to all, and His tender mercies are over all
His works ” (Ps. cxlv. 9).

The question, What is the object of the creation? must
be left unanswered. The creation is the result of the will of
God. Also those who believe that the Universe is eternal
must admit that they are unable to discover the purpose of
the Universe. It would, however, not be illogical to assume
that the spheres have been created for the sake of man, not-
withstanding the great dimensions of the former and the
smallness of the latter. Still it must be conceded that, even
if mankind were the main and central object of creation
there is no absolute interdependence between them ; for it is
a matter of course that, under altered conditions, man could
exist without the spheres. All teleological theories must
therefore be confined within the limits of the Universe as it
now exists. They are only admissible in the relation in
which the several parts of the Universe stand to each other;
but the purpose of the Universe as a whole cannot be
accounted for. It is simply an emanation from the will of
God.

Regarding the belief in Providence, Maimonides enume-
rates the following five opinions:—1. There is no Provi-
dence; everything is subject to chance ; 2. Only a part of the
Universe is governed by Providence, viz., the spheres, the
species, and such individual beings as possess the power of
perpetuating their species (¢.g., the stars)—the rest, that is,
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the sublunary world is left to mere chance; 3. Everything
is predetermined ; according to this theory, revealed Law is
inconceivable ; 4. Providence assigns its blessings to all
creatures, according to their merits; accordingly, all beings,
even the lowest animals, if innocently injured or killed
receive compensation in a future life. 5. According to the
Jewish belief, all living beings are endowed with free-will ;
God is just, and the destiny of man depends on his merits.
Maimonides denies the existence of trials inflicted by Divine
love (Mans w p©Y), as mentioned in the Talmud, s.e.
afflictions which befall man, not as punishments of sin, but
as means to procure for him a reward in times to come.
Maimonides also rejects the notion that God ordains special
temptation. The Biblical account, according to which God
tempts men, “ to know what is in their hearts,” must not be
taken in its literal sense; it merely states that Giod made
the virtues of certain people known to their fellowmen in
order that their good example should be followed. Of all
creatures man alone enjoys the especial care of Providence;
because the acts of Providence are identical with certain
inflaences (shefa’) which the Active Intellect brings to bear
upon the human intellect ; their effect upon man varies
acoording to his physical, moral, and intellectual condition ;
irrational beings, however, cannot be affected by these
influences. If we cannot in each individual case see how
these principles are applied, it must be borne in mind that
God’s wisdom is far above that of man. The author seems
to have felt that his theory has its weak points, for he intro-
duces it as follows:—*‘My theory is not established by
demonstrative proof; it is based on the authority of the
Bible, and it is less subject to refutation than any of the
theories previously mentioned.”

Providence implies omniscience, and men who deny this,
eo ipso, have no belief in Providence. Some are unable to
reconcile the fate of man with Divine Justice, and are there-
fore of opinion that God takes no notice whatever of the
events which occur on earth. Others believe that God, being
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an absolute Unity, cannot possess a knowledge of a multi-
tude of things, or of things that do not yet exist, or the
number of which is infinite. These objections, which are
based on the nature of man’s perception, are illogical ; for
God’s knowledge cannot be compared to that of man ; it is
identical with His essence. Even the Attributists, who
assume that God's knowledge is different from His essence,
hold that it is distinguished from man’s knowledge in the
following five points:—1. It is one, although it embraces a
plurality. 2. It includes even such things as do not yet
exist. 3. It includes things which are infinite in number.
4. It does not change when new objects of perception present
themselves. 5. It does not determine the course of events.
—However difficult this theory may appear to human com-
prehension, it is in accordance with the words of Isaiah
(Iv. 8): “Your thoughts are not my thoughts, und your
ways are not my ways.” According to Maimonides, the
difficulty is to be explained by the fact that God is the
Creator of all things, and His knowledge of the things is not
dependent on their existence; but, on the other hand, the
knowledge of man is solely dependent on the objects which
come under his cognition.

Accordlng to Maimonides, the book of Job 1llustrates the
several views which have been mentioned above. Satan, that
is, the material element in human existence, is described as
the cause of Job's sufferings. Job at first believed that man’s
happiness depends on riches, health, and children ; being
deprived of these sources of happiness, he conceived the
notion that Providence is indifferent to the fate of mortal
beings. After a careful study of natural phenomena, he
rejected this opinion. Eliphaz held that a// misfortunes of
man serve as punishments of past sins. Bildad, the second
friend of Job, admitted the existence of those afflictions
which Divine love decrees in order that the patient sufferer
may be fitted to receive a bountiful reward. Zophar, the third
friend of Job, declured that the ways of God are beyond
human comprehension; there is but one explanation assign-
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able to all Divine acts, namely: Such is His Will. Elihu
gives a fuller development to this idea; he says that such
evils as befell Job may be remedied once or twice, but the
course of nature is mnot altogether reversed. It is true
that by prophecy a clearer insight into the ways of God
can be obtained, but there are only few who arrive at that
exalted intellectual degree, whilst the majority of men must
content themselves with acquiring a knowledge of God
through the study of nature. Such a study leads man to the
conviction that his understanding is unable to fathom the
secrets of nature and the wisdom of Divine Providence.

The concluding section of the Third Part treats of the
purpose of the Divine precepts. In the Pentateuch they are
described as the means of acquiring wisdom, enduring
happiness, and also bodily comfort (ch. xxxi.). Generally a
distinction is made between ‘chukkim’ (‘‘statutes’’) and
mishpatim (*“judgments””). The object of the latter is, on
the whole, known, but the ckukkim are considered as tests of
man’s obedience; no reason is given why they have been
enacted. Maimonides rejects this distinction ; he states that
all precepts are the result of wisdom and design, that all
contribute to the welfare of mankind, although with regard
to the chukkim this is less obvious. The author draws another
line of distinction between the general principles and the
details of rules. For the selection and the introduction of
the latter there is but one reason, namely : “Such is the
will of God.”

The laws are intended to promote man’s perfection; they
improve both his mental and his bodily condition; the
former in so far as they lead him to the acquisition of true
knowledge, the latter through the training of his moral and
social faculties. Each law thus imparts knowledge, improves
the moral condition of man, or conduces to the well-being of
society. Many revealed laws help to enlighten man, and to
correct false opinions. This object is not always clearly
announced. God in His wisdom sometimes withheld from
the knowledge of man the purpose of commandments and
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actions. There are other precepts which tend to restrain
man’s passions and desires. If the same end is occasionally
attainable by other means, it must be remembered that the
Divine laws are adapted to the ordinary mental and emo-
tional state of man, and not to exceptional circumstances.
In this work, as in the Yad ha-chasakah, Maimonides divides
the laws of the Pentateuch into fourteen groups, and in each
group he discusses the principal and the special object of
the laws.

In addition to the legislative contents, the Bible includes
historical information ; and Maimonides, in briefly reviewing
the Biblical narratives, shows that these are likewise intended
to improve man’s physical, moral, and intellectual condition.
«It is not a vain thing for you” (Deut. xxxii. 47), and when
it proves vain to anyone, it is his own fault.

In the final chapters the author describes the several de-
grees of human perfection, from the sinners who have turned
away from the right path to the best of men, who in all their
thoughts and acts cling to the Most Perfect Being, who
aspire after the greatest possible knowledge of God, and strive
to serve their Maker in the practice of “loving-kindness,
righteousness, and justice.” This degree of human perfec-
tion can only be attained by those who never forget the
presence of the Almighty, and remain firm in their fear and
love of God. These servants of the Most High inherit the
choicest of human blessings ; they are endowed with wisdom :
they are godlike beings.
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My theory aims at pointing out a straight way, at casting up a high-road.
Ye who have gone astray in the field of the holy Law, come hither and follow
the path which I have prepared. The unclean and the fool shall not pass over
it. It shall be called the way of Holiness.
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[Leiter of the Author to his Pupil, R. Jo:Sf’j)‘l;_'J'an Aipim.].
In the name of Gop, Lord of the Universe.

To R. Joseph (may God protect him!), son of R. Jehudah
(may his repose be in Paradise ! %) :—

“My dear pupil, ever since you resolved to come to me?
from a distant country,* and to study under my direction, I
thought highly of your thirst for knowledge,> and your fond-

! Munk, in his * Notice sur Joseph Ben-Jehoudah ou Aboul Hadjadj You-
touf Ben-Yahja al Sabti al Maghrebi ™ (Paris, 1842), described the life of this
pupil of Maimonides. The following are the principal facts :—Joseph b. Jehu-
dah was born in Maghreb about the middle of the twelfth century. Although
his father was forced to conform to the religious practices of the Mahomedans,
Joseph was taught Hebrew and trained in the study of Hebrew literature.
He left his native country about 1185, and went to Egypt, where he continued
his scientific pursuits under the tuition of Maimonides, who instructed him in
mathematics, astronomy, philosophy, and theology. Afterwards (1187) he re-
sided at Aleppo, and married Sarah, the daughter of Abu’l Ala. After a successful
journey to India, he devoted himself chietly to science, and delivered lectures
on various subjects to numerous audiences. He practised as physician to the
Emir Faris ad-din Maimun al-Karsi, and to the king Ed-Dhahir Ghazi, son of
Yaladin. The Vizier Djemal ad-din el-Kofti was his intimate friend. When
Charizi (1217) came to Aleppo, he found Joseph in the zcnith of his career.
He says of him (Tachkemoni, xlvi.):—

, A5 xS, nbmas Oaen, nSmpa wnvan

%253 Y3 'np 35 Hrom s Aman Saa aser v
291 15185 W nya ppan yp3 1eb mvan o
2N XA PErOND DA DX D3R Avan YIS Yony
»335) axeb o3 on wn 075 %A Sax wan R
IR DR R W WK D2 oW Y YIS
®ITM AOX P 53 NN mma paeb avpnn 8
“x0225 Sera Sx nen ANI2I M A NI,
$3pn M W3 N ¥ 8D M 0T O

His poctical talents are praised by Charizi, in the cighteenth chapter of

Tachkemoni, and in the fifticth chaptor his unparalleled generosity is

mentioned.  Of his poetical productions, onc poem beginning §3 '3 DINI
B
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ness for speculative pursuits, which found expression in your
poems. I refer to the time when I received your writings

in prose and yerse' from Alexandria. I was then not yet

-+: ;able to test:iyour powers of apprehension, and I thought
* “that 'ybui:'d:esire-a_night possibly exceed your -capacity.
e ut‘when.you'had. gone with me through a course of astro-

.
.

'Y is named by Charizi (xviii.), and others are referred to by Maimonides
in the present work. A Bodleian MS. (Uri, 341) contains a work on the
Medicine of the Soul (21DI%8 2V or ¥BIN NDD). It is written in Arabic,
and Joseph b. Yehudah Albarceloni Ibn Aknin is named as its author. Munk
(Arch. Isr., 1851, p. 327), Neubauer (Monatsschrift, 1870, p. 448), and Gratz
(Introd. to }'JPY 12 HOY =5 n5nn N12D), are of opinion that there
were two authors of the same name, both living about the same time and fol-
lowing the same course of studies, the one being described as Almaghrebi, the
other as Ibn Aknin Albarceloni. Steinschneider, however (I{lammaskir, 1873,
p- 38 ff.), thinks that there is not sufficient proof for the co-existence of the
two scholars with the same name, but that in a Miinetian MS. he has
discovered a passage in which the Joseph b. Yehudah referred to in the More
Nebuchim was likewise called Ibn Aknin Albarceloni. Besides the 2O
MDJSR, Ibn Aknin wrote & commentary on Shir hashshirim and ‘?9 IIND
NI, a treatise on the measures mentioned in the Talmud, part of which is
2w5nn dap (edited by the teachers of the Rabbinical Seminary at Breslau,
1871).

2 The original has the Hebrew formule 37 = YNY DY “ May his
Rock be his guardian;” J¥3 =173 M ¢ May Paradise be his repose.”
(Charizi has 9N Y19, Gen. xliii. 29).

3 The original—NT¥PY *13Y nSnv m05; Ibn Tibbon X NXI XD
NIMNDY; Char. NN upb NIDY IND: Munk, Lorsque tu te représentas
chez moi, etant venu. In the marginal notes of the Br. Mus. MS. Or. 1423 the
verb SﬁD is explained by AN “to wish,” ¢ to resolve.”

4 Lit. “ From the remotest of the countries (or citics).”” The North-west of
Africa was called by the Arabs Al-Aghreb al-Aksa, ¢ the extreme occident.”
Munk.

5 Arabic, ,ﬁ~1b)5g ﬂms‘pg; Hebrew, DY DM237. "V (derivative
from '} ‘“ eye,”’) to look, to speculate; {1'}, study, speculation; 21}, specu-
lative, requiring to be studied; DY31'Y1 0’139, problems for speculation,
philosophical or scientific matter.

' Arab. $~sww, Hebr. 7'2NJ; letter, a short treatise. NN, pearls joined
together (comp. Shir ha-shirim, i. 10); a rhymed composition; rhyme (5;)::’9.
metre). The original FONPD is rendered by Charizi NIANY, “sance,” 8
narrative in rhymed prose, interwoven with metric verses. (Munk.) In his

Tachkemoni (xviii.), Charizi mentions one NMIINY of Joseph b. Jehuda. (See
p- 1, Note 1))
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nomy, after having completed the [other] elementary studies?!
which are indispensable for the understanding of that science,
I was still more gratified by the acuteness and the quick-
ness of your apprehension. Observing your great fondness
for mathematics,! I let you study them more deeply, for I
felt eure of your ultimate success.?  Afterwards, when
I took you through a course of logic,® I found that my
great expectations of you were confirmed, and I con-
sidered you fit to receive from me an exposition of the
esoteric ideas contained in the prophetic books, that you
might understand them as they are understood by other men
of culture. When I commenced by way of hints, I noticed
that you desired additional explanation, urging me to treat
of metaphysical themes; to teach you the system of the

! Arabie, D'?RPH; Hebrew, n'l’Wiﬁ‘? NMIDIN; elementary discipline, subjects
of direct instruction and training, in contradistinction to physics and metaphy-
sics, that require deeper thought and study. This principally refers to
mathematics (NMNIYNM IBOL NIDIN Efodi, des sciences mathématiques,
Munk) as preliminaries to the study of astronomy; (ﬁt{'ﬂ‘?& D‘?I', Hebr., NOIN
MDN7, signifies both astronomy and geometry ; literally, the science of
the form, scil., the form of things in general—geometry, or of the uni-
verse—astronomy). In the fourteenth chapter of Milloth Higgayon, the
tpeculative (N*1'Y) philosophy is divided into (1) b or NRABY,
elementary or auxiliary science; (2) N'W2W, physics; (3) n*n‘n&, metaphysics.
The N*N1Y includes the quadrivium : arithmetic, geometry, astronomy, and
music. Astronomy being one of the D"mvn, the word ‘“other” hasbeen
added in the translation, The grammatical analysis of this complicated
sentence is rather difficult, especially as regards the pronoun 87> in the
original (absent in the British Museum MS., Or. 1423), and DNY in Tbn
Tibbon’s version, evidently referring to fndr o5 and N30 nBON
respectively. Charizi translates as follows : phebn noanp ']‘7 DIPY NI
n3nn noand npsn M 1 andn e we.

? The original is '['?RDJ or 1$xm; Ibn Tibbon appears to have had the
former reading, and rendered it JNYIMNR 1Y ; Charizi had the second reading,
and translated it DO¥R PP, (Munk.)

3 Arabie, PDJD‘}R. The Hebrew }1'371 is a derivative of N7 (*“ to utter,”
‘“to think ), and signifies both * speech ” and ¢ thought.”” [1*377 naxbo
is the term used for “logic.” (See Milloth Higgayon xiv.) Maimonides
appears here to have taken the quadrivium, the lesser arts, before the trivium
(grammar, rhetoric and logic), although in ch. xxxiv. he insists on logic
being studied before any other science.

B 2
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Mutakallemim ;' to tell you whether their arguments were
based on logical proof; and if not, what was their method.
1 perceived that you had acquired some knowledge in those
matters from others, and that you were perplexed and be-
wildered ; yet you sought to find out a solution to your
difficulty.? I urged you to desist from this pursuit, and
enjoined you to continue your studies systematically; for
my. object was that the truth should present itself in con-
nected order, and that you should not hit upon it by mere
chance. 'Whilst you studied with me I never refused to
explain difficult verses in the Bible or phrases in rabbinical
literature which we happened to meet. When, by the will
of God, we parted, and you went your way, our discussions
aroused in me a resolution which had long been dormant.
Your absence has prompted me to compose this treatise for
you and for those who are like you, however few they may
be. I have divided it into chapters, each of which shall
be sent to you as soon as it is completed. Farewell ! ”

[Prefatory Remarks.)

“Cause me to know the way wherein I should walk, for I lift up my soul
unto Thee.” (Psalm cxliii. 8.)

‘“ Unto you, O men, I call, and my voice is to the sons of men.” (Prov. viii. 4.)

“ Bow down thine ear and hear the word of the wise, and apply thine heart
unto my knowledge.” (Prov. xxii. 17.)?

My primary object in this work is to explain certain

' i’D‘PDnD&S in Arabic and D'92777 in Hebrew are Mahomedan theologians
who discussed “ the word’’ or “the principle”’ (137, DN&D) of the Koran,
and wished to establish its truth by philosophical argumentation. (Compare
i. 69, 71, 73, sgq.) *¢‘Some of the teachers mixed up the method of the
philosophers with that of the Kalim, and thus established a special discipline
which they called Kalam, either because the principal subject of discussion
was the Kalim (word of God), or because they wanted to iwmitate the way of
the philosophers who called one of their disciplines ‘Mantik’ (i.e., logic).
Kalim and Mantik are synonyms” (Shahrastani’s ** Religionsparteien,” ete.,
translated from the Avabic into German, by D. Theodor Haarbr.cker, i., p. 26).

2 Lit., “ to find out acceptable words,’’ Eccl. xii. 10.

3 These three verses aic probably intended to be an allusion to the three
factors that must be combined to produce the good fruit expected from the
work : 1. The divine support and guidance obtained by the author; 2. The work
of the author; and 3. Attention and application on the part of the reader.
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words' occurring in the prophetic books. Of these somo
are homonyms,” and of their several meanings the ignorant
choose the wrong ones;? other terms which are employed
in a figurative sense are erroneously taken by such persons
in their primary signification. There are also hybrid
terms, denoting things which are the same* from one

! The term DR in Arabic, DY in Hebrew, generally signifying “ noun” or
‘“name,” is here employed by Maimonides in the wider sense of “expression,”
or ““term,” including verbs. It is possible that the author assumed that a
verbal noun was implied in every verb.

* Maimonides divides those words which are used in more than one sense
into three classes (in Milloth Higgayon xiii., into six) viz., 1. D*®NNZD MBY
“homostyms ™ (lit., *“ names joined in partnership;’’) words which acci-
dentally coincide, but are totally ditferent in meaning and derivation. (Comp.
¢. 36, note 5). 2. VNP MNP “ metaphors” (lit., * numes borrowed."”)
The two meanings, the primary and the figurative, have either a real or an
imaginary tertium comparationis. 3. D'PDIDH MINVZ' ¢ hybrids or amphibious
(lit. doubtful) mouns,” words whose seversl significations cun be explained
a5 either homonymous, or as being derived from one common source. (See
note 4 infra.) This division, apparently the basis for the first part of the
Moreh, is in itself correct, but it can hardly be applied to the terms discussed
by Maimonides in this work. According to our notions they are all metaphors
(a~5xmn). Maimonides probably preferred to explain £5% and similar
expressions as homonyms (D'BNNUD), because he thought that to explain
anthropomorphistic phrases as figures would imply the admission that God
could be compared to material beings, an admission which our philosopher
would by no means make.

3 Lit., “and the ignorant take them according to some of the significations
of that homonym.”

¢ Arabic, YONINI ‘mpn RMN; Heb., D30N3 MOXY DAD, lit. “ which
are s1id (of the several things) by agreement,” that is, by the agreement of the
things in certain properties. Munk : qu’ils sont employ¢s comme noms appel-
latifs. Things, to which the same term is applied, either agree in the essential
properties contained in that term, or in some non-essential propertics, or agree
in neither of them. In the first case the term is employed as a class noun or
eppellative (YORINIA 5’;7 » 123D MNI), in the third as a homonym
HMCM), in the second as a hybrid, namely, as a class noun in reference to the
non-essential properties, as a homonym in reference to the essential propertics
of the things. The word “man"’ is given by Maimonides in Milluth Higgayon
xiii., as an instance of a hybrid term, for the word is applied to a living per-
son, to a dead person, to a statuc or likeness; as regards the essential properties
of man (living, thinking 137D '), these are totally ditferent things and the
term is applied to them by homonymity : as regards the non-essential properties,
fizure and appearance, these things are alike, and the term may be said to be
applicd to them as a class noun.
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point of view and different from another. It is not here
intended to explain all these expressions to the unlettered
or to mere tyros, a previous knowledge of Logic and Natural
Philosophy being indispensable, or to those who confine
their attention to the study of our holy Law, I mean the
study of the canonical law alone; for the true knowledge of
the Torah is the special aim of this and of similar works.!

The object of this treatise is to enlighten a religious man
who has been trained to believe in the truth of our holy
Law, who conscientiously fulfils his moral and religious
duties, and at the same time has been successful in his
philosophical studies. Human reason has impelled him to
abide within its sphere; and, on the other hand, he is dis-
turbed by the literal interpretation of the Law, and by ideas
formed by himself or received from others, in connection
with those homonymous, metaphorical, or hybrid expres-
sions. Hence he is lost in perplexity and anxiety. If he
be guided solely by reason, and renounce his previous
views which are based on those expressions, he would consider
that he had rejected the fundamental principles of the Law ;
and even if he retain the opinions which were derived from
those expressions, and if, instead of following his reason, he
abandon its guidance altogether, he would still feel that his
religious convictions had suffered loss and injury? He
would then be left with those errors which give rise to fear
and anxiety, constant grief and great perplexity.

This work has also a second object in view. It seeks to
explain certain obscure figures which occur in the Prophets,
and are not distinctly characterised as being figures. Ignorant
and superficial readers take them in a literal, not in a
figurative sense. Even well-informed persons are bewildered

! Maimonides distinguishes two kinds of MMNT NOIN (.-‘mywSx DBV) :
1. The knowledge of the laws contained in the Torah and explained by tradi-

tion (ﬁpa inArabic, 05N ia Hebrew) ; 2. The science of the principles of
faith as a subject for speculation (NPNN S aminn noon).

2 Arabic, fbxraba nmxpnw’m; Tibbon, NN MIL'NLA;
Charizi, M5nadA Mavny.
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if they treat these passages in their literal signification,
but they are entirely relieved of their perplexity when we
explain the figure, or merely suggest that the terms are
figurative. For this reason I have called this book ¢ Guide
of the Perplexed ”” (Dalalat al-hairin, Moren NeBUCHIM).!

I do not pretend that this treatise settles every doubt in
the minds of those who understand it, but I maintain that it
settles the greater part of their difficulties. No intelligent
man will require and expect that on introducing any subject
I'shall completely exhaust it ; or that on commencing the
exposition of a figure I shall fully explain all its parts. Such
8 course could not be followed by a teacher in a wvivd voce
exposition, much less by an author in writing a book, without
becoming a target for every foolish conceited person to dis-
charge the arrows of folly at him. Some general principles
bearing upon this point have been fully discussed in our
works on the Talmud? and we have there called the atten-
tion of the reader to many themes of this kind. We
also stated that the expression “Ma’aseh Bereshith” signified
“Natural Science,” and * Ma’aseh Mercabah ” Metaphysics,
and we explained the force of the Rabbinical dictum,® “The

! Some read Nebochim (part. Niph. of ]33 ; comp. Esther iii. 15) ; others
Nebuchim (like Exod. xiv. 3).

2" Mishnah Torah, especially Book I., Sefer ha-madda’, and Commentary on
the Mishnah ; the Eight Chapters, introductory to Treatise Aboth.

3 The vision, described in the first chapter of the prophecies of Ezekiel, is
called ¢‘the work of the chariot’ (713237071 NYD), because the Divine
glory and its relation to the earth is shown to the prophet allegorically repre-
sented in the figure of a wonderfully constructed chariot. This chapter was
held to include the principles of Theology and Metaphysics, which are too
difficult for the comprehension of the ordinary reader, and if imperfectly
spprehended, would lead to the gravest errors. For this reason the
rule was laid down, that that chapter should not be expounded in the pre-
sence of more than one person, and even then only on condition that the person
be able thoroughly to understand the expounder’s words. The account of the
Creation (N'PN7] YD), contained in the first chapter of the Book of
Genesis, included the principles of Physics. Only one person at a time was
allowed to listen to the exposition of that chapter; the admission to the secrets
of Ma'aseh Bereshith was less restricted than to those of the Ma’aseh Mercabah.
Mishnah Torah, i. 2, §§ 11,12 ; andi. 4, §§ 10—13. Commentary on Mishnah
Chagigah, ii. 1.
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Ma’aseh Mercabah, must not be fully expounded even in the
presence of a single student, unless he be wise and able to
reason for himself, and even then you should merely
acquaint him with the heads of the different sections of the
subject. (Chagigah, fol. 11 b.) You must, therefore, not
expect from me more than such heads. And even these
have not been methodically and systematically arranged
in this work, but have been, on the contrary, scattered,
and are interspersed with other topics which we shall
have occasion to explain. My object in adopting this
arrangement is that the truths should be at one time
apparent, and at another time concealed. Thus we shall
not be in opposition to the Divine Will (from which it is
wrong to differ) for it has withheld from the multitude the
truths required for the knowledge of God, according to
the words, “The secret of the Lord is with them that fear
Him.” (Ps. xxv. 14.)

Even with regard to Natural Science, it should be observed
that there are some principles which are not to be explained
in extenso.  For our Sages have said, “ The Ma'asech Bere-
shith must not be expounded in the presence of two.” If
an author were to explain these principles in writing, it
would be equal to expounding them unto thousands of men.
For this reason the prophets treat these subjects in figures,
and our Sages, imitating the method of Scripture, spcak
of them in metaphors and allegories; for there is a close
affinity between these subjects and metaphysics, and indecd
they form part of its mysteries. Do not imagine that these
most diflicult problems can be thoroughly understood by any
one of us. Thisis not the case. At times the truth shines
so brilliantly that we perceiveitas clear asday. Nature and
habit then draw a veil over our perception, and we return to a
darkness almost as dense as before.  'We are like those who,
though beholding frequent ! flashes of lightning, still find

Y Ham w3 830n @yd onN oy 8 here quite superfluous, and is pro-
bably an erroncous repetition of the Fambx ya A mbx of the next sen-
tence.
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themselves in the thickest darkness of the night. On some
the lightning flashes in rapid succession, and they seem
to be in perpetual light, and their night is as clear as
the day. This was the degree of prophetic excellence
attained by (Moses) the greatest of prophets, to whom God
sid, “But as for thee, stand thou here by Me.” (Deut.
v. 31), and of whom it is written “the skin of his face
shone,” etc. (Exod. xxxiv.29.) [Some! perceive the pro-
phetic flash at long intervals; this is the degrce of most
prophets.] By others only once during the whole night is
a flash of lightning perceived. This is the case with those
of whom we are informed, *They prophesied, and did not
prophesy again.” (Num. xi. 25.) There are some to whom the
flash of lightning appears though with varying intensity ;*
others are in the condition of men, whose darkness is
illumined not by lightning, but by some kind of crystal or
similar stone, and other things that possess the property of

! In the Arabic text this sentence is absent; .also in Charizi’s version.
Munk is of opinion that it is superfluous because it is nearly the same as tho
sentence which follows the words, ¢ They prophesied and did not prophesy
again.” In truth, however, the two sentences referred to are not identical, as

may be seen already from the additional ﬁ'?"?;‘ﬂ (“‘and less”). The dif-
ferent classes enumerated by Maimonides are the following five:—1. Those
who enjoy an almost perpetual light ; 2. Those who are favoured with moments
of enlightenment after long intervals of darkness; 3. Those who, in their whole
life, had only one moment of light; 4. Those whose light cannot be compared
to a bright flash of lightning, but to an imperfect one, with more or less in-
tensity ; 5. Those whose illumination cannot be compared at all to the flash of
lightning, but to the shining of some luminous substance. It is also possible
that two different readings were fused into one, a fact which, in the course of
these remarks, will be noticed several times. According to the one reading
only two clusses were enumerated, viz., 1. Prophets who perceived frequent
flashes of light with more or less intensity ; 2. Those who never perccived any
flashes of light, but only the reflex of light as if coming through some trans-
parent substance. The other reading contained the first three classes, mentioned
above, arranged from another point of view, and illustrated by examples
taken from the Pentateuch.

3 DLYD 1N D'27 DYWIDN admits of two renderings, 1. “ Long and short
intervals;”" 2. Great and small ditferences as regards the intensity. The
context is here in favour of the second meaning, and the sentence must be
interpreted as follows :—Others received a flash of lightning, but with an
intensity which wus greater in one case, und smaller in the other.
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shining during the night;! and to them even this small
amount of light is not continuous, but now it shines and now it
vanishes, as if it were * the flame of the rotating sword.”?

The degrees in the perfection of men?® vary according
to these distinctions. Concerning those who never beheld
the light even for one day, but walk in continual dark-
ness, it is written, “ They know not, neither will they
understand ; they walk on in darkness.” (Ps. lxxxii. 5.)
Truth, in spite of all its powerful manifestations, is com-
pletely withheld from them, and the following words of
Scripture may be applied to them, “ And now men see not
the light which is bright in the skies.”” (Job xxxvii. 21.)
They are the multitude of ordinary men; there is no need
to notice them in this treatise.

You must know that if a person, whatever degree of
perfection he has attained, wishes to impart to others,
either orally or in writing, any portion of the knowledge
which he has acquired of these subjects, he is utterly un-
able to be as systematic and explicit as he could be in a
science of which the method is well known. The same
difficultics which he encountered when investigating the
subject for himsclf will attend him when endeavouring to
instruct others; viz., at one time the explanation will appear
lucid, at another time, obscure ; this property of the subject
appears to remain the same both to the advanced scholar
and to the beginner. For this reason, great theological
scholars* gave instruction in all such matters only by means
of metaphors and allegorics. They frequently employed
them in forms varying more or less® essentially. In most

! Most probably we have here a fusion of two readings—ID Tt N DY
onb5m D'2INA, and DWIINA (O I R T NAD DRI )

2 Taken from Gen. iii. 24.

3 I’?D&35N, Hebrew D‘D‘?l‘/’u‘l, lit., ¢the perfect,” generally opp. to
the ignorant and uneducated, appears here to be distinguished from the various
degrees of * prophets ”’ enumerated before.

4 According to Munk the terms *J3% and ’n‘?Raresynonyms and signify theo-
logians or metaphysicians, *J37 being the Arabic, 'JX27, * relating to God,”
derived from 27 ¢ master,” “ God.” Seo note 1, p. 13.

5 NIJ‘?N Hebrew 21D, ¢ kind ** or ““cluss '’ is a larger division than Da1oN
(}'D) “species.” Comp. Maim. Milloth Higg. x. “A term including
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cases they placed the lesson to be illustrated at the
beginning, or in the middle, or at the end of the simile.
When they could find no simile which from beginning to
end corresponded to the idea which was to be illustrated,!
they divided the subject of the lesson, although in itself
one whole, into different parts, and expressed each by a
separate figure. Still more obscure are those instances
in which one simile is employed to illustrate many sub-
jects, the beginning of the simile representing one thing,
the end another. Sometimes the whole metaphor may refer
to two cognate subjects in the same branch of knowledge.

If we were to teach in these disciplines, without the
use of parables and figures, we should be compelled to resort
to expressions both profound and transcendental, and by no
means more intelligible than metaphors and similes; as
though the wise and learned were drawn into this course by
the Divine Will, in the same way as they are compelled to
follow the laws of nature in matters relating to the body.
You should observe that the Almighty, desiring to lead us
to perfection and to improve our state of society, has revealed
to us laws which are to regulate our actions. These laws,
however, pre-suppose an advanced state of intellectual cul-
ture. 'We must first form a conception of the Existence of
the Creator according to our capacities; that is, we must
have a knowledge of Metaphysics,? which can only be
acquired after the study of Physics ; for the science of Phy-
sics is closely connected with Metaphysics,® and must even

several individuals is called ' ; several species form a 3D.” In our passage
the two terms are not used in their strictly philosophical signification, but in
the general sense ‘‘ more ’’ or * less.”

! Munk joining this sentence with the preceding, begins here a new sentence,
and supplies ¢ quelque fois.” There is no reason why the lesson should be
placed in the beginning, the middle or the end of the simile, in the case when it
is not complete, more than in any other case. But there is sufficient reason to
express one idea through several similes, if there cannot be found one simile
that could express it adequately.

3 Lit., ¢ theology,”’ *“ the science of God;” it is the same as metaphysics.

3 Arabic, DIRND ; Tibbon, N*)I¥MD; lit. *“bordering’’; Charizi, NN,
a translation of the Arabic I3RND, a reading found in two Leyden MSS.
(Munk), and in a MS. of Brit. Mus. Or. 1423. °
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precede it in the course of our studies, as is clear to all who
are familiar with these questions. Therefore the Almighty
commenced Holy Writ with the description of the Creation,
that is, with Physical Science; the subject on the one hand
being most weighty and important, and on the other hand our
means of fully comprehending those great problems being
limited, He described those profound truths, which His
Divine Wisdom found it necessary to communicate to us,
in allegorical, figurative, and metaphorical language. Our
Sages have said, “ It is impossible to give a full account
of the Creation to man. Therefore Scripture simply tells
us, In the beginning God created the heavens and the
earth (Gen. i. 1).” Thus they have suggested that this
subject is a deep mystery, and in the words of Solomon,
“Far off and exceedingly deep, who can find it out ?”
(Eccles. vii. 24). It has been treated in metaphors in
order that the uneducated may comprehend it according to
the measure of their faculties and the feebleness of their
apprehension, while educated persons may take it in a
different scnse. In the commentary on the Mishnah! we
stated our intention to explain difficult problems in the
Sepher ha-nebuah (Book of Prophecy), and in the Sepher
ha-shevaah (Book of ITarmony.) In the latter we intended
to examine all the passages in the Midrash which, if taken
literally, appear to be inconsistent with truth and common
sense, and must therefore be taken figuratively. Many
years have elapsed since I first commenced those works. I
had procecded but a short way when I became dissatisfied
with my original plan. For I observed that by expounding
these passages by means of allegorical and mystical terms,
we do not explain anything, but merely substitute one thing
for another of the same nature, whilst in explaining them
fully our cfforts displease the generality of men ; and my sole
object in writing those books was to make the contents of
Midrashim and the exoterie lessons of the prophecies intelli-
gible to everybody. We have further noticed that when an

' Comp. Maim. Comwm. on Mishuah Sanhediin, x. 1.
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ill-informed rabbi' reads these Midrashim, he will find no
difficulty ; for possessing no knowledge of the properties of
things, he will not reject statements which involve impossibi-
lities. When, however, a person who is both religious and well
educated reads them, he cannot escape the following dilemma:
either he takes them literally, and questions the abilities of
the author and the soundness of his mind—doing thereby
nothing which is opposed to the principles of our faith—or
he will acquiesce in assuming that the passages in question
have some secret meaning, and he will continue to hold the
author in high estimation whether he understood the allegory
or not. As regards prophecy with its various degrees and
the different metaphors used in the prophetic books, we
shall give in the present work an explanation, according to
another method.? Guided by these considerations I have
refrained from writing those two books as I previously in-
tended. In my larger work, the Mishnah Torah, I have
contented®* myself with briefly stating the principles of
our faith and its fundamental truths, together with such
hints as approach a clear exposition. In this work, how-
ever, I address those who have studied philosophy and have
acquired sound knowledge, and who while firm in religious
matters are perplexed and bewildered on account of the am-
biguous and figurative expressions' employed in the holy
writings. Some chapters may be found in this work which
contain no reference whatever to homonyms. These chapters
will serve as an introduction to others; contain some refe-

1 D39 hoan 530 scems to have been used here as distinguished from
937 o8 S DO, mentioned above. This supports the translation of
9319 by “ Rabbanite.”

2 Some of the editions of Ibn Tibbon's Version have “INN 772 instead
of NN TV7; Arabic '15.\‘, another ; different from the two mentioned ;
“being explicit on one part, rescrved on the other ™ (MBY NDIVY N2L ﬂ‘?JD).
Efodi.

3 Charizi: TIND ‘NBYY “and I directed my attention.”  Arabic,
RIVYNPRY; Charizi perbaps read NITSPNY.  (Scheyer, Charizi's Version of
the More Nebuchim, page 6, note 19.)

+ DONEDM in both the Hebrew translations is a corruption of e,
Arabic SRADR “siniles.” Muik.



14 GUIDE OF THE PERPLEXED.

rence to the signification of a homonym which I do not
wish to mention in that place ; explain some figure; point
out that a certain expression is a figure; treat of difficult
passages generally misunderstood in consequence of the
homonymy they include, or because the simile they contain
is taken in place of that which it represents, and vice rersd.

Having spoken of similes, I proceed to make the following
remark:'—The key to the understanding and to the full
comprehension of all that the Prophets have said, con-
sists in the knowledge of the figures, their general ideas,
and the meaning of each word they contain. You know
the verse—‘I have also spoken in similes by the Pro-
phets” (Hosea xii. 10) ; and also the verse, “Put forth a
riddle and speak a parable” (Ezek.xvii.2). And because
the Prophets continually employ figures, Ezekiel said,
“Does He not speak parables?” (xxi.5.) Again, Solomon
begins his book of Proverbs with the words, *“To understand
a proverb and the interpretation ; the words of the wise and
their dark sayings’” (Prov. i. 6); and we read in the
Midrash,? «“ To what were the words of the Law to be com-
pared before the time of Solomon? To a well the waters of
which are at a great depth, and though cool and fresh, yet
no man could drink of them. A clever man joined cord
with cord, and rope with rope, and drew up and drank.
So Solomon? went from figure to figure, and from subject to
subject, till he obtained the true sense of the.Law.” So far
go the words of our Sages. I do not believe that any
intelligent man thinks that “the words of the Law”
mentioned here as requiring the application of figures in
order to be understood, can refer to the rules for building
tabernacles, or for the Lulab, or for the four kinds of trus-

1 Arabic, 70IPD D'IPJ‘?D; Hebrew, ADIPT D*IPY; Munk ¢ énoncer
une proposition.”” As that which follows has not the character of a scientific
7171271 “ proposition "’ (comp. Ixxiii.), it is more probable that the word has
hero the meaning * prefatory remark " or simply * remark.”

? Shirha-shirim, Rabba i. 1.

3 Supply N3 or TV, In the Midrash we read STBDY 7375 1371 >
12 At oY Semd.
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tees.! What is really meant is the apprehension of profound
and difficult subjects, concerning which our Sages said, “If a
man loses in his house a sela,? or a pearl, he can find it
by lighting a taper worth only one issar.? Thus the parables
in themselves are of no great value,® but through them
the words of the holy Law are rendered intelligible.” These
likewise are the words of our Sages;* consider well their
statement, that the deeper sense of the words of the holy Law
are pearls, and the literal acceptation of a figure is of no
value in itself. They compare the hidden meaning included
in the literal sense of the simile to a pearl lost in a dark
room, which is full of furniture. It is certain that the pearl
is in the room, but the man can neither see it nor know
where it lies. It is just as if the pearl were no longer in his
possession, for, as has been stated, it affords him no benefit
whatever until he kindles a light. The same is the case
with the comprehension of that which the simile represents.
The wise king said, “ A word fitly spoken is like apples of
gold in pictures of silver” (Prov. xi. 25). Hear the expla-
nation of what he said :—The word Ny'>w® means “ filigree
network "—i.e., things in which there are very small aper-

1 The rules concerning the tabernacles in which the Israelites were com-
manded (Levit. xxiii. 42) to dwell seven days in the seventh month (from the
15th to the 21st), are mentioned and discussed in the Talmud, Treatise Sukkah,
i.-ii., and by Maimonides, Mishnah Torah, in the third book (D'MD1), vi.
4—6. The details concerning the Lulab, one of the four kinds of plants to
be used on the Feast of Tabernacles (Lev. xxiii. 40) are given in the Talmud,
Sukkah, iii.—iv., and Mishnah Torah, ibid. 7—8. The law concerning the
four classes of Trustees, based on Exodus xxii. 6—14, is discussed in the
Talmud, Baba Metsia, iv., vi., viii.; Mishnah Torah, thirteenth book
(D'02L'D), ii. The four classes are—DIN M, who keeps the property of
his neighbour without receiving a reward for it ; 93¥ MW, who receives
payment for keeping his neighbour’s property; 2R, who borrows some-

" thing without paying for its use; V2%, who hires something.

2 The sela (originally a Tyrian weight), was a silver coin, equal to 4
denar or 96 issar (Roman as). The proportion of a sela to an issar was approxi-
mately as 81:1.

3 The words D93 1'% 17 S0 arc not found in Midrash Shir ha-
shirim.

¢ This phrase appears to correspond to the formula }R3 7Y (abbrev. 3"})
generally found at the end of a quotation.
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tures, ‘such as are frequently wrought by silversmiths.
They are called in Hebrew nyowm, ¢ transpicuons” (derived
from row, “to look:” Onkelos renders the Hebrew A,
“and he looked,” by the word ofowy, Gen. xxvi. 8),
because the eye penetrates through them. Thus Solomon
meant to say, “ Just as apples of gold in silver filigree with
small apertures, so is a word fitly spoken.”

Sce *how beautifully the conditions of a good simile are
described in this figure! It shows that in every word
which has a double sense, a literal and a figurative meaning,
the plain meaning must be as valuable as silver, and the
hidden meaning still more precious; so that the figurative
meaning bears the same relation to the litcral one as gold
to silver. It is further necessary that the plain sense of
the phrase shall give to those who consider it some notion
of that which the figure represents. Just as a golden apple
overlaid with a nct-work of silver, when scen at a distance,
or looked at superficially, is mistaken for a silver apple; but
when a kecn-sighted person looks at the object well, he
will find what is within, and sce that the apple is gold.
The same is the case with the figures employed by prophets.
Taken literally, such expressions contain wisdom useful for
many purposcs, among others, for the amelioration of the
condition of socicty; e.g., the Proverbs (of Solomon),! and
similar sayings in their literal sense.  Their hidden meaning,
however, is profound wisdom, conducive to the recognition
of real truth.

Know that the figures employed by prophets are of two
kinds: first, where every word which occurs in the simile
represents a certain idea; and, sccondly, where the simile,
as a whole, represents a general archetype, but has a
great many points which have no reference whatever to
that typical idea; they are simply required to give to the
simile its proper form and order, or better to conceal the
archetype; and the simile is continucd as far as necessary,
according to its literal sense.  Consider this well.

! In the editions of Tibbon's version we read Dn‘sl."D instcad of "?L"D.
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An example of the first class of prophetic figures is to be
found in Genesis:—* And, behold, a ladder set up on the
earth, and the top of it reached to heaven; and, behold, the
angels of God ascending and descending on it.”” (Gen.
xxviii. 12) The word “ladder” refers to one idea; ‘set
up on the earth ”’ to another; “and the top of it reached
to heaven” to a third; ‘“angels of God” to a fourth;
“ascending ” to a fifth; “descending” to a sixth; “the
Lord stood above it” (ver. 13) to a seventh. Every word
in this figure introduces a fresh idea into the archetype.

An example of the second class of prophetic figures is
found in Proverbs (vii. 6—26):—“ For at the window of
my house I looked through my casement, and beheld among
the simple ones; I discerned among the youths a young
man void of understanding, passing through the street near
her corner: and he went the way to her house, in the twi-
light, in the evening, in the black and dark night: and,
behold, there met him a woman with the attire of a harlot,
and subtil of heart. (She is loud and stubborn; her feet
abide not in her house: now is she without, now in the
streets, and lieth in wait in every corner) So she caught
him, and kissed him, and with an impudent face said unto
him, I have peace offerings with me; this day have I
paid my vows. Therefore came I forth to meet thee, dili-
gently to seek thy face, and I have found thee. I have
decked my bed with coverings of tapestry, with carved
works, with fine linen of Egypt. I have perfumed my bed
with myrrh, aloes, and cinnamon. Come, let us take our
fill of love until the morning: let us solace ourselves with
loves. For the goodman is not at home, he is gone a long
journey : he hath taken a bag of money with him, and
will come home at the day appointed. With her much
fair speech she caused him to yield, with the flattering of
her lips she forced him. He gocth after her straightway,
as an ox goeth to the slaughter, or as a fool to the correc-
tion of the stocks: till a dart strike through his liver; as
a bird hasteth to the snare, and knoweth not that it is for

C
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his life. Hearken unto me now therefore, O ye children,
and attend to the words of my mouth. Let not thine
heart decline to her ways, go not astray in her paths. For
she hath cast down many wounded : yea, many strong men
have been slain by her.”

The general principle expounded in all these verses is
to abstain from excessive indulgence in bodily pleasures.
The author compares the body, which is the source of all
sensual pleasures, to a married woman who at the same time
is a harlot. And this figure he has taken as the basis of
his entire book. We shall hereafter show the wisdom of
Solomon in comparing sensual pleasures to an adulterous
harlot. 'We shall explain how he concludes that work with
the praises of a faithful wife who devotes herself to the
welfare of her husband and of her household. All obstacles
which prevent man from attaining his highest aim in life,
all the deficiencies in the character of man, all his evil
propensities, are to be traced to the body alone. This will
be explained later on. The predominant idea running
throughout the figure is, that man shall not be entirely
guided by his animal, 7.e., his material nature; for the
material substance of man is identical with that of the
brute creation! An adequate explanation of the figure
having been given, and its meaning having been shown,

1 Lit., ¢“ The substance that is near,”’ next to us. The difference between
the near and the remote substance of a thing is illustrated in Milloth Higgayon
IX. as follows: ¢ The near substance (VP71 DIAM) of, e.g., Reuben, is
formed by the limbs of the body; the remote substance consists in the humour
and the four elements of which the limbs are formed; the UAn, which is com-
mon to all the elements, is the first substance.” The ‘“near substance’’ of man
is identical with that of animals, since the formation of the limbs and the nature
of the body are the same in both. From another point of view their identity
as regards the ¢ near substance’ is explained thus (comp. Shemtob) : Life is
the substance (genus) of man as well as of all animals; the form (specific dif-
ference) of man (defined as 927D *M, ¢‘a living being gifted with speech ),
differs from that of other animals. (Comp. Mill. Higg., IX.) If, instead of
defining man as a living being with the capacity of thinking, we said, * Manisa
created being,” etc.,the term *“created being”’ would be more comprehensive than

“living being.” The former is called by Maimonides the remote substance ; the
latter, the near substance, because it approaches nearer the individuality of man,
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do not imagine that you will find' in its application a
corresponding element for each part; you must not ask
what is meant by I have peace offerings with me,” (ver.
14); by “I have decked my bed with coverings of
tapestry,” (ver. 16) ; or what is added to the force of the
figure by the observation ‘‘for the goodman is not at
home,” (ver. 19), and so on to the end of the chapter. For
all this is merely to complete the illustration of the meta-
phor in its literal meaning. The circumstances described
bere are such as are common to adulterers. Such conver-
utions take place between all adulterous persons. You

. must well understand what I have said, for it is a principle

of the utmost importance with respect to those things which
I'intend to expound. If you observe in one of the chapters
that I explained the meaning of a certain figure, and
pointed out to you its general scope, do not trouble yourself
further in order to find an interpretation of each separate
portion, for that would lead you to one of the two following
erroneous courses ; either you will miss the sense included
in the metaphor, or you will be induced to explain certain
things which require no explanation, and which are not
introduced for that purpose. Through this unnecessary
trouble you may fall into the great error which besets most
modern sects in their foolish writings and discussions; they
all endeavour to find some hidden meaning in expressions
which were never uttered by the author in that sense. Your
object should be to discover in most of the figures the general
idea which the author wishes to express. In some instances
it will be sufficient if you understand from my remarks that
a certain expression contains a figure, although I may offer
no further comment. For when you know that it is not to
be taken literally, you will understand at once to what sub-
Ject it refers. My statement that it is a figurative ex-
pression will, as it were, remove the screen from between
the object and the observer.

*9om33 Soon wamp 53 x¥pb.  The Arabic for this phrase is not found
o any M8. It is omitted in Charizi’s translation. (Munk.)

% c 2
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Directions for the Study of this Work.!

If you desire to grasp all that is contained in this book so
that nothing shall escape your notice, consider the chapters
in connected order. In studying each chapter, do not content
yourself with comprehending its principal subject, but
attend to every term mentioned therein, although it may
seem to have no connection with the principal subject. For
what I have written in this work was not the suggestion of
the moment ; it is the result of deep study and great appli-
cation. Care has been taken that nothing that appeared
doubtful should be left unexplained. Whenever a thing is
mentioned apparently out of place, it will still be found to
illustrate the subject-matter of the respective chapter. Do
not read superficially, lest you do me an injury, and derive
no benefit for yourself. You must study thoroughly and read
continually ; for you will then find the solution of those
important problems of religion, which are a source of
anxiety to all intelligent men. I conjure’ any reader of
my book, in the name of the Most High, not to add any
explanation even to asingle word ; nor to explain to another
any portion of it except such passages as have been fully
trcated of by previous theological authorities; he must
not teach others anything that he has learnt from my work
alone; and that has not been hitherto discussed by any of

! Charizi adds here, "3 NN NN, “ This is the sign of the covenant,”
taken from Gen. ix. 12.

2 This request of the author has been entirely ignored, as the numerous
Commentaries on the Moreh Nebhucbim clearly show. The authors of those
Commentaries can point to the same plea on which Maimonides himself relied
when he composed his work notwithstanding the prohibition of the Mishnah
(Chagigah ii. 1) ; the excuse being, “ It is time to do something in honour of
the Lord : for they have made void Thy law.”” (Psalm cxix. 126.) Joseph
Ibn Caspi, in the Preface to his Commentary on the Moreh, says: «If auy
person should blame me for explaining this book contrary to the wish of the
author, I answer that I gladly incur this blame because I prefer to serve
and to beoefit every oce that will read it. If I have assisted the reader
in understanding what might otherwise have remained a terra incognita, ¢ let thy
curse cowe upon me’ (Gen. xxvii. 13), and let the reader accept my blessing.”
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our authorities. The reader must, moreover, beware of
raising objections to any of my statements, because it is
very probable that he may understand my words to mean
the exact opposite to what I intended to say. He will
injare me, while I endeavoured to bencfit him. ¢ He will
requite me evil for good.” Let the reader make a careful
study of this work; and if his doubt be removed on even
one point, let him praise his Maker and rest contented with
the knowledge he has acquired. But if he derive from it
no benefit whatever, he may consider that no such book was
ever composed. Should he notice any opinions with which
he does not agree, let him endeavour to find a suitable
explanation, even if it seem far-fetched, “in order that he
may judge me charitably.”? Such a duty we owe to every-
one. We owe it especially to our scholars and theologians,
who endeavour to teach us what is the truth according to
the best of their ability. I feel assured that those of my
readers who have not studied philosophy, will still derive
profit from many chapters. But the thinker whose studies
have brought him into collision with religion, will, as I have
already mentioned, derive much benefit from every chapter.
How greatly will he rejoice! How agreeably will my words
strike his ears! Those, however, whose minds are confused
with false notions and perverse methods, who regard their
misleading studies as sciences, and imagine themselves phi-
losophers, though they have no knowledge which may truly
be termed science, will object to many chapters, and will
find in them many insuperable difficultics, because they
do not understand their meaning, and also because I
expose the absurdity of their perverse notions, which con-
stitute their riches and peculiar treasure, *stored up for

"1 The translation given by Ibn Tibbon 3’!&'-‘!'7 WYY YIop D N‘?l
by ‘}V, was suggested by Maimonides himself. Comp. Bodl. MS., Poc.
74. (Munk.)

2 The expression MDY {35 AMN |7 refers to the rule 3 NX |7 WM
M3t 725 DR, Mishnah Abhoth, i. 6. M3t §35, means literally, ¢ according
to the scale of merit.” The figure is taken from a balance in which the merite
and faults are weighed against each other.
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their ruin.”? God knows that I hesitated very much
before writing on the subjects contained in this work, since
they are profound mysteries; they are topics which, since
the time of our captivity? have not been treated by any of
our scholars as far as we possess their writings;® how then
shall I now make a beginning and discuss them? DBut
I rely ontwo precedents: first, to similar cases our Sages
applied the verse, “ It is time to do something in honour of
the Lord : for they have made void thy law” (Ps. cxix.
126).* Secondly, they have said, “Let all thy acts be
guided by pure intentions.” On these two principles I
relied while composing some parts of this work. Lastly,
when I have a difficult subject before me—when I find
the road narrow, and can see no other way of teaching a
well-established truth except by pleasing one intelligent
man and displeasing ten thousand fools—I prefer to address
myself to the one man, and to take no notice whatever of
the condemnation of the multitude; I prefer to extricate
that intelligent man from his embarrassment and show him
the cause of his perplexity, so that he may attain perfec-
tion and be at peace.

! According to Munk, Maimonides alluded here to the Mutakallemim ; but
the censure ‘‘ whose minds are confused,” etc., is far too severe, if compared
with the account of the Mutakallemim given by Maimonides below in ch.
Ixxi. It is more probable that he means the D'J2771 |YDi1 who have not
received a proper training in general knowledge, who confine all their energy
to the study of the Talmud, aud take the allegorical sayings in the Talmud
and the Midrashim in their literal sense. The theories based on such sayings
are overthrown by the present work of Maimonides, which on that account
was considered as heretical.

2 The writings of Saadiah, Gabirol, Buchjah, etc., are entirely ignored. In
ch. Ixxi. he states that the philosophical works of Jewish writers are based on
the writings of Mahomedan authors, and are few in comparison with the latter.

3B ‘15& N N ~n‘>s, lit.: ¢“ The writings concerning which things
we possess.” This phrase is abscot in both Hebrew versions, and appears
indeed superfluous after the words * which have not been treated by any, etc.”

¢ Comp. Talmud Babl. Berachoth, fol. 63, where two interpretations are
given, both applicable in this instance; (1), ¢ It is now time to act in honour
of God, for they (i.e., the people) have broken Thy law;” (2), “ They (¢.e.
the authorities) have set aside Thy law, because it was time to do so in
honour of God.’
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INTRODUCTION.

Introductory Remarks.
[Ox MeTHOD.]

TaerE are seven causes of inconsistencies and contradic-
tions to be met with in a literary work.! The first cause
arises from the fact that the author collects the opinions of
various men, each differing from the other, but he neglects
to mention the name of the author of any particular opinion.
In such a work contradictions or inconsistencies must occur,
since each statement is the opinion of a different man.
Second cause: The author holds at first one opinion which
he subsequently rejects; in his work, however, both his
original and altered views are retained. Third cause: The
passages in question are not all to be taken literally ; some
only are to be understood in their literal sense, while in
others figurative language is employed, including another
meaning? besides the literal one : or, in the apparently
inconsistent passages, figures are used which, if taken
literally, would seem to be contradictories or contraries.
Fourth cause: The premises are not identical in both, but
for certain reasons are not fully stated in one of the passages ;
or two propositions having different subjects (but the same
predicate) occur in two passages, and the subject is distinctly
mentioned only in one of them, and is omitted in the other.
The contradiction is therefore only apparent. The fifth
cause is traceable to use of the method which is adopted in

- teaching and expounding certain things. For, a difficult

and obscure theorem must sometimes be mentioned and
assumed as known, for the illustration of some elementary

! E.g. 1. Ixx., Maimonides says that God moves the highest sphere; II. iv.,
that it is moved by intelligences (D")JW). An instance of the seventh cause is
afforded in I. lxxi., where he says that, without entering into a discussion on
the eternity of the universe (B'?Wn‘l NINTP), the existence of God, His unity,
and His incorporeality can be proved; while in other places he most vehe-
mently attacks the theory of the eternity of the universe. (Munk.)

* Arabic JONJ, Hebrew N, “an inner part.”” The simile (5WD) is com-
pared to the husk (78'5p), its application to the fruit which is within the
husk (TN).
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and intelligible subject which must be taught beforehand,’
the commencement being always made with the easier thing.
The teacher must therefore facilitate, in any manner which
he can devise, the explanation of those theorems, which
have to be assumed as known, and he must content himself
with giving a general notion on the subject, though this
may deviate from the exact meaning. It will, for the
present, be explained according to the capacity of the
students, that they may comprehend it as far as they are
required to understand the subject. Later on, the same sub-
ject is thoroughly treated and fully developed in its right
place. Sixth cause: The contradiction is not apparent, and
only becomes evident through a series of premises. The
larger the number of premises necessary to prove the con-
tradiction between the two conclusions, the greater the
chance that it will escape detection, and that the author
will not perceive his own inconsistency. Only when from
each conclusion, by means of suitable premises, an inference
ismade, and from the enunciation thusinferred, by means of
proper arguments, other conclusions are formed, and after
that process has been repeated many times, then it becomes
clear that the original conclusions are contradictories or
contraries. Even able writers are liable to overlook such
inconsistencies. If, however, the contradiction between
the original statements can at once be discovered, and
the author, while writing the sccond, does not think of
the first, he evinces a great deficiency, and his words
deserve no notice whatever. Seventh cause: It is some-
times necessary to introduce such mectaphysical matter
as may partly be disclosed, but must partly be con-
cealed ; while, therefore, on one occasion the object which
the author has in view may demand that the metaphysical
problem be treated as solved in one way, it may be conve-
nient on another occasion to treat it as solved in the opposite

1 Lit., “before that first,” Arabic ‘?L\‘SN. Hebrew INRIN, ¢ the first ;”
the difficult theorem is called ¢ the first,” because it forms the basis for the
knowledge of the other, easier subjects.
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way. The author must endeavour, by concealing the fact
as much as possible, to prevent the uneducated reader
from perceiving the contradiction.

Inconsistencies occurring in the Mishnah and Boraithoth?
are traceable to the first cause. You meet frequently in the
Gemara with passages like the following *:—* Does not the
beginning of the passage contradict the end? No; the
beginning is the dictum of a certain Rabbi; the end that of
another ; ” or ‘‘Rabbi (Jehudah ha-Nasi) approved of the
opinion of a certain rabbi in one case and gave it therefore
anonymously, and having accepted that of another rabbi in
the other case he introduced it without naming the autho-
rity;” or “Who is the author of this anonymous dictum ?
Rabbi A.” “Who is the author of that paragraph in the
Mishnah ? Rabbi B.” Instances of this kind are innumerable.

Apparent contradictions or differences occurring in the
Talmud may be traced to the first cause and to the sccond,
as e.g., “ In this particular case he agrees with this rabbi ; ”
or “ He agrees with him in one point, but differs from him
in another; ” or “ These two dicta are the opinions of two
Amoraim,® who differ as regards the statement of a certain
rabbi.” These are examples of contradictions traceable to
the first cause. The following are instances which may be
traced to the second cause. ‘“ Rabba altered his opinion on
that point ;” it then becomes necessary to consider which

! The Oral Law as handed down from generation to generation, and dis-
cussed in the early schools of the Tanaim, is contained in Mishnah and Boraitha ;
the former is the authorised collection ; the Boraitha is the portion which was
excluded from the canon: the greater authority rested therefore with the
Mishnah. In the Gemara, the Mishnah is introduced with the formula }3N
* we huve learnt,”” the Boraitha, with X'} ¢ it has been learnt.”

2 Namely, when two Rubbis differ on a certain question, and in a Mishnah
in which this question is treated, partly the opinion of one and partly that of
the other is given (anonymously), so thut the Mishnah agrees with ncither
authority.

3 Amorsim (from N, to eay, to explain), the authoritirs mentioned in
the Gemara, as explaining the Mishnah; the authorities of the Mishnah are
called Tanaim (from NIN = 7L, to learn by heart, “ who transmitted the
Oral Law '), and their names are generally preceded by the title Rabbi; while
the names of the Amoraim are preceded by the title Rab.
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of the two opinions came second. Again, “In the first
recension of the Talmud by Rabbi Ashi, he made one asser-
tion, and in the second a different one.”

The inconsistencies and contradictions met with in some
passages of the prophetic books if taken literally, are all trace-
able to the third or fourth cause, and it is exclusively in
reference to this subject that I wrote the present introduction.
You know that the following expression frequently occurs,
“One verse says this, another that,” showing the contradiction,
and explaining that either some premise is wanting or the
subject is altered. Comp. *Solomon, it is not sufficient that thy
words contradict thy father ; they are themselves inconsistent,
etc.”! Many similar instances occur in the writings of our
Sages. The passages in the prophetical books which our
Sages have explained, mostly refer to religious or moral pre-
cepts.®  Our desire, however, is to discuss such passages as
contain apparent contradictions in regard to the principles
of our faith.® I shall explain some of them in various
chapters of the present work ; for this subject also belongs
to the secrets of the Torah.?

Contradictions traceable to the seventh cause occurring
in the prophetical works require special investigation ; and
no one should express his opinions on that matter by reason-
ing and arguing without weighing the matter well* in
his mind.

Inconsistencies in the writings of true philosophers are
traceable to the fifth cause. Contradictions occurring in
most other works, and in any commentaries not previously

! Talm. Babyl. Shabbath, 30 a.

2 DNRONN, Hebrew D*)*7, laws (civil, political, and religious); INTIN,
Hebrew YR 777 DD, ethics; NRIRPNYNY R, Hebrew NMNDBNXY DY,
matters relating to knowledge and faith.

3 That is, and deserve to be as closely investigated as matters relating to
religious precepts and to ethics.

¢ NPM IR (from Koheleth xii. 9) weighing and searching is here opposed
to NYIN ‘?1PW and R71D, superficial argument and judgment. The Arabic
has simply 159 *B f1* X5 |, and Charizi’s translation 1M 535
1T 1D B oy,
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mentioned are due to the sixth cause. Many examples of
this class of contradictions are found in the Midrash and
the Agada; hence the saying, “ We must not raise ques-
tions concerning the contradictions in the Agada.” You
may also notice in them contradictions due to the seventh
cause. Any inconsistency discovered in the present work
will be found to arise in consequence of the fifth cause or
the seventh. Notice this, consider its truth, and remember
it well, lest you misunderstand some of the chapters in this
book.

Having concluded these introductory remarks I proceed
to examine those expressions, to the true meaning of which,
as apparent from the context, it is necessary to direct your
attention. This book will then be a key admitting to places
the gates of which would otherwise be closed. When the
gates are opened and men enter, their souls will enjoy
repose, their eyes will be gratitied, and even their bodies,
after all toil and labour, will be refreshed.




“ Open ye the gates, that the righteous nation which keepeth
the truth may enter in.”—(Is. xxvi. 2.)

PART L

CHAPTER 1.

oy, Form. Y, Likeness. W0, Shapel

SoMe have been of opinion that by ©b2 in Hebrew, the
shape and figure of a thing is to be understood, and this
explanation led men to believe in the corporeality [of the
Divine Being]: for they thought that the words o MWy
wmbes, “Let us make man in our form” (Gen. i. 26),
implied that God had the form of a human being, t.c., that
He had figure and shape, and that, consequently, He was cor-
porcal? They adhered faithfully to this view, and thought
that if they were to relinquish it they would co ipso reject the

! The author begins the homonymous expressions explained in this part of
the work with D‘?Y, because it is both the first and the most striking instance
of anthropomorphism occurring in the Bible. According to Narboni (ad
lvcum), Muimonides here confirms the rule, that ¢ the end of the work is the
beginning in thought ” A3WALA NOAN AYHA MO3N. The aim of man's
life, ¢iz., the highest development of his intellectual faculties (Spmn ‘?DW), is
treated in the last chapter of this work ; these intellectual faculties of man are
also discussed in the present chapter.

* Comp. Annotations of R. Abraham, son of David (73”X3 DIUN) on
Maimonides’ Mishnah Torah, Book I. (97 18D), on Teshubhah iii. 7.
“ Why does Maimonides call him (who says that God is corporeal, endowed
with a certain form) a heretic (j*2)? Many men, even greater and better
than Maimonides, believed it, they being apparently supported by some pas-
sages in the Bible, and particularly by Agadic writings, which frequently lead
the reader astray.” Comp. L. xxvi. syq.
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truth of the Bible: and further, if they did not conceive
God as having a body possessed of face and limbs, similar
in appearance, they would have to deny even
of God. The sole difference which they ad-
that He excelled in greatness and splendour,
is substance was not flesh and blood. Thus far
went their| conception of the greatness and glory of God.
The incorppreality of the Divine Being, and His unity, in
the true spnse of the word—for there is mno real umity
without ingorporeality—will be fully proved in the course of
the present treatise. (Part II., ch.i.) In thischapter it isour
sole intention to explain the meaning of the words £5% and
MmT! I hold that the Hebrew equivalent of ¢ form” in
the ordinary acceptation of the word,? viz., the figure and
shape of a thing, is ™. Thus we find FIN=® 1EM RO D
“(And Joseph was) beautiful in form and beautiful in
appearance” (Gen. xxxix. 6): YW o, “ What form is
he of ’ (1 Sam. xxviii. 14) : 751 %2 RN, “ As the form of
the children of a king >’ (Judges viii. 18). It is also applied
to form produced by human labour, as TWw3 TR
and YR MY, ¢ He marketh its form with a line,”
“and he marketh its form with the compass” (Is. xliv. 13).
This term is not at all applicable to God. The term &5%, on
the other hand, signifies the specific form? viz., that which

! The object of this chapter is to prove that the expression D'??, ¢ form,"”’
and MDT ¢ likeness,”” which have been applied to the Deity, do not denote
any material property. In all other instances of anthropomorphic phrases,
Maimonides contents himself with showing that the term in question has, in
addition to the common signification, another meaning, which has no relation
to corporeal properties. In the instance of D'?S, however, he attempts—but in
vain—to prove that 5% in the Bible is employed exclusively in that latter

| femse (See p. 31, note 2.)

\  ? It appears that Maimonides had no adequate term for this class of forms,
ytiz.,, the natural forms of things as distinguished from their artificial forms
(ﬂ“JR‘?bﬂ AMY). NWABLA ANIN if translated literally, would express
“natural forms,” but is employed by our author in the sense of ‘‘ specific
charucteristic.” In Milloth Higgayon IX., this class is called b3 Ay

N385, « non-artificial form.”
3 From MY in the sense of *‘ outlines,” * lineaments” of a thing, Mai-
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constitutes the essence of a thing, whereby the thing is what
it is; the reality of a thing in so far as it is that particular
being. In man the “form ” is that constituent which gives
him human perception: and on account of this intellec-
tual perception! the term &% is employed in the phrase
W N2 bR obea, “In the form of God He created
him” (Gen. i. 27). It is therefore rightly said, oubz
man, “Thou despisest their form ” (Ps. lxxiii. 20);
the “contempt” can only concern the soul—the specific
form? of man, not the bodily properties and shape.® I am

monides distinguishes the philosophical term MY ¢ form,”” which corresponds
to the Aristotelian ellog, and signifies the cause of the essential properties of
things (76 i v elva:). Form in the latter sense is called in Hebrew MY
n'YaYy, «physical form,” i.e., that which gives to the things their nature
(pvorg), the sum of their essential properties. (See III., viii., and the Eight
Chapters, I.) The formless substance is the thing potentially (Svvdpet), the
form gives the real existence (YNNDN, év dvrekexeig).—Aaron b. Elijah in
his Ets Chayyim (Tree of Life ed. by M. Steinschneider and F. Delitzsch,
Leipzig, 1841), ch. xxii., explains the word DY as follows: 3% DD ¥
7270 NDWOLA ANYM NIRYSDI P ANIN3 '3 2T NLPLDA NN
$ NS Anvn 13 NWAL am'a '3 ANDON3. ¢ Tsslem is the name
given to the coustituent element of a thing in reference to both its geometrical
form aud its entire existence. As to the former the term expresses both the
natural form and the artificial.” Aaron b. Elijah has evidently seen the work
of Maimonides, and adopted the second explanation of oby suggested in this
chapter for those who could not be satisfied with the first.

L AR N3N (Char. WX 53Y) and NSO N7 in the version of
Ibn Tibbon appear to be identical, and to denote the essential characteristic of
man, viz., his intellectual faculties. Ibn Caspi in Ammude Khesef (edited by
8. Verblumer, Francf. a M., 1848) remarks, that while generally man is defined
as 127D N, “speaking, living being,” the property which is common to the
whole race, Maimonides defines man as possessing intellectual comprehension,
because he has in view man's highest degree of perfection, the full develop-
ment of his intellectual faculties.

2 Tibbon renders the original nwibs Ansdr by NJ'D AMNY; Charizi
has instead N'ID MY, and both may perhaps mean one and the same thing.
N ¢ gpecific  is the literal translation of the Arabic, and is also correct in
so far as it refers to the soul of man ; but as the contempt is limited to the soul
of some individuals, and does not extend to the soul of all men, Charizi is not
incorrect in substituting N'OD INY.

3 Some commentators explain the words of Maimonides as follows: In this
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also of opinion that the reason why “idols’ are called
o'a53, may be found in the circumstance that they are wor-
shipped on account of some idea conveyed by them,! not on
account of their figure and shape. In the same way is
used the expression &S™T® B5Y, “the forms of your
emerods ” (1 Sam. vi. 5), for the chief object was the
removal of the injury caused by the emerods, not a change
of their shape. If, however, it must be assumed that the
images of the emerods and the idols are called owmby
on account of their external shape, the term Bb%% would be
either a real or an apparent homonym, and would denote
both the specific form and the artificial shape,? or similar
properties relating to the dimensions and the figure of mate-
rial bodies ; and in the phrase 522 DR MYy, “Let us
make man in our form”’ (Gen. i. 26), the term &5 would then

passage, ¢iz., i11AN DD')S’, the object of i?AN cannot be the outer appearance
of the persons referred to in that Psalm: for God looks only to the heart of
man, not to his outer appearance. Comp. Ets Chayyim, ch. xxii., T DIOR
nowy xnw owpsd p1 DMarA nond ¥ 1w Aan ooby wre
nowon phnn Sy 1 5o Kb 3R o oMk nanay DRespa DR
YO¥P3 R¥DIY. “ But when he says (M3AN DOYY) “thou wilt despiso their
form,” he does not mean by ¢ form ’ (D’?Y) the ehape of the limbs, but their soul,
the constituent and leading element in their existence; for the contempt can
only apply to the nobler part in man's essence.”

! Lit., “ that which is sought in them, the idea which they represent " (Arab.,
RARIND ; Tibbon, DI'IY, Ch. DMIJ) an abstract conception, not their external
form, eto. The Arabic w3 pafawb isrendered by T. 3PN, by Ch. NN
255y, Munk (page 35, note 2), leur sens (I'idée) qu’on #’'imaginait, c’est A dire,
la fausse idée qu’on se formait d’elles ou la vertu qu’on leur attribuait par erreur.

2 Here Maimonides abandons his proposition that oY in the Bible denotes
ezclusively * form ” in the philosophical sense of the word. He admits, thatin
D'DYY “idols™” and in DML *vHY “the images of your emerods,” the
word may perhaps refer to external likeness. The only proof maintained by
our author in all circumstances is the phrase M13N onby. Comp. Ets Chayyim
xxii.; 1990, mmoxbon onmy ona ¥ oomne by RN
LNX *MBIR DO¥Y 1IOXI AYIY NPIBA. In DI NN '05Y  the images
of your emerods’ the word refers to their artificial form ; it refers to the natural
form in the following passage, ¢ and the form of his visage was changed’”’
(Dan. iii. 19).
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signify “the specific form,”? ¢iz., intellectual preception, not
“figure”” or ‘“shape.”” Thus we have shown the difference
between &Y% and “Nn, und explained the meaning of £bx.

T is derived from the verb rmv, ““to be similar.”
This term likewise denotes agreement with regard to some
abstract relation : Comp. 3™ b o7, “I am like a
pelican of the wilderness” (Ps. cii. 7); the author does not
compare himself to the pelican in point of wings and feathers,
but in point of sadness. DY MoK AT 8H SN 12 YV B,
“nor any tree in the garden of God was like unto him in
beauty ” (Ez. xxxi. 8); the comparison refers to the idea
of beauty. wr» rmrm nwT> WS A, “ Their poison is
like the poison of a serpent” (Ps. lviii. §); N> ™Y,
“He is like unto a lion” (Ps. xvii. 12); the resemblance
indicated in these passages does not refer to the figure and
shape, but to some abstract idea. In the same manner is
used NOOT N7, “the likeness of the throne” (Ez. i. 26);
the comparison is made with regard to greatness and glory,
not, as many believe, with regard to its square form, its
breadth, or the length of its legs: this explanation applies
also to the phrase n»rrt N7, “the likeness of the living
creatures ”’ (Ez. 1. 13).

As man’s distinction consists in a property which no other
creature on earth? possesses, ¢iz.,, intellectual perception,
in the exercise of which he does not employ his senses,
nor move his hand or his foot,® it has been compared—
though only apparently, not in truth—to the Divine ex-
cellency, which requires no instrument whatever. On this
account, z.e., on account of the Divine intellect with which

! See note 2, p. 30, and note 3, p. 29.

? Lit., “under the sphere of the moon,” ¢ sublunary beings.”

3 Arabic: AMIRY XYY AW &5 AORN 1D {I¥NA XS5 Tibb. has the

additional phrase H13 YD &5\, which originally was perhaps intended as
an emendation of €\, or as the explanation of the two expressions which

follow. ﬁn;x; and ﬁnﬁx; denote parts of the body in general, and also
special parts, as ¢ hand”’ and ¢ side” or “ wing; "’ hence rendered by Tib. 7",
537 by Char. AN, 92N,
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man has been endowed,! he is said to have been made
in the form and likeness of the Almighty, but far from it
be the notion that the Supreme Being is corporeal, having
8 material form.

CHAPTER II

N W YT DHRD BN “ And ye shall be like ELoHIM
knowing good and evil”® (Gen. iii. 5.)

SoME years ago® a learned man asked me a question of
great importance ; the problem and the solution which we
gave in our reply deserve the closest attention. Before,
however, entering upon this problem and its solution I
must premise that every Hebrew knew* that the term “ Elo-
him” was a homonym, and denoted God, angels,® judges,
and the rulers of countries, and that Onkelos the prose-

! Munk: qui se joint 3 'homme. According to this writer's opinien,
Maimonides here alludes to the union of the passive intellect (RPN SDW)

with the active intellect ('man SDW). It is, however, more probable that
Maimonides simply refers to man’s soul, as having its temporary abode in his
body, withont any reference to philosophical theories.

* Having shown in the first chapter that the tselem elohim in which man was
created consisted in his intellectual perception, the author distinguishes in
this chapter that intellectual perception from man’s moral feelings. He
appears to be of opinion that the latter originated in some kind of disturbance
in the action of the former. The faculty of distinguishing between good and
evil is therefore considered by Maimonides as the result of man's degenera-
ton.

* Anb. vyp 9305 Tbn Tibbon: D' 15 i1, lit. it has years: " the more
usual phrase in Hebrew is that employed by Charizi, 1137 D' % or NOD M
.

¢ Munk : Tout Hebreu sait. Ibn Tibbon and Charizi more correctly 132 *2
¥1'; for Maimonides evidently refers to the ancient Hebrews, who spoke the
language and understood how to apply the term clohim in its various signi-
fications.

¢ It is noteworthy that elohim in this passage is mot employed to mean
“angels.” According to Maimonides the angels are purely intellectual beings,
ideals (07703 D*931), and the attribute “* knowing good and evil” is not
applicable to them. Maimonides was on this account accused of heresy; it

D
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lyte' explained it in the true and correct manner by taking
the words D98 nA™M (Ut ¢ ye shall be as gods,” Gen.
iii. 5) in the last-mentioned meaning, and rendering them
N3737> P “and ye shall be like rulers.” Having
pointed out the homonymity of the term “ Elohim” we re-
turn to the question under consideration. It would at first
sight,” said the objector, “ appear from Scripture that man
was originally intended to be perfectly equal to the rest of
the animal creation, which is not endowed with intellect,
reason, or power of distinguishing between good and evil :
but that Adam's disobedience to the command of God pro-
cured him that great perfection which is the peculiarity of
man, 2:z.: the power of distinguishing between good and
evil—the noblest of all the faculties of our nature, the
essential characteristic of the human race. It thus appears
strange that the punishment for rebelliousness should be the
means of elevating man to a pinnacle of perfection to
which he had not attained previously. This is equivalent
to saying that a certain man was rebellious and extremely
wicked, his nature was therefore changed for the better,?
and he was made to shine as a star in the heavens.*” Such
was the purport and subject of the question, though not
in the exact words of the inquirer. Now mark our reply,

was argued as follows :—If angels do not possess the faculty of distinguishing
between good and evil because they are intellectual beings, then, d fortiori
this faculty must be denied to God, who is intellectual in the highest degree ;
consequently, the laws concerning good and evil could not be divine. Abarbenel,
in his Commentary on the Moreh, refutes these insinuations.

1 See Babyl. Talmud, Gittin, 56 b. Onkelos, in his versior of the Pentateuch,
avoids, as far as possible, all anthropomorphic expressions. (See ch. xxvii.
Comp. Introd. to Nethinah lagger, Comm. on the Targum of Onkelos, by Dr. N.
Adler, Chief Rabbi,and Deutsch, “Literary Remains,” etc., pp. 319, sgg.) He
renders D'MON in this passage by N*2727 ¢ great men.”’ The so-called Targum
Jonathan has }*2739 i’hN'?D, probably a combination of two different readings.

* Arabic TJCDB, “and he changed,” Shem-tob Palquera, in Moreh ha-moreh
)ﬁ‘? YNV WY ; Ibn Tibbon, 31!35 ANMI] Y ; the former is more correct.

3 This probably ailudes to the constellation of Nimrod or Gabbar, which, in
the mythology of the Arabs, has the sume origin as the hunter Orion in the
mythology of the Greeks.
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which was as follows :—* You appear to have studied the
matter superficially, and nevertheless you imagine that you
can understand a book which has been the guide of past and
present generations, when you for a moment withdraw from
your lusts and appetites, and glance over its contents as
if you were reading a historical work or some poetical
composition.!  Collect your thoughts and examine the
matter carefully, for it is not to be understood as you at
first sight thought, but as you will find after due delibera-
tion ; namely, the intellect which was granted to man as
the highest endowment, was bestowed on him before his
disobedience. With reference to this gift the Bible states
that *“man was created in the form and likeness of God.”
On account of this gift of intellect man was addressed
by God, and received His commandments, as it is said :
“And the Lord God commanded Adam ” (Gen. ii. 16)—
for no commandments are given to the brute creation? or to
those who are devoid of understanding. Through the in-
telleet man distinguishes between the true and the false.
This faculty Adam possessed perfectly and completely.
The right and the wrong are terms employed in the science
of apparent truths® (morals), not in that of necessary

! History and poetry did not stand in high estimation with the philosophers
of those days. Comp. Yesod Mora of Ibn Ezra, ch. i, and Ibn Ezra Litera-
tare by M. Friedlander, Vol. IV., page 60.

* s Ann &9 1orb 390 1w mexn oAb faxn &
135 5 nnSy &5 a3 s &5 39003 375 v wxnb nwvnad. « Do not
listen to the words of the Efodi that Maimonides in his remark * the command
could not be given to beasts’ implied a criticism on the passage ‘and the
Lord spake unto the fish’ (Jonah ii. 10), for Maimonides did not mean that,
and did not think of it.””—(Abarbanel.)

3 DDMBD hasthe same two significations as the Greek évdoZoy and the Eng-
lish “ apparent,” viz., 1, clear, well-known ; 2 (opposed to positively true), pro-
bable, generally believed to be true. That which is universally known is better
known by direct perception than by proof. Maimonides in his Milloth Higgayon,
¢. viii.,, enumerates four kinds of assertions which are accepted without re-
quiring further proof:—1. Such as are based on perception by the senses
(B'MD); 2. Axioms or innate ideas (MNYNIN m‘»wmn); 3. Those
assertions which are generally accepted (MDDMBD), public opinion;

D 2
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truths, as, eg., it is not correct to say, in reference to the
proposition “the heavens are spherical,” it is *right’ or
to declare the assertion that “the earth is flat” to be
“wrong” ; but we say of one it is true, of the other it is
false. Similarly our language expresses the idea of true
and false by the terms nnx and 9w, of the right and
the wrong, by 2y and ¥. Thus it is the function of the
intellect to discriminate between the true and the false—a
distinction which is applicable to all objects of intellectual
perception. When Adam was yet in a state of innocence,
and was guided solely by reflection and reason—on account
of which it is said : “ Thou hast made him (man) little lower
than the angels” (Ps. viii. 6)—he was not at all able to
follow or to understand those principles of apparent truths;
the most manifest impropriety, viz., to appear in a state
of nudity, was nothing unbecoming according to his idea:
he could not comprehend why it should be so. After man’s
disobedience, however, when he began to give way to desires
which had their source in his imagination and in the gra-
tification of his bodily appetites, as it is said “that the tree
was good for food and delightful to the eyes” (Gen. iii. 6),
he was punished by the loss of part of this intellectual
faculty. He therefore transgressed a command with which
he had been charged on the score of his reason; and having
obtained a knowledge of the apparent truths, he was wholly
absorbed in the study of the beautiful and its opposite.
Then he fully understood the magnitude of the loss he had
sustained, what he had forfeited, and in what situation he
was thereby placed.! Hence we read, “ And ye shall be like

4. Those which are made on good authority (m‘):lpbﬂ).—The assertions of the

third class (MZ2DNBDN) are explained by two instances, nfap mpn ’1‘)),
and ©1223 N1 2'OHLA 0N,

! The theory of Maimonides appears to be the following: If Adam had
remained in the full possession of his intellectual power, so that his bodily
desires and appetites had been complctely under the control of his intellect and
reason, the moral principles mostly tending to restrain those desires and to
prevent their consequences, would not have been necessary, and therefore not
known to man. In the biblical account of the first man's state of innocence,
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Elohim, knowing good and evil,” and not * knowing”’ or  dis-
cerning the true and the false : ” while in necessary ! truths
we can only apply the words ¢ true and false,” not *“ good and
evil” Further observe the passage, “ And the eyes of both
were opened, and they knew they were naked.” (Gen.iii. 7) : it
is not said, “ And the eyes of both were opened, and they
sau”; for what the man had seen previously and what he saw
after this circumstance was precisely the same; there had been
no blindness which was now removed, but he received a new
faculty whereby he found things wrong which previously
be had not regarded as wrong. Besides, you must know
that the word rpo is exclusively used in the sense of re-
ceiving new sources of knowledge, not in that of regaining
the sense of sight. Comp., “God opened her eyes,” (Gen.
i 19). “ Then shall the eyes of the blind be opened,”
(lsaiah xxxviii. 8). “Open ears, he heareth not,” (ibid.
xlii. 20), similar in sense to the verse, “ Which have eyes to
see, and see not,” (Ezek. xii. 2). 'When, however, Scripture
says of Adam, Yrowr M9 mawn (42, “ He changes his face
and thou sendest him forth,” Job xiv. 20), it must be under-
stood in the following way : On account of the change of his

this is, according to Maimonides, figuratively expressed in the commandment,
“But of the tree of the knowledge of good and evil thou shalt not eat
of it” (Gen. ii. 17). Adam disobeyed the Divine command, he then saw
thenecessity of rules for restraining the desires; he had then to investigate and
to learn the difference between good and evil, between that which is right
and that which is wrong.

! The term NN “ necessary,” is the opposite of MBDDNDY ¢ generally
believed.” The assertions based on logical operations are called m’?:rmn, and
because they alone can be established by scientific proof which conveys the
conviction that it must necessarily be so and cannot be otherwise, they are
tlso known by the term ‘‘ necessary truths” (*17271). In reference to the
assertion of Maimonides, “ in necessary truth we can only apply the words
‘true’ and ¢ false,’ not ¢ right’ and ¢ wrong,'” Ibn Caspi remarks: ! ‘}:n
nw Sy oy v Ny ’5 sy 8O NRD P DO PR

1 WR DR YT 1o 09173 10 P50 Sar T b At call this
is very ingenious in a philosophical argument, but I never heard of or met with
any person who defended and proved this assertion, but many great men differ
from him, and ¢ the Lord will show who is His.’ "’
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original aim he was sent away.'—For the term &b signi-
fies “face,” * aim,” derived from 3D, “to turn,” as man
generally turns his face towards the thing he desires.—In
accordance with this interpretation, our text suggests that
Adam, as he altered his intention and directed his thoughts
to the acquisition of what he was forbidden, he was banished
from Paradise : this was his punishment ; it was measure for
measure. At first he had the privilege of tasting pleasure
and happiness, and of enjoying repose and security ; but as
his appetites grew stronger, and he followed his desires and
impulses, (as we have already stated above), and partook of
the food he was forbidden to taste, he was deprived of every-
thing, was doomed to subsist on the meanest kind of food,
such as he never tasted before, and this even only after exer-
tion and labour, as it is said, “ Thorns and thistles shall grow
up for thee ”’ (Gen. iii. 18), “ By the sweat of thy brow,” etc,,
and in explanation of this the text continues, “ And the Lord
God drove him from the Garden of Eden, to till the ground
whence he was taken.”” He was now with respect to food and
many other requirements, brought to the level of the lower
animals; comp., “ Thou shalt eat the grass of the field”
(Gen. iii. 18). Reflecting on his condition, the Psalmist
says, “ Adam (man) unable to dwellin dignity, was brought
to the level of the dumb beast ”’ (Ps. xlix. 13).2

1 'It is generally supposed that the subject to the verb MIYD is God; asto
INYNY, Maimonides thinks that it refers to Adam, to whom also the pro-
noun V'3 is referred. Comp. Bereshith Rabba, ch. xxi.

2 This verse is generally understood as referring not to Adam but to man-
kind. * A man who is without understanding is like the rest of the animal
world.”” Maimonides considers it as especially applying to the fate of Adam;
otherwise he would have said N)'2DD (WN21M). The punishment nat
TIYR 0P NN, “and thou shalt eat the herb of the field”” (Gen. iii. 18), is
taken in contradistinction to the first blessing, by which Adam was allowed to
eat the fruit of the trees (i. i. 28), called by our author D27} bl‘l‘?, ¢ pleasant
food.”” Comp. Bereshith Rabba xxi. It is noteworthy that R. Levi—in
opposition to Rabbi Jitschak, who thinks that the first sentence * thou shalt
eat the herb of the field "’ was rather mitigated by the second * in the sweat of
thy face thou shalt eat bread "—exclaims, Would that the first sentence had
remained in force ! (men would have had less trouble and care).
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“May the Almighty! be praised, whose design and
wisdom cannot be fathomed.?

CHAPTER IIL
noan Construction. mavan, 1, Skape. 2, Image. 3, Idea.

It might be thought that 3w and %31 in Hebrew have
one and the same meaning, but it is not the case. f™Man,
on the one hand, is derived from the verb r3 (to build), and
signifies the build and construction of a thing—that is to
say, its figure, whether square, round, triangular, or of any
other shape. Comp. 3wH3 %3 mvan Ay ownm Anan e

1 Lit., « the master of the will,” that is, He who alone has the power to
do what he wills. Ibn Tibbon ]N¥T1 '7”2, literally ; Char. N93%1 ‘?173,
according to the sense.

? After having described the sin of Adam, and his punishment, and having
explained the apparent difficulties of the Biblical account, Maimonides
strangely exclaims, ¢ Praised be the Lord, whose plan and wisdom cannot be
fully comprehended,” as if some difficult problem had been still left without
satisfactory solution. He probably alludes in these words to the question, Why
was Adam endowed with the power of leaving the higher sphere of pure
intellect, and falling into the lower grade of animal life? He therefore names
the Creator, Master of the will (]Y¥ W ‘?93), and declares that it is impossible
to penetrate into the depth of His wisdom.

3 While giving the several significations of temunah under three heads, mate-
rial form, imaginary form, and intellectual form, Maimonides does not think it
necessary to assign to tablnith more than one meaning, although the instances
given include the forms perceived by our senses and also those originated in the
imagination or seen in a vision, namely N'J2N NXY }2¥'DA N3N (Ex. xxv. 9) ;
DA%AND (Z6. xxv. 40) ; 1* N'33N (Ezek. viii. 3; and x. 8). Not having found
any instance of N*IZN denoting a purely immaterial form, he probably did not
consider it necessary to divide the instances quoted into two classes, espe-
cially since the forms of the second class originating in the imagination (]1'D73)
are abstracted from material bodies, and are therefore in some cases treated as
waterial, in others as immaterial. Ibn Caspi suggests another solution, material
forms presenting themselves to a prophet in a vision, are in the account of such
a vision treated as material, and even Onkelos would not hesitate to retain in
his version anthropomorphic phrases of this kind. Comp. ch. xxvii.
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“the pattern of the Tabernacle and the pattern of all its
vessels” (Exod. xxv. 9); =2 rmm ANR @R oONanD
““according to the pattern which thou wast shown upon the
mount ” (Exod. xxv. 40) ; 02 %5 nvan, “the form of any
bird ” (Deut. iv. 17); T nwan, “the form of a hand”
(Ezek. viii. 8); ohwm nwan, “the pattern of the porch *
(1 Chron. xxviii. 11). In all these quotations it is the
shape which is referred to; consequently the Hebrew lan-
guage never employs the word M3n in speaking of the
qualities of God Almighty.

The term 7130, on the other hand, is used in the Bible
in three different senses. It signifies, first, the outlines of
things which are perceived by our bodily senses, i.e., their
shape and form ;! as, e.g., Y10 %> foMWmN Yoo oA, “ And
ye make an image the form of some likeness” (Deut.
iv. 16); mamn 5o o N Y, “for ye saw no likeness ”
(Deut. iv. 15). Secondly, the forms of our imagination, f.e.,
the impressions retained in imagination when the objects
have ceased to affect our senses? In this sense it is used
in the passage which begins “In thoughts from the visions
of the night” (Job iv. 13), and which concludes it
remained but I could not recognise its sight, only an
image (MMN) was before my eyes,” i.e, an image which
presented itself to my sight during sleep. Thirdly, the
true form of an object, which is perceived only by the intel-
lect: and it is in this third signification that the term is
applied to God. The words v ‘i1 oM (Numb. xii. 8)
therefore mean “he comprehended the true essence of the
Lord.”?

! Tbn Tibbon has only YRR, Charizi YNN$Y YNAN.

3 The words D*VYAN |D m'?pn NN taken literally imply that the object has
for some time been in contact with our senses, but after this contact has ceased,
an image of the object is still perceived in our imagination. Visions of the
night, and dreams, brought under this category, are explained by Maimonides to be
nothing but impressions previously received from real objects. As, however, D2}
also means ‘“hidden,” ‘“absent,” the meaning of the words D wSyn nR
D'YNM may also be this : images of objects which have not been in contact with
the senses.

3 This is not in contradiction to the assertion made by our author (ch. xxxvii.)
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CHAPTER IV.
me, v, mn 1, To see. 2, To comprehend!

THE three words ¥, wyam, ™, which denote “to per-
ceive with the eye,” are also used figuratively in the sense
of intellectual perception. As regards rNM, this is well
known, e.g., T2 w2 MM N, “And he looked, and
beheld a well in the field” (Gen. xxix. 2): here rN" signi-
fies ocular perception ; NYT rMAOM M2 MM 3D, “yea,
my heart has seen much of wisdom and of knowledge”
(Eccles. i. 16); in this passage TN refers to the intellectual
perception.

In this figurative sense? the expression 1N is to be under-
stood, when applied to God ?; e.g, ‘M AN s, “1 saw
the Lord ” (1 Kings xxii. 19) ; ‘11 w58 8™, “ And the Lord

¢ that no man can have a conception of the real existence of God,” for a dis-
tinction must be made between '€ /11 NNON), “he comprehends the true
idea of the Lord,” scil., as far as man is able to comprehend it, and NNBONR
»n R’? R NAD *BD ININ'YD, “ His existence as it is in reality, cannot
be apprehended.”” Some commentators find here a contradiction, and explain it
to be an instance of the seventh cause of apparent contradictions, described by
Maimonides in the introduction to this work. Comp. Albo Ikkarim, Introd.
to Book I1.—Crescas justly notices that the only instance adduced by Maimo-
nides in support of the third signification of the word, is one that requires to
be proved. The word ‘ temunah ” is here applied to God, and the object of
these chapters is to show that such expressions, used in reference to God, are
not to be taken in their common signification.

! The last-mentioned instance of MYON containing the verb “to see’ in refe-
rence to God, suggested probably to the author the appropriateness of giving
here the explanation of these three verbs.

3 By this term (in Hebrew nbxen nNy ’B‘?\), Maimonides indicates that
these words are not really homonymous (D*BNNZD), but are used both in a
literal sense and in a figurative. According to Shem-tob this formula indicates
that in the instances which follow the word is employed in a similar meaning,
but not in exactly the same as that mentioned before. The rule does not hold
good in all cases. The phrase generally occurs before instances to which the
author desires to call our special attention.

3 That is, both in instances in which God is described as seeing, and in which
He is described as being seen.
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appeared unto him” (Gen. xviii. 1); 3 o DyvON N
* And God saw that it was good” (Gen. i. 10); N “N7FT
71235 NN, “I beseech Thee, show me Thy glory” (Exod.
xxxiii. 18) ; N2 SHR A WM, “ And they saw the God
of Israel” (Exod. xxiv. 10). All these instances refer to per-
ception by the intellect, and by no means to perception
with the eye as in its literal meaning: for, on the one
hand, the eye can only perceive a corporeal object, and even
this only from one point of view,! and in connection with it
certain accidents, as colour, shape, etc.; and, on the other
hand, God does not make use of any means in perceiving
a thing, as will be explained.?

In the same manner ®¥am signifies “ to view ” with the
eye; comp. M BN BN, “ Look not behind thee” (Gen.
xix. 17); ™rmn ywr v, ¢ But his wife looked back
from him” (Gen. xix. 26); v N> »a, “ And if one look
into the land ” (Isaiah v. 30) ; and figuratively, * to view and
observe ” with the intellect, *“ to contemplate” a thing till it
be understood. In this sense ®'ar7 is used in passages like
the following: 3py™a W »an 85, “ He?® hath not beheld
iniquity in Jacob” (Num. xxiii. 21); for “iniquity ” cannot
be seen with the eye. The words Mwn v ywam, “ And
they looked after Moses ” (Exod. xxxiii. 8)—in addition to the
litcral understanding of the phrase—were explained by our
Sages in a figurative sense. According to them, these words
mean that the Israelites examined and criticised the actions

! In Arabic 373 '9y (in Hebrew 1¥2Y), ¢ and only in a side,” or * and only
the surface”’ (like ;3 =p'3p)» only the exterior of a body being exposed to
our eye. Cherizi has DIPY2]), “and in a certain place,” thatis, not all the sides
of the object at the same time. Some MSS. of the editions of Tibbon's version
have N¥PY %3, others NY¥P 1I¥I) “and in connection with it some.”
Although the first reading agrees with the Arabie, the second reading gives evi-
dently a better sense.

* See ch. liv.

3 Maimonides appears to hold that the subject to the verb ¥ is either the
indefinite “one,” or  Balaam.” Comp. Onkelos 19193 'n5p NS MSanoN,
¢« T considered, there are no idolaters,” ete. ; Targ. Jon. n~'> Ny DD’?B ONR
55nDY X3, “ The wicked Balaam said, I see no,” etc. Others explain “ God
does not see,’” etc.
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and sayings of Moses! Compare also rmwwn X v
“ Contemplate, I pray thee, the heaven” (Gen. xv. 5); for
this took place in a prophetic vision.? The term ©ar1, when
applied to God, is employed in this figurative sense; e.g.,
BToNTT DR wvarm, “to look upon God” (Exod. iii. 6);
By ‘71 oy, “ And the similitude of the Lord shall he
behold ” (Num. xii. 8); 92w N5 Swy b8 wam, “And
thou canst not look on iniquity ” (Habak. i. 13).

The same explanation applies to fir. It denotes to view
with the eye, as: 2% 132 N, “ And let our eye look
upon Zion ” (Micah iv. 11) ; and also figuratively, to perceive
mentally : by A Sy M ows, “which he saw
concerning Judah and Jerusalem” (Isaiah i. 1); =37 rmn
mrma oar 58 ‘n, “The word of the Lord came unto
Abram in a vision” (Gen. xv. 1): in this sense M is
used in the phrase Dy1oNmT AR W™, “ Also they saw God ”
(Exod. xxiv. 11). Note this well ! 3

1 Comp. Shemoth Rabba xli., and the Commentary of Rashi on Exod. xxxiii. 8.

2 According to the literal meaning Abraham was told, although in a vision,
to go out of his tent and to look up to the heavens. In the Midrash the words
%I IR XYY areinterpreted ']‘?W NIIILINRD RY, “renounce thy know-
ledge of the influence of the stars,” and in accordance with this interpretation
Maimonides appears to understand the verb 12371 in the sense of ¢ to reflect.”
The words “ for this took place in a prophetic vision,” do not refer to the phrase
“in a vision” (NND3), by which the biblical account is introduced ; for in a
vision Abraham may have looked at the heavens, and according to Maimonides
(ch. xxvii.), the account of a vision is given as it really took place. These words
are merely an explanation of D231 that Abraham was told to reflect in a pro-
phetic vision on the heavens.

3 The author invites the reader to notice this explanation of MM in the last-
mentioned instance, a8 his interpretation of that passage, which will be given
in extenso in ch. v. is founded on the fact that MM there signilies “to
perceive mentally.”
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CHAPTER V.
DVTONIT R W™ “ Also they saw God.” !

WueN the chief of Philosophers® [Aristotle] was about to
inquire into some very profound subjects, and to establish
his theory by proofs, he commenced his treatise with an
apology, and requested the reader to attribute the author’s
inquiries not to presumption, vanity, egotism, or arrogance,
as though he were interfering with things of which he had no
knowledge, but rather to zeal and desire to discover and
establish true doctrines, as far as lay in human power. We
take the same position, and think that a man, when he com-
mences to speculate, ought not to embark at once on a subject
so vast and important ; he should previously adapt himself to
the study of the several branches of science and knowledge,?
should most thoroughly refine his moral character and
subdue his passions and desires,* the offspring of his imagi-

1 Maimonides, fond of moral reflections, introduces them in all his works
wherever opportunity is given. The last-mentioned words of the Pentateuch,
taken according to his interpretation, afford an opportunity for such a digres-
sion, and he therefore devotes a whole chapter to the explanation of that passage.

2 The Greek philosopher Aristotle is meant, who was regarded as the greatest
authority in all questions relating to philosophy. He was called the philo-
sopher xar’ iZoyxnv, and his works were the text-books, which were read,
studied, and expounded in the schools of the Mahomedans, not from their
original, but from Arabic translations. As to the apology referred to, comp.
Arist. De cwlo, ii. 12.

3 Munk : ‘“sans s'dtre exercé dans les sciences et les connaissances.” It
would be strange that the curriculum of a Theological student should begin with
exercise in science and knowledge, a step certainly not the first in the course
of any student, or that other disciplines—which do not require a know-
ledge of Logic—must for a long time have engaged the attention of the scholar
before he prepared himself for Theology. Both kinds of advice would be equally
absurd. Most probably Maimonides meant by P11 (Hebr. YOV 5’!1‘) that
he should adapt himself to the requirements of the life of a Theological scholar
by learning to bear with equanimity every kind of privation, exertion, and hard
work for the sake of truth. This general advice is developed in the words which
follow.

¢ Both Shem-tob and Efodi find these conditions indicated in the Command-

ments DMSBY 102N, and MR S8 WIN S8 (Exod. xix. 14-15), given to the
Israelites when preparing for the Revelation on Mount Sinai. Comp. Plat.
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nation; when, in addition, he has obtained a knowledge
of the true fundamental propositions, a comprehension of
the several methods of inference and proof (logic), and the
capacity of guarding against fallacies, then he may approach
the investigation of this subject. He must, however, not
decide any question by the first idea that suggests itself to
his mind, or at once direct his thoughts to command a
knowledge of the Creator, but he must wait modestly and
patiently, and advance step by step.

In this sense we must understand the words “ And Moses
hid his face, for he was afraid to look upon God” (Exod.
iii. 6), retaining at the same time the literal meaning of the
passage, that Moses was afraid to gaze at the light which ap-
peared to his eye ; but it must on no account be assumed that
the Being which is exalted far above every imperfection can
be perceived by the eye. This act of Moses was highly
commended by God, who bestowed on him a well-deserved
portion of His goodness, as it is said : ‘ And the similitude
of the Lord shall he behold.” (Num. xii. 8.) This, say our
Sages, was the reward for having previously hidden his
face, lest he should gaze at the Eternal.!

“The nobles of the Children of Israel,” on the other
hand, were impetuous, and allowed their thoughts to go un-
restrained : what they perceived was but imperfect. There-
fore it is said of them, “ And they saw the God of Israel,
and there was under his feet,” etc. (Exod. xxiv. 10); and
not merely, “and they saw the God of Israel:” the pur-
pose of the whole passage is to criticise their act of seeing
and not to describe it. They are blamed for the nature of

Phaed. 9. xai iv ¢f &v Lopev, obrwg, ¢ foixey, iyyvrarw dodueba Tov eidéva,
ldy re pdMiora pndiy dpddpey Ty odpart, pndd xowwvouey d,rt pi rica
davaycn, pndt avampmlopsba rijc Tobrov ¢ioewc, dAAd xabapsbwpey o’
abrod, iwg @v 6 Bedg avréc dmolvoy npdc : “ while we live, we shall probably
be nearest to knowledge when we most ignore the body, and only take
notice of it when absolutely necessary ; when we do not allow ourselves to be
entirely occupied with the wants of the body, but try to make ourselves
independent of it till God Himself deliver us entirely from it.” (Comp.
Part II., chap. xxxvii.)
' Talmud Babli Berachoth, 7a.
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their perception, which was to a certain extent corporeal—a
result which necessarily followed, from the fact that they
ventured too far before being perfectly prepared. They
deserved to perish, but at the intercession of Moses this fate
was averted by God for the time. They were afterwards
burnt at Taberah, except Nadab and Abihu, who were
burnt in the Tabernacle of the congregation, according to
what is stated by authentic tradition.!

If such was the case with them, how much more is it
incumbent on us who are inferior, aud those still lower
than we, to persevere in perfecting our knowledge of the
elements, and in rightly understanding the preliminaries
which purify the mind from the defilement of error; then
we may enter the holy and divine camp in order to gaze:
as the Bible says, “ And let the priests also, which come
near to the Lord, sanctify themselves, lest the Lord break
forth upon them.” (Exod. xix. 22.) Solomon, also, has
cautioned all who endeavour to attain this high degree of
knowledge in the following figurative terms, “Keep thy
foot when thou goest to the house of God.” (Eccles. iv. 17.)

I will now return to complete what I commenced to ex-
plain. The nobles of the Children of Israel, besides erring
in their perception were, through this cause, also misled in
their actions; for, in consequence of their confused percep-
tion, they gave way to bodily cravings. This is meant by the
words, ““ Also they saw God and did eat and drink.” (Exod.
xxiv. 11.) The principal part® of that passage, tiz., “ And
there was under his feet as it were a paved work of a sap-
phire stone” (Exod. xxiv. 10), will be further explained in
the course of the present treatise. (ch. xxviii.) All we here
intend to say is, that wherever in a similar passage the word
TINT, ™I, or ©YaM occurs, it has reference to intellectual

! In the Midrashim the words 17* M52 85 Sx2 13 Hrywe Sy (Exod.
xxiv. 11) are interpreted as follows:—God did not punish the nobles of the
Israelites (Nadab, Abihu, and the seventy Elders) on that occasion, but sub-
sequently they did receive their punishment : the sons of Aaron on the eighth
day of Dedication (Lev. x.2), and the elders at Taberah (Num. xi. 1-3).

Comp. Midrash Rabba et Tanchumah ad locum.
2 Arab, DNIDN; MID in the Hebrew versions is incorrect.
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perception, not to the sensation of sight by the eye; for
God is not a being to be perceived by the eye.

It will do no harm,! however, if those who are unable to
comprehend what we here endeavour to explain? should
refer all the words in question to sensuous perception, such
as lights created [for the purpose], angels, or similar beings.

CHAPTER VI.3

on 1, Man. 2, Male. 3, One (—the other). ~~
mon 1, Woman. 2, Female. 3, One (—the other).
1, Brother. 2, (one—) the other.

mrs 1, Sister. 2, (one—) the other.

Tue two nouns W™ and rN were originally employed to
designate the “ male and female ”’ of human beings, but were
afterwards applied to the ““male and female” of the other
species of the animal creation. For instance, we read, “Of
every clean beast thou shalt take to thee by sevens,” '8
N (Gen. vii. 2), which is identical in meaning with
371 3%, “male and female.”” The term rmoNt was after-
wards applied to anything designed and prepared for union
with ‘another object. Thus we read, “The five curtains

! That is to say, The interpretation which follows dves not contradict
the principle laid down by Maimonides, that the terms ©'27, N, NN, when
applied to God, denote intellectual perception, nor does such a view necessarily
include the corporification of God.

? Lit., “those who fall short of attaining that degree towards which
we endeavour to go up with him.”

3 It appears that Maimonides intends to return to the words Zselem and
Demuth, and to show that the significations mentioned above apply also to them

in the phrase wH¥a 1IMnIa 991, “and he begat in his likeness and in his
image.” For that reason probably the explanation of MR) ¥R and h 7l
are introduced here.

¢ Although only N is mentioned here by Maimonides, the explanation
must be understood to apply likewise to ¥*X. It would otherwise be strange
that Maimonides should have ignored the circumstance that in the instance
quoted by him, the feminine N is used on account of the feminine form of
the noun I,
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shall be coupled together mrrns O N, one to the other ”
(Exod. xxvi. 3). :

It will easily be seen that the terms rm and N,
“brother and sister,” are likewise treated as homonyms, and
used, in a figurative sense, like W™ and roN!

CHAPTER VII.

™ 1, To bear. 2, To create. 3, To produce. 4, To cause to
happen. 5, To infer. 6, To teach.

It is well known that the term T means, “to bear,”
owa 2 v, “they have born him children” (Deut. xxi.
15). The word was next used in a figurative sense with
reference to objects in nature, meaning, “to create,” as in
Y o™ o3, “before the mountains were created”
(Ps. xc. 2); also, *“to produce,” in reference to that which
the earth causes to come forth as if by birth, e.g, MM
iz “He will cause her to bear and bring forth ” (Isa.
lv. 10). The term 7 further denotes, *“ to bring forth,” seil.
changes in the process of time, as though they were things
which were born, e.g., B T mm Y70 8 ¥, “for thou
knowest not what a day may bring forth” (Prov. xxvii. 1).
Another figurative use of the word is its application to the
formation of thoughts and of ideas, and opinions resulting
from them; comp. “pw 7> “and brought forth falsehood ”
(Ps. vii. 14); also, Yow™ o™ Y12, “and they please
themselves in the children of strangers” (Isa. ii. 6), t.e.,
“they delight in their opinions.” Jonathan ben Uzziél
paraphrases the passage, }PoIR N2BY oMWY, “they walk
in the customs of the Gentiles.”

1 It deserves notice how very little Maimonides has to say on MR and

MINN, leaving it eutirely to the reader to find the gradations between
the primitive and the figurative meanings of the words from the analo-

gous ¥*X and NNR; and to explain accordingly the phrases Y'NR 5% e
(Exod. xxv. 20) and AMNN 5x nex (Ez.i. 9). The explanation of thess

words is here introduced, probably because they occur in a figurative sense in
the first chapter of Ezekiel.
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A man who has instructed another in any subject, and
has improved his knowledge, may in like manner be re-
garded as the parent of the person taught, because he is the
author of that knowledge; and thus the pupils of the
prophets are called “sons” of the prophets, as I shall
explain when treating of the homonymity of j2 “son.”?
In this figurative sense, the word T is employed
when it is said of Adam, “And Adam lived an hun-
dred and thirty years, and begat a son in his own
likeness, in his form” (Gen. v. 3). As regards the
phrase, “form of Adam, and his likeness,” we have
already stated’ what it means. Those sons of Adam who
were born before that time were not human in the
true sense of the word, they had not ‘“the form of man.”
With reference to Seth who had been instructed, enlightened
and brought to human perfection, it could rightly be said,
“he (Adam) begat a sor in his likeness, in his form.” Itis ac-
knowledged that a man who does not possess this “form”” (the
nature of which has just been explained) is not human, but
a mere animal in human shape and form. Yet such a crea-
ture has the power of causing harm and injury: a power
which does mot belong to other creatures. For those gifts
of intelligence and judgment with which he has been en-
dowed for the purpose of acquiring perfection, but which he
has failed to apply to their proper aim, are used by him for
wicked and mischievous ends; he begets evil beings, as
though he merely resembled man, or simulated® his outward
appearance. Such was the condition of those sons of Adam

! The chapter on ]3, promised here, is not contained in the present treatise.
According to the opinion of Efodi, Maimonides referred here to the explanation
of YMDI2 '151'1, given in the second part of this chapter, and which implies
the explanation of 13 19N (Gen. iv. 25). 2 Ch i., p. 29, seq.

3 The Arabic f"2RM* N ]NDJN‘?R 3P W NINOD, which Munk renders
“il est donc, pour ainsi dire, quelque chose qui ressemble & ’homme ou qui
le contrefait,” is rendered by Charizi, who paraphrases rather than translates
the passage, DD XY DI 125 DY NYAN 1B A KT O by
Tibbon, YD WX DIXD DT 737 X171 BN, WP has perhaps its
origin in reading 'PRM® for MONAN

. E
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who preceded Seth. In reference to this subject the Midrash
says: “ During the 130 years when Adam was under rebuke
(7), he begat spirits,” i.e, demons;? when, however, he
was again restored to divine favour “he begat in his
likeness, in his form.” This is the sense of the passage,
“ Adam lived one hundred and thirty years, and he begat
in his likeness, in his form ” (Gen. v. 3).

CHAPTER VIIIL
oy 1, Space. 2, Place. 3, Position (fig.).?

ORIGINALLY the term Dy applied both to a particular
spot and to space in general; subsequently it received a

1 13 denotes originally “to rebuke;’’ comp. Targ. Onkel., Gen. xxxvii. 10,
where 2" is rendered A3Y; DM is used also as a synonym of "171J and
DN, and signifies a certain kind of excommunication. Comp. Moéd Katon,
16a: DY 1O 'MND apM) PN DY Yo mirp YW I'X. The term is
figuratively applied to a similar relation between God and man; by misdeed
the latter makes himself unworthy, as it were, of communing with God. This
was, e.g., according to Midrash, the case with Adam from his expulsion from
Paradie to the birth of Seth (Comp. Bereshith Rabba ad locum).

2 DY is given by Maimonides as the explanation of NYM of the Midrash;
whilst MM does not exclusively demote evil spirits, the word DY is
always used in that sense in the Talmud and the Midrash. Some of the
Kabbalists understand by D2 the several forces of nature.

3 The next group of anthropomorphic expressions to be interpreted (ch.
viii.—xxvii.) consists of those which refer to space and motion. Haviog
shown that the terms figure, likeness, etc., cannot be applied to God in their
ordinary sense, Maimonides now proceeds to explain that the expressions which
imply the idea of space in reference to God cannot be taken literally. It is pos-
sible that this order was suggested to our author by the passage, ¢ And Cain
went out from the presence of the Lord " (Gen. iv. 16); or, “And Enoch walked
with God, and he was not, for God took him” (ib. v. 24); for these are
the most striking instances of anthropomorphiem in the beginning of Genesis
after the phrase *“ in our form and likeness.”” Ibn Caspi, Efodi, and others
are of opinion that this chapter is intended to explain the word there in the
passage ‘ and there he put the man'’ (ib. ii. 8). The order of the chapters
from viii. to xxvii. is as follows : —God occupies no space (DYp%); the throne
(RD2, DO, heavens) which He is said to occupy, is not to be considered a
material throne.—He does not ascend (-‘I‘?V), descend (1Y), sit (3¥"), stand
(DY, D, 2%Y), approach (1)), or fill a place (&5D). He is not above a

place (D7), does not pass by (12Y), come in (X3), go out (N¥*), return (77),
walk (‘[5.'!), or rest (]2¥).
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wider signification and denoted * position,” or ¢ degree,” as
regards the perfection of man in certain points. We say,
eg., this man occupies a certain place in such and such a sub-
ject. In this sense this term, as is well known, is frequently
used by orators,! e.g., MINMIY MMOM2 PO D Nom,
“ He fills his ancestors’ place in point of wisdom and piety ; *’
A mypma Apbrm 1Y, ¢ the dispute still remains in
its place,” ie, in statu quo [ante]. In the verse ™3
wpey ‘11 A, ¢ Blessed be the glory of the Lord from His
place ” (Ezek. iii. 12), y2ym» has this figurative meaning,
viz., “according to the exalted nature of His existence,”?
and wherever £y is applied to God, it expresses the same
idea, namely, the degree of His existence, to which nothing
is equal or comparable, as will be shewn below (ch. Ivi.).

It should be observed that when we treat in this work of
any homonym, we do not desire you to confine yourself to
that which is stated in that particular chapter ; but we open
for you a portal and direct your attention to those signifi-
cations of the word which are suited to our purpose,’ though

! Arabic 33558 Sp ; Munk translates : ¢ dans notre langue ”’; for ¢ notre "
there is no equivalent in the original. Both Charizi and Tibbon render the
phrase literally by ]1W‘?-‘I Y3, The phrase in Hebrew as well as in Arabic
admits of two meanings: 1, those who master the language by compiling and
explaining all its words—i.e., lexicographers ; 2, those who master it in speech
and writing—speakers, orators, and authors. As there is no reason why
philologists or lexicographers should use the phrase more than any one else, it
may be assumed that Maimonides meant authors and orators, who have occasion
to speak of other men and of their merits. It is different from JNDYON Sn
(2571 HP3) mentioned below. (See Note 3.)

? Lit.,, “To His degree and His great share in the existence.” This
phrase shows how impossible it is to avoid anthropomorphisms and in-
correct terms in speaking of God. Maimonides does not mean that the
Supreme has the largest portion of existence; the expression is a mere
figure resulting from the comparison of His existence with that of other beings ;
each of the latter having its portion of existence, the same expression has
naturally been applied to God, in so far as a comparison between the Creator
and His creatures is admissible. Munk is of opinion that BN of the original
does not mean * portion,” but ¢ dignity,” <1132 ; but even this meaning can

only be found in B in the sense of ** the best portion.”
3 Le., To explain anthropomorphic phrases occurring in the prophetical
E 2
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they may not be complete from a philological point of view.!
You should examine the prophetical books and other works
composed by men of science, notice the meaning of every
word which occurs in them, and take homonyms in that
sense which is in harmony with the context. What I say
in a particular passage is a key for the comprehension of
all similar passages.? For example, we have explained
here makom in the phrase yymm » T35 ™3; but
you must understand that the word makom has the same
signification in W oy M (“behold, a place is with
me,” Exod. xxxiii. 26), ¢iz., a certain degree of contemplation
and intellectual intuition (not an ocular inspection), in addi-
tion to its literal meaning “a place,” ¢iz., the mountain
which was pointed out to Moses for seclusion and for the
attainment of perfection.

books ; to substitute a metaphorical meaning for the primary significations of
the words.

! The original gy % Sax 735 'p obane o Praax 2ona S5 Munk,
et non pas par rapport au but de ceux qui parlent au langage vulgaire quelconque.
Charizi, TOWR AR D Peda 21w 0 nmd w5 &%, The word
‘AN, the equivalent of ‘7:‘!&, spoils the sense of the passage, or it must be
transposed, NOIN DWW WIR l\l‘/‘?:. The rendering of Tibbon is certainly
more correct: MO 1 NS Y3 now pay vd . —ob Snx
adwits of two meanings : 1, the people who speak a certain language ; 2, those
who treat of a language, by writing down its vocabulary and the meanings
of the words—¢‘lexicographers.” This is meant in Hebrew by I1W‘? "?1’3.
Maimonides says that he does not pretend to enumerate all possible
meanings of a word, but to establish certain significations, required for the
proof of those principles which form the basis of his work. Comp. * This is
no philological treatise’’ (chap. x., page §5).

T F5NpOR X7 ARNED 31 R oxbabR 8D Munk: “Ce qui
nous venons de dire est la clef de ce traité et d’autres (de nos écrits).” From
the instance which follows we may infer that ﬁ‘;xpn‘;g N7 does not refer
to the treatise of Maimonides, but to the Biblical passage which is being
explsined. The explanation given of one passage, implies that of other
pascages, and if the same rendering is not applicable to all instances, the
student must find the proper rendering in each case according to the
principle illustrated by the one example.



PART 1.—CHAPTER IX. 53

CHAPTER IX.
N3 1, Throne. 2, Emblem of royalty. 3, Greatness.

Ter original meaning of the word No>, “throne,” re-
quires no comment. Since men of greatness and authority,
8, e.g., kings, use the throne as a seat, and MO, ““the
throne,” thus! relates to the rank, dignity, and position
of the person for whom it was made, the Sanctuary has
been styled NOS, inasmuch as it likewise refers to the
superiority of Him who manifested Himself, and caused His
light and glory to dwell therein. Comp. “ A glorious high
throne from the beginning is the place of our sanctuary ”
(Jer. xvii. 12). For the same reason the heavens are called
M), for to the mind of him who observes them with
intelligence they suggest the Omnipotence of the Being
which has called them into existence, regulates their motions,
and governs the sublunary world by their beneficial influence :
as we read, “Thus saith the Lord, The heavens are my
throne, and the earth my footstool” (Isaiah Ixvi. 1); t.e.,
they testify to my Existence, my Essence, and my Omuni-
potence, as the throne testifies to the greatness of him
who is worthy to occupy it.

This is the idea which true believers should entertain ; not,
however, that the Omnipotent, Supreme God is supported
{ by any material object ; for God is incarporeal, as we shall
prove further on; how, then, can He be said to occupy any
space, or rest on a body? The fact to which we call the
reader’s attention is this: every place distinguished by the
Almighty, and chosen to receive His light and splendour,
as, for instance, the Sanctuary or the Heavens, is termed
No3, ¢ throne ;”” and, taken in a wider sense? as in Y T %2

! Lit., “a thing found,” that is, being in existcnce. RT3 (Hebrew N¥D)
has been rendered by Munk * visible,” although neither the Arabic RTJD,
! nor the Hebrew N3D) denotes exclusively a thing which is visible; even the

| Supreme Being is called N3D).
* Three figurative meanings of RDD are given by Maimonides. The third,

; “ greatness,” is introduced by the phrase nw‘:n 13 277N, ““the use of the

A I
N
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™ o>, “ For my hand upon the throne of God ” (Exod. xvii.
16), No> denotes the Greatness and Power of God. These,
however, need not be considered as something separate®
from the existence of God or as part of the Creation, so that
God would appear to have existed both without the throne,
and with the throne; such a belief would be undoubtedly
heretical. It is distinctly stated, “ Thou, O Lord, remainest
for ever; Thy throne from generation to generation”
(Lament. v. 19). By “Thy throne” we must, therefore,
understand something inseparable from God. On that
account, both here and in all similar passages, the word 80>
denotes God’s Greatness and Omnipotence, which are iden-
tical with His essence.

Our opinion will be further elucidated in the course of
this Treatise.?

CHAPTER X.
™y 1, To go up. 2, To rise. 3, To act in reference to superior
beings. ™. 1, To go down. 2, To fall. 3, To act in refe-
rence to inferior beings.
‘WE have already remarked?® that when we treat in this work
of homonyms, we have not the intention to exhaust the
meanings of a word (for this is not a philological treatise) ;

word has been amplified,”” whereby he indicated that it is an extraordinary
application of the word. It appears that it has been suggested solely by the

phrase quoted and explained, viz., f1* 03 5% 90 3. The reason why Maimonides
could not apply the second signification of the word RD2, is given by Ibn Caspi
as follows :—These are either the words of Moses or of God. In the first case
Moses could only swear by the name of God; to swear by * the heavens’ or
anything else would appear to be a sin. (Comp. Ex. xxiii. 13.) In the other
case we cannot imagine that God would swear by anything else than by Him-
self, because he who confirms a declaration by an oath must name something
superior to himself, at least nothing inferior.

! Maimonides adds, that although he takes DI in this passage as an attribute
of God, the phrase ¢ the throne of God’® does not necessarily imply that this
attribute is something separable from God, as though we were able to imagine
God with that attribute, and also without it. According to the author it is
tantsmount to heresy to assume that God possesses attributes of this kind.

2 Sce infra, ch. li. et seq. 3 See p. 52, Notes 1 and 2.
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we shall mention no other significations but those which
bear on our subject. We shall thus proceed in our treat-
ment of the terms m>Y and T

These two words 1Y and T are Hebrew terms used in
the sense of ascending and descending.! When a body
moves from & higher to a lower place, the verb, T “to go
down” is used : when it moves from a lower to a higher
place, the word M5y “to go up ” isapplied. These two verbs
were afterwards employed with regard to greatness and
power. When a man falls from his high position, we say T,
*he has come down,” and when he rises in station, 1Y, “ he
has risen.” Thus the Almighty says, “The stranger that is
within thee shall get up (M©y") above thee very high, and
thou shalt come down (Tn) very low.” (Deut. xxviii. 43).
Again, “ the Lord thy God will set thee on high (3»%Y) above
all nations of the earth ”” (Deut. xxviii. 1): “ And the Lord
magnified Solomon exceedingly ” (m5yn%) (1 Chron. xxix.
25). The Sages often employ these expressions, as:—}"yn
PO PR P2 “In holy matters men must ascend and
not descend.”? The expression 1%y and T are also applied
to intellectual processes, namely, when we reflect on some-
thing beneath ourselves we are said to go down (), and
when our attention is raised to a subject above us we are
said to rise (1ToYp).

! Ibn Tibbon, DI 3PN NES3 DVND ML B IOPM AN
)T, “ The two terms 7" and 1OV are frequently employed in Hebrew texts,
and their meaning is well known.” Having no other terms to express the sense
of 17" and n'l"'W than the same verbs 17" and -'1'79, he omitted the translation
of 013755 and 151N, and wrote instead of it PYT® DIV, leaving DAND,
which word gives no sense. Instead of INV1' DI'3}, we expect VT ]'JV‘?.
Charizi, Py M5 DM MDY MM by

? In the Talmud and in the Midrashim we find various applications of this
rule; e.g., when R. Eleazar b. Azariah had been elected Nasi in the place of R.
Gamaliel, who had been deposed, he was allowed to remain in office, after R.
Gamalicl had been reinstated in his former dignity, on the following plea
I PR 2P ]’SVD Y12 ? "ML, ¢ Shall we depose him (R. Eleazar) P
We have the tradition, that we are allowed to raise a person to a post of honour,
but if once he is raised, we must not (without cause) depose him’’ (Talm.
Bubl. Berachoth 28a). Comp. Shokalim, vi. 4 ; Megillah, ii. 1, ete.
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Now, we occupy a lowly position, both in space and
rank in comparison with the heavenly sphere,! and the
Almighty is Most High not in space, but with respect to
absolute existence, greatness and power. When it pleased
the Almighty to grant to a human being a certain degree of
wisdom or prophetic inspiration, the divine communication
thus made to the prophet and the entrance of the Divine
Presence into a certain place is termed ™ “descending,”
while the termination of the prophetic communication or the
departure of the divine glory from a place is called by
“ ascending.”

The expressions 1%y and T when used in reference to
God, must be interpreted in this sense.? Again, when, in
accordance with the divine will, some misfortune befalls a
nation or a region of the earth,® and when the biblical
account of that misfortune is preceded by the statement that
the Almighty visited the actions of the people, and that
he punished them accordingly, then the prophetic author
employs the term T (descend): for man is solow and in-
significant that his actions would not be visited nor bring

! Lit., that which surrounds us, i.c., the heavenly spheres ; according to
Munk this means the highest sphere, which moves all the rest.

3 99O N7, in Hebrow |MYA MY, “ this idea” does not refer to the
last-named eignification, ¢ prophetic inspiration,” but relates to the general idea
contained in it, viz., an act of the Suprcme Being in relation to man as one of

the inferior creatures. Efodi takes this passage to mean that 7% and n‘?l’,
whenever used in relation to God, have reference to Divine inspiration and
revelation or their discontinuance; he was therefore obliged to add *with a
few exceptions mentioned below.”

3 The expression “according to his previous will ”” led many to the erroneous
supposition that Maimonides held the heretical opinion that the punishment
inflicted on the victims of the Deluge, on Sodom, etc., was the inevitable result

of the Divine scheme (py1pn 113 Anvpbn An'wy) manifested in the
Creation, and that the prophetic writers only represented the Divine will as in
connection with certain events which had been determined since the beginnitg
of the world. (See Ibn Caspi, Narboni, and the replies of Abarbanel.) In fact,
Maimonides does not use here Ay»p in the sense of “eternal; ” it means
simply ¢ previous,” * preceding,” scil., the event. There is nothing in this
sentence to justify the inference of Ibn Caspi, Narboni, and others, that
according to Maimonides the prophets described events which had been deter-
mined upon since the Creation as & punishment for sins arising from man's
free will.
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punishment on him, were it not for the divine will :! as is
clearly stated in the Bible, with regard to this idea, “ What
is man that thou shouldst remember him, and the son of
man that thou shouldst visit him » (Ps. viii. 5).

The design of the Deity to punish man is, therefore,
introduced in the word T%; comp. Mban T nan, “ Go
to, let us go down and there confound their language”
(Gen. xi. 7) ; w1 ‘1 1™, “ And the Lord came down to

—see” (Gen. xi. 5); M 2o TN, “I will go down now and
see ” (Gen. xviii. 21). All these instances convey the idea
that man here below has to incur punishment.

More numerous, however, are the instances of the first
case,? piz., in which T is used in connection with the reve-
lation of the word and of the glory of God, e.g., “ And I will
come down and talk with thee there” (Num. xi. 17); “And
the Lord came down upon Mount Sinai”’ (Exod. xix. 20);
“The Lord will come down in the sight of all the people”
(Exod. xix. 11); “ And God went up from him” (Gen.
xxxv. 13); “And God went up from Abraham” (Gen. xvii.
22). When, on the other hand, it says, *“ And Moses went
up unto God”” (Exod. xix. 3), it must be taken in the third?
signification of the verb mby, in addition to its literal
meaning that Moses also ascended to the top of the mount,
upon which a certain material light* (the manifestation of
God’s glory) was visible; but we must not imagine that the

! These words, simple and clear as they are, have still produced long and
obscure notes on tho Divine will, as the medium between God and the universe.
(See Munk, p. 57, note 2.) Maimonides here simply says, that man is too
unimportant to be noticed by the Supreme Being, but it is nevertheless the will
of the latter to take notice of His creatures.

2 When applied to God, the third meaning of nSy and T, “to act in refe-
rence to superior and in reference to inferior beings ” is subdivided as follows: —
(a), to reveal Himself to a man or in a certain place; (4), to punish or reward.
¢ The first,” mentioned here, refers to the first of this subdivision.

3 «The third,” does not refer to the foregoing * first,” but to the number
of principal significations of the terms, as enumerated in this chapter, viz., 1,
literally, to go up, to go down; 2, to rise, to fall in dignity and power; 3, to
act in reference to superior or inferior beings.

4 Lit., “the light which has been created.” The phrase admits of two mean-
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Supreme Being, who is far beyond the imagination of the
ignorant, occupies a place to which we can ascend, or from
which we can descend.

CHAPTER XI.
a1, To sit. 2, To remain.

Tue primary meaning of the word maw», in Hebrew,
denotes “ being seated,” as, NOOT1 By 2wy Jon M, “ Now
Eli the priest sat upon a seat” (1 Sam. i. 9); but, since a
person can best remain motionless® and at rest when sitting,
the term 2> was applied to everything that is perma-
nent and unchanging ; thus, in the promise that Jerusalem
should remain constantly and permanently in an exalted
condition, it is stated, “ She will rise and sit (712w™) in her
place” (Zech. xiv. 10) ; further, “ He maketh the woman who
was childless to sit (") as a joyful mother of children”
(Ps. cxiil. 9); ¢.e., He makes her condition to be permanent
and enduring.

When applied to God, 22" is to be taken in that latter
sense : *“ Thou, O Lord, remainest (awn) for ever ” (Lam. v.
19); “O thou who sittest (aw*r) in the heavens” (Psalm
cxxiii. 1) ; “ He who sitteth (2w") in the heavens ” (ii. 4),
1. e., He who is everlasting, constant, and in no way subject to
change ; immutable in His Essence, and as He consists of
nought but His Essence, He is mutable in no way what-
ever ?; not mutable in His relation to other things; for

ings, either natural light as distinguished from purely spiritual light, which,
not having been created, is eternal; or the light which has been expressly
created for the purpose of representing the Divine presence (12'2%’). Comp.
chap. Ixiv.

1 The apparent contradiction in the Hebrew of Tibbon DTIRI f1'71 WRD)
DY NI IV does not occur in the original, or in the translation of
Charizi; for Y in the version of Tibbon corresponds to the Arabic T3P,
which Charizi renders by PP, ¢ to be still.”

2 That is to say, change cannot be applied to God as regards any
attribute of Him, because, according to Maimonides, no attributes can be pre-
dicated of God. See chap. li. segq.
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there is no relation whatever existing between Him and any
other being, as will be explained below,! and therefore no
change as regards such relations can take place in Him.
Hence He is immutable in every respect, as He expressly
declares, »ow WY ‘1 N, “I, the Lord, do not change
(Mal. iii. 6); ¢. e., in Me there is not any change. The
term 2" must be taken in this sense when referring to God.

The verb 2w when employed of God is frequently comple-
mented by the noun oww (Heavens), inasmuch as the
heavens are without change or mutation, that is to say,
they do not individually change? as the individual beings
on earth, by transition from existence into non-existence.

The term aw» is also used in descriptions of God’s rela-
tion (the term relation is here employed as a homonym)
to existing species of evanescent things; for those species are as
constant, well-organised, and unvarying as the individuals of
the heavenly hosts. Thus we find y=~m 21 By 2w (lit,
“Who sitteth over the circle of the earth,” Isaiah xl. 22),
“ Who presides constantly and unremittingly over the circuit
of the earth”; that is to say, over its revolution; the
prophet refers in this term to those things on earth which
are in a perpetual revolution.?

! Chap. Ivi. Two things connected by a certain relationship must, accord-
ing to our author, have some common properties, otherwise the idea of rela-
tionship cannot be applied. Between God and His creatures, such a relation-
ship cannot exist, as he has no property in common with them.

? See I. Ixxii. ; I1.iv. The stars are all unchangeable according to Maimon-
ides, the fixed stars as well as the planets; they move constantly with the same
velocity and in the same sphere (gilgal), their substance remaining always the
rame. Munk (note ad locum) refers this remark of Maimonides only to the
fixed stars, but there is no reason why the planets should be excluded.

3 Itisclear, that Maimonides finds in the term YW 3, a reference to the
species. In order to demonstrate ‘t.his he substitutes for qryxnaN» — the Arabic
for the Biblical 331 (213D, Tibbon ; 55n NBPN Charizi), *“ circle,”—the term
RN, “its rotation,’” and the earth not being supposed to rotate, he assumes that
“earth ” stands for ¢ things on earth.” The phrase y* W 3N signifies there-
fore * the revolution of things on earth,” referring to the species which through
the constant change of individuals appear to be in a perpetual motion. The

Hsbrew 1NN employed by Ibn Tibbon,and N9 in the phrase which fol-
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Again, 220 )anh m1, “The Lord sitteth upon the flood *
(Psalm xxix. 10), ¢.e, despite the change and variation
of earthly objects, no change takes place with respect to
God’s relation (to the earth): His relation to each of
the things which come into existence and perish again is
stable and constant, for it concerns only the existing species
and not the individuals. It should therefore be borne in
mind, that whenever the term 2w» is applied to God, it
is used in this sense.

CHAPTER XII.
oy 1, To stand. 2, To be confirmed. 3, To stir.

THE term rmy) is a homonym. In one of its signifi-
cations! DY is the opposite of 2wy, “to sit,” as N
wen 1 N op, “He did not rise nor move for him”

lows (n’>~$n 713 DMNM) have the same meaning as the term has in the
common phrase nodn MA, ¢ recwring by moving in a circle.” The forms
1n55n and 755R3 in the printed editions of Tibbon’s translation are misprints
for N95N and 755N 3. Soce Moreh ha-moreh, page 161. Munk translates

the passage thus: ‘¢ Celui qui est perpétuel et stable au dessus du circuit de la
terre ou de son four, en faisant allusion aux choses qui y naissent tour @ four.”

Charizi translates KM% by 93531 NBPA3, « by the revolution of the celestial
sphere.”” Ibn Caspi and others explain the phrase likewise in that scnse. This
is incorrect; for things dependent on the revolutions of the sphere are tran-
sient, while Maimonides finds in the phrase YN/ 3311 something permanent.
Comp. ch. Ixxii.

! Maimonides begins the explication”of the homonyms with the  primary
signification” (YN P or NNYRIN INMIM, and the like), when the

second meaning has been derived from the first (ISR 13 M, S
etc.); when the first two or more significations of the term are, according to
Maimonides, independent of each other, the first is not represented as the
primary signification. In this chapter, therefore, he simply says, * and one of its
meanings.” (Comp. ch. xiii., xiv., xv., etc.) Comp. Munk, * Le Guide,” p. 61,
Note 1, who, like Shemtob and others, appears to have overlooked this
distinction.
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(Esth. v. 9).1 It further denotes the confirmation and
verification of a thing, eg.: Y237 mx ‘M oM, “The Lord
will verify His promise ” (1 Sam. i. 23); oy rmw o,
“The field of Ephron was made sure (as the property of
Abraham) ”’  (Gen. xxiil 17). =vw3 =wN man o, “The
house that is in the walled city shall be established ”
(Tev. xxv. 30) ; Sy Nobon ™2 Moy, “ And the king-
dom of Israel shall be firmly established in thy hand ”
(1 Sam. xxiv. 20). It is in this sense that the term o) is
always? employed with reference to the Almighty; as
e oy 1Y, ¢ Now shall I rise, saith the Lord”
(Ps. xii. 7), which is the same as saying, “ Now shall I
verify my word and my dispensation for good or evil.”
™2 ormn oypn AN, “ Thou shalt arise and have mercy
upon Zion ” (Ps. cii. 13), which means: Thou wilt
establish what thou hast promised, ¢iz., that thou wouldst
pity Zion.

Generally a person who resolves to set about a
matter, accompanies his resolve by rising, hence the verb
oy is employed to denote “to resolve” to do a certain
thing ; as, oY 12y NN 2 opr Y3, “That my son hath
stirred up my servants against me ” (1 Sam. xxii. 8). The
word is figuratively used to signify the execution of a
divine decree against a people sentenced to extermination,
as oy M2 Yy ywy, “And I will rise against the

! This instance has been preferred to many others occurring in the Penta-
teuch and other books, because here the meaning of DD (“to rise'’) as the
opposite of N3 ¢ sitting,” is best seen from the fact that DP ¥ is opposed

to POA W3 3L 37N (v. 13). In verse 9, 2" must be supplied, and
several MSS. read DA W3 2L,

? Here Maimonides states that DID, when applied to God, has always the
meaning “ to establish,” and below two verses are quoted, in which he assigns
another signification to the verb DY used in reference to God, viz., ¢‘ to be de-
termined to do”” (YMWYNM). The difference may perhups be that in the instances
given for the second signification, the subject is * God,” while in the two passages
quoted subsequently the subject is ** the decree " (N3, which in the interpreta-
tion of the passage is to be substituted for the personal pronoun).—Comp. ch. viii.,
P- 52, note 1, and beginning of ch. x. The Moreh ha-moreh (p. 162), in the
resumé of this chapter, only speaks of two significations of the word.
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house of Jeroboam ” (Amos vii. 9); ©wm M2y o,
“but he will arise against the house of the evildoers”
(Isaiah xxxi. 2). Possibly, the phrase oy Y (Ps. xii. 7)
should be taken in this latter sense, as also 12 ormn =N
(#b. cil 13),namely : Thou wilt rise up against her enemies.

There are many passages to be interpreted in this
manner, but in no way should it be understood that He
rises or sits—far be such a notion! Our Sages expressed this
idea in the formula, TTBY ¥ mawr 8 Abysh PR, “In
the world above there is neither sitting nor standing;” for
Y and BY) are synonyms [and what is said about nTwY
also applicable to rmy].

CHAPTER XIIIL
™y 1, o stand. 2, To cease. 3, To last.

Tue term Y is a homonym signifying “to stand up-
right,” as my"® Wb MYy, “When he stood before
Pharaoh ” (Gen. xli. 46); My mwn Y o8, “ Though
Moses and Samuel stood” (Jer. xv. 1);? prmby Ty M,
“He stood by them” (Gen. xviii. 8). It further denotes
“ cessation and interruption,” as TV» WY N> YMY 3, “but
they stood still and answered no more” (Job xxxii. 16);
nTon My, “and she ceased to bear” (Gen. xxix. 35).
Next, "™y signifies “to be enduring and lasting,”
as, D0 oW Y jynY, “that they may continue
many days” (Jer. xxxii. 14); "oy n5oW; “Then shalt

! Talm. Babli. Chagigah 16a. The editions have &b my 8 naver xS
NDY (in accordance with Rashi). Maimonides appears to have read 177'DY )

nawer 8o Comp. Maim. Comm. on Mishnah Sanhedrin X., I., third prin-
ciple (D).

* The phrase 3D5 DI, “stood before me,” (i.., before God), must
certainly be taken figuratively ; it is here quoted as an instance for the primary
meaning of VY, “to stand upright,’ in so far as it implies either
‘ standing " as distinguished from lying in the grave, or * standing '’ at
prayers.
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thou be able to endure” (Exod. xviii. 23); myn My
3, “His taste remained in him” (Jer. xlviii. 11), de.,
it has continued and remained in existence without
any change; 7Y% NMmY PRy, “ His righteousness
remaineth for ever” (Ps. cxi. 3), fe, it is permanent
and everlasting. ™Y applied to God must be understood in
this latter sense, as BT =M1 BY NI DM WO YN
(lit. *“ And his feet shall stand in that day upon the Mount
of Olives,” Zech. xiv. 4), ¢ His causes, ¢, the events
of which He is the cause,! will remain efficient,” etc.
This will be further elucidated when we speak of the mean-
ing of Y1, (Vide infra, chap. xxviii.) In the same sense are
used the phrases »MY Y 1D N, “But as for thee,
stand thou here by me” (Deut. v.28), and 77 P2 Y 2R
oo, ““I stood between the Lord and you”? (Deut. v. 5).

CHAPTER XIV.
o 1, Adam. 2, Man. 8, Common people®

Tre homonymous term DN is the name of the first man,
being, as Scripture indicates, derived from N the
“earth.”* Next, it means “mankind,” as D2 " 1 &5

' YI3RIONR (Heb. ¥'NIID) lit. “his causes,” signifies here *the things
of which He is the cause.” 12D appears to be used by homonymy in a double
sense : a, cause ; b, effect. In chapter xxviii., the term YYM2D is explained by
DN3ID ‘N* R WR nmSam, « the wonders of which God is the cause”
(page 97).

2 The sense of the two passages accordingly is: “And thou remain firm in
thy knowledge of Me,” or ““in the fulfilment of the command received of Me ;"
and “ I remained firm in my mission between the Lord and you.”

3 According to the several commentators this chapter is a supplement to that
on PR (ch. vi.), and is intended to throw light on some passages of the Maaseh
Mercabhah (Ezek. i. 5, 8, 10, etc.) not mentioned here. They do not explain
thereby the strange position of the chapter, which is *‘not the suggestion of
the moment " (supra, page 20). As in mankind, so in each individual, a lower
element (DIN), and a nobler one (¥'R) are contained. According to Maimon-
ides the pronouns ;INNY and *DIN in the last-mentioned passages (ch. xiii.)
refer to the nobler element (the pure intellect) in Moses.

¢ It is not distinctly stated in the Bible that the name “ Adam " is derived
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“ My spirit shall not strive with man” (Gen. vi. 3). Again,
DTN 02 N Y™ WY, “ Who knoweth the spirit of the
children of man ”” (Eccl. iii. 21) ; ™ rmamam v omwm "Ny,
“ 80 that a man has no pre-eminence above a beast ” (Eccl.
iii. 19). o™ signifies also ‘“the multitude,” “the lower
classes ” as opposed to those distinguished from the rest, as
DRV BTR N2 “Both low and high” (Psalm xlix.
3).

It is in this third signification that it occurs in the verses,
DINT P22 AN DONTT w3 W, “ The sons of the higher
order (Elohim) saw the daughters of the lower order (Adam)”
(Gen. vi. 2) ; and PMmN 2RO 158 “ Forsooth ! as the humble
man you shall die” ! (Psalm Ixxxii. 7). ’

" CHAPTER XV.

aws and Ay 1, To stand. 2, To last3

AvLTHOUGH the two radicals 223 and 22 are distinet, yet their
meaning is identical, as you know from their various forms.

from NDIR, “earth,” but Maimonides perhaps inferred it from Gen. ii. 7,
% And God formed man, (DTTN?T) out of the dust from the earth,” (MDINT (D).

1 This verse is quoted like the preceding, not only to explain the term
¢ Adam,” but also the expressions ““ elohim *’ and b'ne elyon’’ which precede,
and to show that the latter signify ¢“the upper class of men,” ¢‘ the princes,”
etc., in contra-distinction to ¢ adam,”” *the common people.”’ According to
Ibn Caspi, Narboni, etc., Maimonides here suggests that the biblical account
of Adam is to be taken in a figurative sense, that it does not contain the
history of the first man, but the development of man’s moral and intellectual

faculties. Abarbanel ad locum justly characterises this as DY YNYN PO '?:l-'l.

? Procceding with the interpretation of those anthropomorphic passagesin the
Pentateuch, which refer to space and motion, the author now directs our atten-
tion to the dream of Jacob, to the ladder by which the angels of the Lord go up
and down, and on the top of which the Lord stood. Commentators and
philosophers have long dwelt upon the explanation of this passage (Comp. Ibn
Ezra, Nachmanides, Akedath Yitschak, etc., a@ locum). Maimonides himself
gives a different interpretation of the passage in Part II. x. Ibn Caspi says,
that that passage deserves the name Maaseh Mercabhah, as much as the first
chapter of Ezckiel. The interpretation of the words, “and behold the Lord

stood upon it,’’ led to the explanation of the phrase, ¥ '79 N3¥N; and
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This homonym has several meanings: in some instances
it signifies ““to stand” or “to place oneself,” as 23AM
AR, “ And his sister stood afar off” (Exod. ii. 4);
7o v, ¢ The kings of the earth set themselves”
(Psalm ii. 2); ovaxy w2y, “They came out and stood”
(Numb. xvi. 27). In other instances it denotes continuance
and permanence, as D@2 2% 37, “ Thy word is esta-
blished in Heaven ” (Ps. cxix. 89), t.e., it remains for ever.

Whenever this term is applied to God it must be under-
stood in the latter sense, as YWHY 233 ‘71 713N, ““ And, behold,
the Lord stood upon it” (Gen. xxviii. 13), “ stood,” i.e., ap-
peared as eternal and everlasting “ upon it,” numely, upon
the ladder, the upper end of which reached to heaven, while
the lower end touched the earth. By means of this ladder
all may climb up who wish to do so, and they must ulti-
mately’ attain to a knowledge of Him who is above the
summit of the ladder, because He remains upon it perma-
nently. It must be well understood that the term ‘‘ upon it ”?
is employed by me in harmony with this metaphor. “ Angels
of God ” who were going up represent the prophets. That

taking it figuratively, our author was obliged to find for MY an adequate signi-
fication. The next chapter, therefure, treats of the homonymity of the term
“tewr,”

! The expression §y7% (M1272 Tibbon, omitted by Charizi), *“by necessity,”
ishere ambiguous. Grammatically it can be connected with by (1"?1) Hebr.); so
Munk: “celui qui est dessus nécessairement,” explaining it in anote *I'étreabsolu
¢t nécessaire,” or with the verb JYT' (1Y), in which case the sense of the
passage would be, *“ till he who ascends step by step reaches the top and there
necessarily attains & perception of the Supreme Being, as the latter remains
Permanently and eternally above the ladder.” Those who join ‘ necessarily "’
with “is upon it "’ (Munk, Moreh ha-moreh, etc.), make Maimonides use tau-
tological language : God i upon the ladder necessarily, for He is upon it per-
manently. The reverse order would then certainly be more correct: God is
upon it permanently, for He is there necessarily.

! In the translation of Tibbon, the words 1"?1’ 0 (MOXRDT'=) DRODY
bave been misunderstood and have been transformed, in the printed editions, iuto
%Y %) 1 1137 WNBY. In the Comm. of Ibn Caspi (cf. also other commen-
tators), though he quotes 1"71’ 3%3 * 1137, the remark of Msimonides is referred to

his own use of 1"?1’, not to 1'59 occurring in the Biblical phrase. It is possible
tLat Lere also the words 3¥3 ¥ have erroncously been added by the copyist.
F
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the name ¥o>» “ angel,” was applied to prophets may clearly
be seen in the following passages: No» row™, “ He sent
an angel ” (Numb. xx. 16) ; ovaam b Habart i 1 o Som
‘ And an angel of the Lord came up from Gilgal to Bochim
(Judges ii. 1).! How suggestive, too, is the expression
2 BTN oY, “ascending and descending on it!” The ascent
is mentioned before the descent, inasmuch as the “ ascending ”
(mby) and attaining a certain height of the ladder precedes
the ¢ descending,” (7TT), 7., the application of the know-
ledge acquired in the ascent for the training and the in-
struction of mankind. This application is termed rvv,
‘ descent,” in accordance with our explanation of the term
(chapter x.).

To return to our subject. The phrase Wop 3% has re-
ference to the permanence and constancy of God, not to the
idea of physical position. This is also the sense of the phrase
221 Yy Moz, “Thou shalt stand upon the rock ” (Ex
xxxiii. 21). It is therefore clear that 2% and Y are
identical in their signification. Comp. Sy ow 7485 T "0t
292 2R, “ Behold, I will stand before thee there upon
the rock in Horeb” (Ex. xvii. 6).

CHAPTER XVL
2 1, Rock. 2, Flint. 3, Quarry. 4, Origin.
THE word ™12 is a homonym. First, it denotes “a rock,” us

2923 O™, “ And thou shalt smite the rock” (Ex. xvii. 6).

1 According to Maimonides, ']R'?D, in the first quotation, is Moses; in the
second, some other prophet, not named. He does not, however, prove that
“angel,” in the two passages quoted, could not be taken in the ordinary sense
of the word.

2 Having stated that 1D} and 2¥), in their figurative application, denote the
same thing, the author supports his interpretation of 3% in the phrase N3¥2}
N3N 51’, by extending the identity of the two terms to that of the phrases
in which they are followed by ¥ 5. It s clear, that M¥7 Sy Y, used
in reference to God, has to be taken in a figurative sense; Maimonides con-
cludes that MR S NI¥I has the same meaning, although the subject in
this phrase is Moses.
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Then, ¢“ a hard stone,” like the flint,'e.g., &2 1270, “Knives
of stone” (Josh. v. 2). It is next employed to signify the
quarry from which the stones are hewn; comp. ™12 Hx y2van
zn22rm, “ Look unto the rock whence ye are hewn ” (Isainh
li.1).2 From this latter meaning the term was afterwards
employed to express * the root and origin’’ of all things.
It is on this account that in the foregoing verse, after the
words D22 M3 ORI, it is stated ‘MY ©FTAN U8 W,
“ Look unto Abraham your father,” from which we evidently
may infer that the werds “ Abraham your futher ” serve to
explain *the rock whence ye are hewn;” and that the
Prophet meant to say “ Walk in his ways, put faith in his
instruction, and conduct yourselves according to the rule of
his life! for properties contained in the quarry should bs
found again in those things which are formed and hewn out
of it,”

Itis in the latter sense that the Almighty is called “rock ”
("), He being the origin and the causa efficiens of all things
besides Himself. Thus we read Y>pd oy =2, “ He is the
Rock, His work is perfect ” (Deut. xxxii. 4); swn 77 M3,
“Of the Rock that begat thee thou art unmindful ” (Deut.
xxxii. 18); oom oM, “Toheir Rock had sold them”
(xxxii. 30) ; WSRO N2 PN, “There is no rock like our
God ” (1 Sam. ii. 2) : 2w Mz, “The Rock of Eternity ”
(Isaiah xxvi. 4). Again, ™35y N3, “ And thou shalt
stand upon the rock ” (Exod. xxxiii. 21), ie., Be firm and
steadfast in the conviction that God is the source of all
things (the “ Primal Cause "), for this will lead you towuards
the knowledge of the Divine Being. We have shown that
the words “ W oY MM contain the same idea.?

! ;ms‘mn (W'D’?n-‘l ¥, Charizi), has no equivalent in the translation of
Ibn Tibbon.

? This verse serves to prove the use of tsur in the sense of ‘“ quarry,” and
also its use in the figurative meaning,  origin.” Having no other support for
Lwr deooting *¢ quarry,” Maimonides derives it, probably, from the verb
0NI3N, which is used in reference to quarries (comp. 23N *JIN * minerals 7).

3 Chapter viii. (p. 52), where makom is explained as denoting a certain
degree in the development of the intellectual faculties of man (]3') NIVIV).

F2
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CHAPTER XVII.

oW AN YR N “ Do not erpound Physics in the
presence of two.” (Talm. Bab. Chagigah 11 b)

Do not imagine that only Metaphysics should be taught
with reserve to the common people and to the uninitiated ;
for the same is also the case with most of the natural
sciences.! In this sense we have repeatedly made use of the
expression of the Sages, w2 MwNna NwYna N, *“ Do
not expound the chapter on the Creation in the presence of
two,” [vide Introd. page 7 and note 3]. This principle was
not peculiar to our Sages; ancient philosophers and scholars
of other nations were likewise wont to treat of the principia
rerum obscurely, and to use figurative language in dis-
cussing such subjects. Thus Plato and his predecessors called
Substance the female, and Form the male.2—(You are aware 3
that the elecments of all existing transient things are three,
¢iz., Substance, Form, and Privation [of form]; the last-
named element is always inherent in the substance, for
otherwise the substance would be incapable of receiving a
new form ; and it is from this point of view that privation
[of form] is included among the elements. As soon, then,

! This chapter appears to aim at justifying the use of figurative, and there-
fore less intelligible, expressions, such as ¢ Tsur,” instead of the more common
appellations of the Suprcme Being. It was here the proper place for Mai-
monides to make such a remark, because, according to his interpretation, the
words N¥N ‘?D N3X¥N contain a figure which the reader, if left to himself,
would not easily find in them. Inaddition to this, his interpretation of MY as
‘¢ the source of all things,” brings the Biblical passage into closer relation to
physical science. (See Munk, note ad lacum.)

? Comp. av ro pdv eldoc Ndyow éxe dppevig Te xai warpdc & 8" ¥Aa, Onkede
re xai paréipog, ‘ Of which the form bas the relation of the male and the
father, the substance that of the female and the mother.”” (Plat. Timaei
Locri, 94,4.)

3 The words “ You are aware,”’ etc., to “ Treatises on Natural Science,’’
are used parenthetically, containing, in opposition to the opinion of Plato
~— that the principles of all things were two, matter and form—the author's own
opinion that three principles must be assumed, eiz., matter, form, and privation
of form (i.e.,, form in potentia, or the capacity of matter to receive a certain
form).
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as a substance has received a certain form, the privation of
that form, namely, of that which has just been received,
has ceased, and is replaced by the privation of another
form, and so on with all possible forms, as is explained
in treatises on natural philosophy.!)—Now, if those philo-
wphers who have nothing to fear from a lucid expla-
nation of these metaphysical subjects still were in the habit
of discussing them in figures and metaphors, how much more
thould we, having the interest of religion at heart, refrain
from elucidating to the mass any subject that is beyond their
comprehension, or that might be taken in a sense directly
opposite to the one intended. This also deserves attention.?

CHAPTER XVIIL

9, YO, w, To approach, to touch, 1, physically ;
2, mentally3

THE three words 37, Y23, W) sometimes signify “ contact ™ or
“nearness in space,” sometimes the approach of man’s know-

! Bee Arist. Phys., i. 6 and 7.

? In this phrase Narboni and other commentators discover an allusion to
significations of the word MY not mentioned by Maimonides in this chapter.
The causes of all things being four, and only one being given here, the word MY,
denoting origin or beginning (that is, cause), must also include the other three
causes (TNY, WA, n*‘;:n, form, matter, and purpose). More probably, how-
ever, the author reminds the reader that the explanations generally given of the
passage quoted at the end of chapter xvi. are only for the common people, who
would not understand the philosophical interpretation,

3 In the preceding chapters Maimonides spoke of that kmowledge of the

Primal Cause, which man can attain, by gradually ascending the ladder of
intellectual comprehension; he explains now the term ¢ approaching God *’ as
a metaphor expressing the same idea, especially in reference to the verse,
*And Moses alone shall draw near to God, and they shall not draw near.”
The chapters which follow next contain the interpretation of expressions
referring to manifestations of God in certain places: as * The glory of the Lord

Jilled the tabernacle ” (ch. xix.); ¢‘The Lord sitting upon the throne Aigh and

exalted” (ch. xx.); “And the Lord passed before his face' (ch. xxi.);
‘“ Behold, I come unto thee” (ch. xxii.); * The Lord cometh out from His
place” (ch. xxiii.); “I will go, and I will return to my place ” (ch. xxiv.);
and the pleasure of him wko dicclleth in the bush’’ (ch. xxv.).
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ledge to an object, as if it resembled the physical approach of
one body to another. As to the use of 39 in the first meaning,
viz., to draw near a spot, comp. TN YR 2D WND “ As he
drew near the camp” (Ex. xxxii. 19); 2 pn nyd), “ And
Pharaoh drew near (Ex. xiv. 10). Y23 in the first sense, cis.,
expressing the contact of two bodies, occurs in Wor b
“ And she cast it at his feet” (Ex. iv. 25); 9 Sy v, < He
caused it to touch my mouth” (Is. vi. 7).! And w2 in the
first sense, ¢iz., the approach or motion of a man towards
another, is found, e.g., in 7T YHR w2, ¢ And Judah drew
near unto him” (Gen. xliv. 1).

The second meaning of these three words is “ approach by
means of knowledge,” or “contact by comprehension,” but
not in reference to space. As to Y23 in this second sense, comp.
WwEws owwn YR Y0 D, “for her judgment reacheth unto
heaven ” (Jer. li. 9).2 An instance of 37 being used in this
meaning is contained in the following passage, “wN 227y
WoR 1PN 2o N “ And the cause that is too hard for
you, bring it unto me ” (Deut. i. 17) ; this is equivalent to
saying, “ Ye shall make it known unto me.” The verb >p
(in the Hiphil) is thus employed in the sense of giving in-
formation concerning a thing.® The verb w2 is used figura-
tively in the phrase =mM oman wa, “ And Abraham
drew near, and said ” (Gen. xviii. 23); this took place in
a prophetic vision and in a trance, as will be explained; *

! By adding this instance, Maimonides appears to indicate that, although
part of a prophetical vision, the words '8 'PD PN, ““and he caused (the coal) to
touch my mouth,” may be taken literally, because the Prophet really perceived
that process in the vision.

? This phrase is generally taken as a hyperbolic expression, meaning * very
great.” According to Maimonides, the terms D' and D'PNY’ are here used
in the sense of ““the Most High,” and NMOBY'Y as denoting “ her sins de-
serve punishment ' (¢ her sins became known to the Most High ").

3 This remark seems to be quite superflunous; there is no reason why it
should be added after *OR 192*9PN more than after the instances for Y1) and
©2). The special figurative meaning of 37D is, perhaps, in this instance more
clearly shown by the verb YNYDYY ¢“and I will hear it,” which follows
immediately.

¢ Pt. 1., cap. xxi., and Pt. II., cap. xli.—The figurative meaning of £') is
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also in Yow3Y Moa MM EYM wW D Y, “ Forasmuch as
this people draw near me with their mouths and with their
lips »’ (Isaiah xxix. 13). Wherever a word denoting approach
or contact is employed in the prophetic writings to describe
a certain relution between the Almighty and any created
being, it has to be understood in this latter sense [eiz., to
approach mentally]. For, as will be proved in this treatise,’
the Supreme is incorporeal, and consequently He does not
approach nor draw near a thing, nor can aught approach or
touch Him; for when a being is without corporeality, it
cannot occupy space, and all idea of approach, contact,
distance, conjunction, separation, touch, or proximity is
inapplicable to such a being.

There can be no doubt respecting the verses 2% ‘rm a1p
™, ¢ The Lord is nigh unto all them that call upon Him ”
(Ps. cxlv. 18); pigor oorr N3y, “ They take delight in
approaching to God” (Is. lviii. 2); 2 “» onvs Nap,
*“ The nearness of God is pleasant to me”’ (Ps. lxxiii. 28) ;
all such phrases intimate a spiritual approach, f.c., the
attainment of some knowledge, not, however, approach in
space. Thus also ¥or 02T, “ who hath God so nigh unto
him” (Deut. iv. 7) ; Y22 nnN 37, “ Draw thou near and

clearer in the instance which follows, the verb being joined to 1*B3, * with
their mouths ;”’ and it is probably quoted to support the explanation of tke
pbrase DI1N3ANR ©2M, ¢ And Abraham approached mentally.”” This is in accord-
ance with the view of Maimonides, that the communication between God and
Abraham as related in Gen. xviii. 23-33, tovk place in a prophetic vision,
although this circumstance is not distinctly stated in the Bible. Maimonides
adds that it took place in N'WI33 NI, “a prophetic trance;’ the
reader is not informed on what biblical passage this statement is based.
The author nowhere proves that all divine communications were made
to Abraham in that condition. The state of prophetic trance is different
from a mere ‘ vision,” as is distinctly stated by Maimonides in Part II.,
chapter xli.

The preposition {1, meaning “in the same sense as the expression has in
the following passaze,” or “of the same kind as,”’ in Ibn Tibbon’s version has
no equivalent in the original. It is possible that it is a corruption of }31.
Some commentators join it with the preceding ININ'Y 2, *“as may be
explained by referring to.” Charizi has 99N instead of 9.

1 pt. II., cap.iv.
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hear ” (Deut. v. 27) ; ‘M 1125 mwn wa, “ And Moses alone
shall draw near the Lord ; but they shall not come nigh *’
(Ex. xxiv. 2).

If, however, you wish to take this expression rwn @iy
* And Moses shall draw near ”” to mean that he approached
a certain place in the mountain, whereon the Divine
Light shone, or, in the words of the Bible, “ where the
glory of the Lord abode,” you may do so, provided you do
not lose sight of the truth that there is no difference whether
a person stand at the centre of the earth or at the highest
point of the ninth sphere, if this were possible ; he is no
further away from God in the one case, or nearer to Him
in the other; those only approach Him who obtain a know-
ledge of Him ; while those who remain ignorant of Him
recede from Him. In this approach towards, or recession
from God there are numerous grades one above the other,
and I shall further elucidate, in one of the subsequent
chapters of the Treatise,! what constitutes the difference in
our perception of God.

In the passage WYy o2 v3, “Touch the mountains,
and they shall smoke ” (Ps. exliv. 5), the verb Y1 is used in a
figurative sense. “Let thy word touch them,” as in the
phrase w2y Yy v, “ Touch thou him himself” (Job ii. 5),
the meaning of which is “ Bring thy infliction upon him.”
In a similar manner Y3, in whatever form it may be em-
ployed, must in each place be interpreted according to the
context ; for in some cases it denotes contact of two material
objects, in others knowledge and comprehension of a thing,
as if he who now comprehends anything which he had not
comprchended previously had thereby approached a subject
which had been distant from him. This point is of con-
siderable importance.?

! Part I1., cap. xxxvi., and Part I., cap. Ix.

3 This remark is added, according to Efodi and others, to indicate that
the two passuges, *You shall not touch it” (Gen. iii.) and ‘‘No hand shall
touch it"” (Exod. xix.), are to be explained according to the same principle.
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CHAPTER XIX.

Nm 1, To fill. 2, To complete. 3, To reach the highest degree.

Tue term N1 is a homonym which denotes that one
substance enters another, and fills it, as 777> No>nMY, “ And
she filled her pitcher” (Gen. xxiv. 16); =mym Nm
9™, “ An omer-full for each ” (Ex. xvi. 32;! and many
other instances. Next, it signifies the expiration or com-
pletion of a fixed period of time, as AT9% rmy WomM, “ And
when her days to be delivered were fulfilled” (Gen. xxv.
24) ; &» PR o W, © And forty days were completed
for him” (Gen. I. 8). It further denotes attainment of
the highest degree of excellency, as ‘1 N33 Nomy, “ Full
with the blessing of the Lord” (Deut. xxxiii. 23); Nom
25 mon e, “ Them hath he filled with wisdom of heart ”’
(Ex. xxxv. 35); AT AR FIEAT AN IO AN NDeY,
“He was filled with wisdom, and understanding, and
cunning” (1 Kings vii. 14).2 In this sense it is said ¥
1135 yom 99 (lit. “ The whole earth is full of his glory,” Is.
vi. 4), “ All the earth gives evidence of Iis perfection,” that is
to say, leads to & knowledge of it.*> Thus also N9 ‘17 1233

' The editions of the Bible have 12100 MWYn Nsb. Either Maimonides
himzelf or the copyists confounded the two passages NS WP WY and
NOY WP 85Y (Ex. xvi. 21 and 32).

3 According to Maimonides the meaning of these three passages is: “The
greatest blessing of the Lord,” ¢ He gave them the highest degree of the
wisdom of the heart,” * He acquired the highest degree of wisdom,” ete.

3 1t is difficult to see how Maimonides reconciles the grammatical construc-
tion of the sentence with his interpretation. Some authors (as Efodi and
otherz) supply ** the perfection’ as the explanation of ¥OD, and give the
meaning of the phrase as follows: ¢ The perfection of the whole earth proves
His perfection,” so that in the words of Maimonides the principal part, the
substitute for t{sb, the theme of this chapter, is absent. It is possible that
Maimonides in his interpretation of the passage paraphrases only the first
three words YWRN 5 R'?D, excluding ¥T12J. According to this view the
phrase isto be rendered, *‘ The perfection of the whole earth is His glory,”
that is, ‘“the perfection which the whole earth declares is His glory.” The
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1ownn A, “ The glory of the Lord filled the tabernacle
(Ex. x1. 34) ;! and, in fact, every application of N>n to God
must be interpreted in this manner; and not that He has a
body occupying space. If, on the other hand, you prefer
to think that (in this passage) by ‘v T3>, *‘the glory
of the Lord,” a certain light created for the purpose is
to be understood, that that light is always termed Tv2>,
and that the same ¢ filled the tabernacle,” we have no
objection.?

CHAPTER XX.
o™ and N, High, 1, in space; 2, in estimation.

Tue word o is a homonym, denoting elevation in space,
and elevation in dignity, ¢.e, greatness, honour, and
power. It has the first meaning in =N SY»n A3nm oo,
““ And the ark was lifted up above the earth” (Gen. vii. 17) ;
and the latter meaning in BY® =13 s, “I have
exalted one chosen out of the people” (Ps. lxxxix. 20);
aopn T e w1y, “ Forasmuch as I have
exalted thee from amongst the dust” (1 Kings xvi. 2) :
oYn T e 1YY, “ Forasmuch as I exalted thee
from among the people” (1 Kings xiv. 7).

Whenever the term & is employed in reference to God,
it must be taken in the second sense: BVTON D by o,
* Be thou exalted, O God, above the heavens” (Ps.lvii. 12).

words u'l"?l’ 59N % have been added in order to substitute for TN (““is
evidence,”’ lit. ¢ testifies,”) another verb that implied the notion of ** speaking "’

in a less degree. The suffix in n*‘;y agrees with 5813, Maimonides appears
to have abandoned this somewhat forced interpretation of the passage in favour
of the more simple one, *“ the whole earth is full of His praise.” Comp. ch.
Ixiv. on the different meanings of T33.

! That ie, according to the author, the perfection of the Lord appeared in
the Tabernacle.

¢ Comp. chapter v., page 47, note 1.

3 OQur editions of the Bible have 79Y1 1.

—— — ———————————— . S—
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In the same manner Nw> denotes both elevation in space
and elevation in rank and dignity.! In the former sense
it occurs in DrBr Yy oaw AR WYY, “ And they lifted
up their corn upon their asses” (Gen. xlii. 26); and there
are many instances like this in which the verb Nw3 has the
meaning “to carry,” “to move” from place to place; for
this implies elevation in space. In the latter semnse we
have wo5n sy, “ And his kingdom shall be exalted ”
(Num. xxiv. 7); oswom oo, “And he bare them, and
carried them ” (Isaiah Ixiii. 9) ; wwann pym, “ Wherefore
do ye exalt yourselves” (Num. xvi. 3).

Every expression including N2> when applied to God has
this latter sense—e.g., YN wOW Nwdn, * Lift up thyself,
thou judge of the earth” (Ps. xciv.2); No) OO BN 11D,
“ Thus saith the High and Exalted One” (Is. lvii. 15)—
denoting elevation in rank, quality, and power;? not, how-
ever, in space.

You may be surprised that I employ the expression, “ cleva-
tion in rank, quality, and power,” and you may say, “ How can
you assert that several distinct expressions denote the same
thing ? 7’3 It will be explained later on (ch. 1. segq.) that those

! The original bR is rendered P'?l'l-'l by Ibn Tibbon; it is the portion
allotted to something ; it is a synonym of n')vn and 13770 ; and p‘;nn naney
means “ distinction of the portion ”’ (scil. of honour, dignity, etc.) i.c., ¢ dis-
tinction.”” Comp. ch. viii. page 51, note 2. Shemtob and others are of opinion
that by p‘;nn 1N Maimonides meant to say that X&) implied a higher degree
of elevation than DV,

2 Ibn Tibbon appears to have read in the original fnyy #bxSi #51m Ayss
in the edition of Munk 51y is omitted. The reading of Ibm Tibbon
deserves the preference, forin the first place it harmonises better with the words
which follow: PIDOM 7YY M0 N3 MBR Pava P Swy,
and secondly the word Hpn=, ““elevation,” is used by Maimonides in this
chapter in its general meaning, referring both to space and to dignity, and was
therefore most probably connected in this place with a qualifying genitive.

¢ The question here anticipated by Maimonides is not why the author em-
ployed the three synonyms NIDMY, n‘;xm, 712790 ; first, because there were
in the preceding chapters, even in the first part of this same chapter, opportu-
nities for such a romark, and there is no reason why Maimonides should have
reserved it for this place (see Shemtob ad locuwm) ; sccondly, the answer that in
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who possess a true knowledge of God do not consider that
He possesses many attributes, but believe that these various
attributes which describe His Might, Greatness, Power,
Perfection, Goodness, etc., have one and the same secnse,
namely, that of His Essence, and not anything extraneous to
His Essence. 1 shall devote special chapters to the Names
and Attributes of God ; our intention here is solely to shew
that N>y o7 in the passage quoted denote elevation in rank,
not in space.

CHAPTER XXI.

=3y, 1, To pass. 2, To sound. 3, To appear. 4, To transgress.
5, To miss.

I~ its primary signification® the word =2y refers to the
motion of a body in space, and is chiefly applied? to
living creatures moving at some distance in a straight
line,® e.g., ©m™EH =3y M, ““ And He passed over before

God all attributes are one and the same thing, is no reply to this question. The
author has explained the expression X&) in nearly the same terms as D7; both
occur together in the last mentioned instance; he therefore adds, Be not sur-
prised that I explain two distinct attributes (D' D'2"Y) to be identical
(AR 1"3Y) for the Divine attributes, etc. ; otherwise Maimonides would have
said D'39 DWINY 'R (Y DWN 'R, In addition to this reasoning we
may add that Charizi omits those synonyms in his translation altogether. He
has: D3P DWN PR WXRN DX 11 5T payd San e oo R M
AR YN D3O

1 The Hebrew versions omit the words *27} 58 > '!1313'?& WO ““in the
signification of 93} in Arabic,”” as superfluous in a translation from Arabic into
Hebrew. .

2 The Arabic is '>m5x n‘axﬁm, lit.,, ““and the first instance of it.” Ibn
Tibbon, NIRRT INMIA PYY, in some MSS. PN 1'DTY; Munk, 11
désigne d'abord. Sinbn TNJYPY is the first of the principal significations of
the term ; each of these may contain several different meanings, which are
introduced by Sanbi n‘)xnb, ‘““the first instance of this primary meaning
is.”” The first three significations given by Maimonides may be considered as
variations of the primary meaning.

3 Arabic: D'PRDD X1 I3 *SY; Ibn Tibbon, W IR PMI 5. The
word AN, corresponding to the Arabic 8%, does not here denote the numeral
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them”’ (Gen. xxxiii. 3); BY 9% 12Y, ““ Pass before the
people” (Ex. xvii. §). Instances of this kind are numerous.
The term =3y was next applied to the passage of sound
through air, as forma ) Y™aYM, “ And they caused a
sound to pass throughout the camp” (Ex. xxxvi. 6) ;
1Ty oayn Yow R wN, “That I hear the Lord's
people spreading the report ”’ (1 Sam. ii. 24).'

Figuratively it denoted the appearance of the Light and the
Divine Presence (Shechinah) which the prophets perceived
in their prophetic visions, as it is said @ TE9 WY A MM
TSN DV 192 MY W, “ And behold a smoking furnace,
and a burning lamp that passed between those pieces ” (Gen.
xv. 17).2 This took place in a prophetic vision, for the nar-
rative commences TOaR5Y nHDy TN, “ And a deep sleep
fell upon Abram.” The verb has this latter meaning in
ovEn yoNa Ay, “ And I oshall pass through the land
of Egypt ” (Ex. xii. 12),° and in all similar phrases.

The verb 73y is next employed to express that a person
has gone too far, and transgressed the usual limit, in the per-
formance of some act, as ™ M3y "219Y, “ And as a man who
in drinking wine has passed the proper limit ”* (Jer. xxiii. 9).

‘“one,” but rather the indefinite “a’ or ¢‘some.” The addition of D'PNDM
(CP") ¢ straight,” implies that, strictly speaking, the verb 93} signifies * to
go before another (at some distance) in a straight line.”

! So Rashi also; Targum: "7 RDY V77 (according to the reading quoted
by Kimchi, {*3377), “which the people of the Lord spread about.” A.V.,*Ye
make the Lord’s people to tranegress.”

2 Maimonides does not appear to -be consistent in these interpretations;
¢ The smoking furnace and a burning lamp” were really seen by Abraham
though in a vision, passing ‘‘ between those pieces.”” The verb I3}, never-
theless, is said, in this instance, to have a figurative meaning, and even appears
to serve as a support to the inference that in other passages, e.g., ¥R *NIN
D*%¥D, the term 73) is likewise to be taken in this figurative sense. In
speaking of the verb }3J (ch. xviii.), the passage *B S pan (Isaiah vi. 7) was
quoted as an instance of the primary meaning of the word, although the act was
perceived by Isaiah in a vision. The author does not seem to use the expression
*¢it was figuratively applied” in the same sense; and this signification of
M1Y is, in fact, the primary meaning of the word. (See p. 76, Note 2.)

3 i.e., My glory will reveal itself in the land of Egypt.

¢ Lit., * And like a man in whom the wine has passed the limit proper for
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Itis also used figuratively to denote: to abandon one aim,!
and turn to a different aim and object, e.g., Y2 T XYM
™2aynY, “ He shot an arrow, causing it to miss the aim 2 (1
Sam. xx. 36). This is the sense, it appears to me, of =2y in
the passage 9 By ‘11 72ym, (lit. “ And the Lord passed by
before him,” Ex. xxxiv. 6,) the pronoun in the word Y2
referring to God—also according to the opinion of our
teachers Y2 in this passage means * the face of God,,” and,
although this is found in the midst of Agadic interpreta-
tions * which would be out of place in this our work, yet it
is some support of our view, that the suffix in Y29 is em-
ployed as a substitute for the name of God—and the whole
passage could in my opinion be explained as follows: Moses
sought to attain to a certain perception which is called
oWD AW ““the perception of the Divine countenance,”
a term occurring in the phrase W™ N> o), “ My face

him.” The grammatical construction of the phrase has by no means been
ignored by Maimonides, as Munk thinks (‘¢ L'auteur, en choisissent cet exemple,
a négligé le sens grammatical du passage ). The question whether, according
to Maimonides, 221 or |"* is the subject of the sentence, was fully discussed by
Ibn Caspi, Crescas, Abrabanel, and others.

! The original "031 is treated by Munk as the fifth form of 103, denoting
“toadvance,” *to go before.”” This explanation is not in harmony with the
instance which follows; for 1B 51’ ‘1 NP, according to Maimonides,
means “ God refused to grant the direct revelation called D'JD;” and not
“God passed before (or beyond) that revelation.” N'OM"Y, the render-
ing of Ibn Tibbon, (*B3N being derived from NB3), appears to be more
correct ; the Hipbil R'OMAN signifies *“to cause to miss,” ‘to turn away
from a certain aim ;" thus God ‘turned away ’ from granting to Moses one gift
and grauted another.

2 That is, be shot the arrow in such a manner that it should not come down
where the lad stood. Some believe that according to Maimonides, the
passage is to be explained as follows :—He shot the arrow, in order to divert
the attention of the lad from the spot where David and Jonathan intended
to have a farewell conversation. (See Ibn Caspi, Crescas and Abrabanel.)

3 It is not clear to which passage in the Talmud, or in the Midrashim
Maimonides refers. Munk thinks that Rosh ha-shanah 17b, is meant, where
it is said 131 Y73 N73pA AOYNRY 5D 1D Y 1 MNP ; and whers
RLOYN) is a paraphrase of ') '71’ (1]1“?0) 93", Maimonides appears to
understand this metaphor in the sense, that God withheld the direct know-
ledge of Himself (D'3D) from Moses.
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cannot be seen ;” but God vouchsafed to him a perception
of a lower degree, t/s., that called =wm N, “ the seeing
of the back,” in the words “™Mym Nx AN, “And thou
shalt see me from the back ” (Ex. xxxiii. 23). We have men-
tioned this subject in our work Mischneh Torah! Accord-
ingly, it is stated in the above-mentioned paseage that the
Lord withheld from Moses that perception which is termed
“the sight of the Divine face,” and substituted for it another
gift, riz., the knowledge of the acts attributed to God, which,
as] shall explain (ch. liv.), are considered to be different and
separate attributes of the Supreme. In asserting that God
withheld from Moses (the higher knowledge) I mean to say
that this knowledge was unattainable, that by its nature it
was inaccessible to Moses; for man, whilst able to gain
perfection by applying his reasoning faculties to the attain-
ment of what is within the reach of his intellect, either
weakens his reason or loses it altogether? as soon as he
ventures to seek a higher degree of knowledge—as I shall
elucidate in one of the chapters ® of this work—unless he be
granted a special aid from heaven, as is described in the
words, Y13V 7Y 7Y 05 srow), ©“ And I will cover thee with
my hand until I pass by” (Ex. xxxiii. 23).

Onkelos, in translating this verse, adopts the same method
which he applies to the explanation of similar subjects, viz.,
every expression implying corporeality or corporal proper-
ties, when referring to God, is explained by assuming an
ellipsis of & nomen regens before “ God,” thus connecting the
expression (of corporeality) with another word which is
supplied, governing the genitive “QGod;’ e.g., ‘M MM

' S8ee Maimonides, Mishneh Thorah, i.; Yesode hattorah, i. 8, 10. Comp.
i. 38.

3 The Arabic 15-‘!’ can, in the original, be referred both to |XDIN, and to
IRVIN, i.e., either ¢ the man dies,”” or *‘the perceptive power of the man
dies;” the latter is more probable, as Munk rightly argues, because the
author only treats here of intellectual failure and success. In Hebrew the
two words, DIR, MM baving different genders, ND* must be joined with
DIN.

3 Chap. xxxii.
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wWop 233, “And behold the Lord stood upon it” (Gen.
xxviii. 13), he renders srhy Tnyn ‘17 ¥, “The glory
of the Lord stood arrayed above it.”’ Again, ‘i A
T2 w3, “ The Lord watch between me and thee™ (Gen.
xxxi. 49), he renders, ‘M7 MW oY, “The word of the
Lord shall watch.” Thisis his ordinary method in explaining
Scripture. He applies it also to the phrase ™9 5 71 "ay™
¥ (Ex. xxxiv. 6), which he renders mmvwow ‘11 "2y
2 1R BY, “ The Lord caused His Presence to pass before
his face and called.”! According to this rendering the thing
which passed was unquestionably some physical object, the
suffix in the word YD referring to Moses, and the expression
™9 by, being cquivalent to »5h, “before him.” Comp.
MO By Mo Ay, “No went the present over before
him” (Gen. xxxii. 22). This is likewise an appropriate
and satisfactory explanation ; and I can adduce still further
support for the opinion of Onkelos from the words =y3y3
133, *“ while my glory passeth by” (Ex. xxxiil 22),
which expressly state that the passing object was something
ascribed to God, not God Himself; and of this Divine
glory it is also said 2y 7Y, *“ until I pass by,” and ‘729"
120 %Y, “ And the Lord passed by before him.”

Should it, however, be considered necessary to assume
here an ellipsis, according to the method of Onkelos who
supplies in some instances the term N (glory), in others
N (word), and in others M2vow (Divine Radiance), as the
context may require in each particular case, we can also
supply here the word Yy (voice), and explain ) =12yM
MM ™D 5D ‘M, “And a voice from the Lord passed
before him and called.” We have already shown that the
verb =3y can be applied to the voice, as in Sy TMaYM
arm3, “ And they caused a voice to pass through the camp ”
(Ex. xxxvi. 6). According to this explanation, it was the voice

' These three terms NRIPY, R, NNIOL express according to Efodi,
three degrees of prophetic perception: the purely intellectual, the intellectual
combined with physical hearing, and intellectual combined with physical
sight.
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which called. No objection can be raised to applying the
expression N to V) (voice), for a similar phrase occurs in
the Bible in reference to God’s commands to Moses, Ynw"
™ 12 Yyt AN, © He heard the voice speaking unto
him ”’; and, in the same manner as it can be said “ the voice
spoke,” we may also say *the voice called ” (N7); indeed,
we can even support this application of the verbs -mN
and NP to S, by parallel passages,? as =M NP TR O
N D, ““ A voice saith ¢ Cry,” and it says ¢ What shall I
ery’ 2 (Isaiah x1. 6). According to this view, the meaning
of the passage under discussion would be: ‘“ A voice of
God passed before him and called, ¢ Eternal, Eternal, All-
powerful, All-merciful, and All-gracious!”” (The word
Eternal is repeated ; it is in the vocative,® for the Eternal
is the one who is called. Comp. Moses, Moses ! Abraham,
Abraham!) This, again, is a very appropriate explanation
of the text.

You will surely not find it strange that this subject, so
profound and difficult, should bear various interpretations ;
for it will not impair the force of the argument with
which we are here concerned. Either explanation may
be adopted ; you may take that grand scene altogether as
a prophetic vision, and the whole occurrence* as a mental

' It is strange that Maimonides, in proving that XD may be applied to '?1?
draws an inference from the application of 927 to ‘71P, while he at once could
have adduced the parullel passage, NP '?h‘) (Isa. x1. 3). Perhaps he prefers a
proof from the Peéntateuch to quotations from other Biblical books.

*A. V., “Andhe said, What shall T cry ?”’ According to Maimonides,
the words NIPXR 11D OR) are not, as is generally believed, the answer of the
prophet, but the continuation of what the voice says; and the first person of
RPN likewise refers to '71?. It is not clear why the author chose this forced
interpretation instead of quoting NP 51? (i6. ver. 3).

.‘ It appears that, according to the first explanation (*God refused the
direct comprehension '), Maimonides joined the two words, ** X", into one
sentence, ‘‘aond the Lord called.” (So also Saadia; sce Ibn Ezra, ad locum.)
We are not told why, according to the second interpretation, ™ NP could
not be explained to be identical with ¥ '?w RP", “and the voice of the Lord
ealled;” or why, according to the first, ¥, could not be in the vocative case.

* Charisi has 53 ©aM; @I is here, probably, a synonym of

G
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operation, and you may consider that what he required,
what was withheld from him, and what he attained, were
perceived by the intellect without the use of the senses (as we
have explained above) : or you may assume that in addition
there was a certain ocular perception of a material object, the
sight of which would assist intellectual perception. The
latter is the view of Onkelos, unless he assumes that in
this instance the ocular perception was likewise a pro-
phetic vision, as was the case with “a smoking furnace and
a burning lamp that passed between those pieces” (Gen. xv.
17), mentioned in the history of Abraham. You may also
assume that in addition there was a perception of sound, and
that there was a voice which passed before him, and was
undoubtedly something material. You may choose either
of these opinions, for our sole intention and purpose is
to guard you against the belief that the phrase ‘n =3y
“and the Lord passed,”’ is analogous to oY 5% ™13y, “pass
before the people ” (Ex. xvii. 5), for God, being incorporeal,
cannot be said to move, and consequently the verb =23y, “to
pass,” cannot with propriety be applied to Him in its
primary signification.

CHAPTER XXII.

N2 1, To come. 2, To enter. Applied (a) to living ereatures ;
(b) to incorporeal things

In Hebrew, the verb M3 signifies “to come” as applied to
a living being, i.e. its arrival at a certain place, or approach

m‘;-mwn, endeavour, exertion (comp. 373, Ps. Iv. 15; W39, 4b. ii. 1), cor-
responding to the Arabic DY OX. Munk believed that Charizi had, in the ori-

ginal, the reading DNON instead of DYION; he found the same readiog in &
Leyden MS.

! It is remarkable that the intermediate step, namely, “ to come "’ used of life-
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toa certain person, as MM M NI, “ Thy brother came
with subtilty” (Gen. xxvii. 35). It next denotes (with regard
to a living being) “to enter” a certain place! eg. N3N
1 Aoy, “ And when Joseph came into the house ” (Gen.
aliii. 26); yoNm B8 waan o, “ When ye come into the
land ” (Ex. xii. 25). The term was also employed meta-
phorically in the sense of “to come” applied to a certain
event, that is, to something incorporeal, as ™37 N2Y Y3,
“When thy sayings come to pass ” (Judg. xiii. 17); =wmn
Ty W, “Of that which will come over thee ”’ (Is. xlvii.
13). Nay, it is even applied to privatives,? e.g. ¥ Ma™, ““ Yet
trouble came ” (Job iii. 26); Yow N2, “ And darkness
came.” Now, since the word has been applied to incorporeal
things,® it has also been used in reference to God—to the
fulfilment of His word, or to the manifestation of His Pre-
sence (the Shechinah). In this figurative sense it is said
PP 293 o8 83 O M, * Lo, I come unto thee in a thick
“cloud ” (Ex. xix. 9); 12 N2 "N iR ‘11 33, “For the Lord
the God of Israel enters through it (Ex. xliv. 2). In these
and all similar passages, the coming of the Shechinah is
meant, while the explanation of sr1N ‘1 M), “And the Lord
my God shall come”” (Zech. xiv. §) is 37 N2, “ His word
will come,” that is to say, the promises which He made

less corporeal beings, is omitted, a!though the author could have quoted several
instances from the Bible ; e.g., X3 DIDDI (Gen. xliii. 23); D' N3 IR
(Numb. v. 24).

! The object of the author in making this division in the significations of X3
is not apparent, especially after having already mentioned * arrival at a certain
place.” The fact that no instance is quoted for ¢ arrival at a certain place,”
suggests the idea that ¢‘ arrival at a place,” and “it signifies also to enter a
Place (used of living beings)” are only two variations of the same thing, and
the one phrase was intended as a substitute for the otber.

? DY (VIPN) is the name applied to that class of terms which do not denote
2 thing really existing, but merely the absence of their opposite, e. g., darkness,
as the absence of light ; evil, as the absence of good.

3 Lit. * To things which are not at all corporeal.” This phrase has been
added, because the usual formula AORYNT NNT '80, « and in accordance with
this use of the word,” would refer to its being applied to things which have no
real existence (DY), while it is his object to show the application of the
word 83 to God, to His word, or to His Shechinah, which bave a real existence.

a2
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through the Prophets, will be fulfilled ; therefore Scripture
adds oY DY YD, that is to say, “ The word of the Lord
my God will be performed, which has been spoken by all
the holy ones who are with thee, f.e, who address the
Israelites.””!

CHAPTER XXIII.

N2 1, Togo out. 2, To manifest itself (of incorporeal beings).
aw 1, To return. 2, To discontinue.

N is the opposite of N3, The term n¥» is applied to the
motion of a body from a place in which it had previously
rested, to another place (whether the body be a living
being or not), e.g., MYI NR W B, “ And when they were
gone out of the city ”’ (Gen. xliv. 4); wn 821 3, “If fire
break out” (Exod. xxii. 5). It was then figuratively em-
ployed to denote the appearance of something incorporeal,
as 7o son N2y 7377, ¢ The word went out of the king's
mouth ”’ (Esth. vii. 8); o %2 by nobwn =27 8 ),
“ When this deed of the queen shall come abroad unto all
women ” (Esth. i. 17), that is to say, “the report will
spread.”? Again, M0 82N 18R YD, ¢ For out of Zion shall
go forth the Law ” (Is. ii. 8); further, ym Sy N2 wmwn,
“ The sun had risen upon the earth ” (Gen. xix. 23), i.e., its
light became visible.?

' D™D in the version of Ibn Tibbon agrees with DWNIP; in the
original, the singular INMINR is used. The author explains the suffix in
IOV as referring to Israel, whom the prophets address.

2 ‘\DR‘?N :115), “The spreading of the word,” or “ of the command’’ has
been rendered by Ibn Tibbon, YYD MN23Y, “the transgression of the king's
order ;”’ by Charizi, ‘IL)DH nI¥D DY, “The fulfilment of the king's order.”
Both assume that MNY% 91D explains the words 35D 737 ; but this is
not necessary, since the principal thing to be mentioned here is the figurative
application of the root X¥'. The remark appears simply to imply that N¥*
is used of an incorporeal object—a word—and its proper place would have
been after the instance which follows; after which the second figurative use,
that of the light, is introduced by 1‘?‘131 (12Y) * and similarly.”

3 “The sun” is here taken in the sense of **light ;" if taken literally * the




-

PART I~—CHAPTER XXIIlI. 85

In this figurative sense we must take every expression of
N2 relating to the Almighty, eg., My 83 ‘1 rom, (lit.
“ For, behold, the Lord cometh out of His place,” Is. xxvi. 21)
“The word of God, which until now has been in secret,
cometh out, and will become manifest,”’? ¢.e., something will
come into being which had not existed before ; for every-
thing new emanating from God is referred to His word.
Comp. =g %o 10 Y WYy ow ‘i 1373, “ By the word
of the Lord were the heavens made, and all the host of
them by the breath of His mouth” (Ps. xxxiii. 6). Thisis a
simile taken from the conduct of kings, who employ the
word as the means of carrying their will into effect. God,
however, requires no instrument wherewith to operate in
order to perform anything ; the effect is produced solely by
His will alone. He does not employ any kind of speech,
as will be explained further on (ch. lv.).

The word w3 is thus employed to designate the mani-
festation of a certain work of God, as we noticed in our
interpretation of the phrase Yy N2Y ‘1 1377; in a similar
manner the term 2w, “return,” has been figuratively
employed to denote the discontinuance of a certain act
according to the will of God, as in "mn B NWR O,
“I will go and return to my place” (Hosea v. 15);
that is to say, the Divine presence (Shechinah) which
had been in our midst departed from us, the consequence
of which has been the absence of Divine protection from
amongst us. Thus the Prophet foretelling misfortune says
Y% mm o wo s, “And I will hide my face

sua came forth,”” it would be an instance of the first signification, and it is dif-
ficult to understand why Maimonides does not classify it so; perhaps because the
sunis exactly over the earth at noon, while in the phrase of the passage quoted
the moming is referred to; it may be on that account that he explains *The
light became visible over the earth.” The difficulty has been noticed by the
several commentators, but the solution given by them is not satisfactory.

! That is, His word, which is able to perform certain acts visible to our eyes,
whilst it does not act at present may be said to be hidden and invisible; when
those acts are performed it hecomes visible ; this is therefore expressed by the
?hme “ The Lord will come forth from His place,” that is, His word, which
18 now in its place, invisible to us, will appear.
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from them, and they shall be devoured ” (Deut. xxxi. 17);
for, when man is deprived of Divine protection he is exposed
(to all dangers), and becomes the butt of all fortuitous
circumstances;! his fortune and misfortune then depend
on chance. Alas! how terrible a threat!—This is the idea
contained in the phrase “wym b rawn o8, “ I will go and
return to my place ” (Hosea v. 15).

CHAPTER XXIV.

T5m, To go, applicd to, 1, living beings ; 2, lifeless objects ;
3, incorporeal beings.

THE term -1 is likewise one of the words which denote
movements performed by living beings, asin <51 3py™
1577, “ And Jacob went on his way” (Gen. xxxii. 1), and
in many other instances. This term was next employed in
describing movements of objects less solid than the bodies of
living beings, comp. =0 %1 v oM, “And the waters
were gradually decreasing” (Gen. viii. 5); M3 8 WX oMM,
“And the fire ran along upon the ground” (Ex. ix. 23).
Then it was employed to express the spreading and mani-
festation of something incorporeal, comp. T wrns Y,
“The voice thereof shall go like a serpent ” (Jer. xlvi. 22);
again, 123 Torm R 1 By, “The voice of the Lord
God walking in the garden ” (Gen. iii. 8). It is “the voice”
(™) that is qualified by “ walking ” (q%rm).

Whenever the word %, “to go,” is used in reference to
God, it must be taken in this figurative sense, viz., applying to
incorporeal things, and signifying either the manifestation of

! A similar view was held by Ibn Ezra, and he frequently refers to it in
his writings ; what Maimonides calls (77pD) ““ chance,” is to Ibn Ezra  fate,”
the necessary consequence of the natural influence of the heavenly bodies on

things on earth.” Comp. Ibn Ezra Literature, by Dr. M. Friedlinder, iv.
page 30.
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something ideal! or the withdrawal of the Divine protec-
tion, an act corresponding to the departure of a living being,
and effected by means of (m>Wr) “walking.” The with-
drawal of God’s protection is called in the Bible “ the hiding
of God’s countenance,” as in Y9 VDR MO DA, “ As for
me, I will hide my countenance.” On the same ground it
has been designated m>¥m, “going away,” signifying “to
move away from a thing,” comp. ™im 8 rawm N, “I
will depart and return to my place” (Hos. v. 15). But in
the passage oM ‘M AN ™, “ And the anger of the Lord
was kindled against them, and he departed ” (Num. xii. 9),
the two meanings of -5 are combined, ¢iz., the withdrawal
of Divine protection,? expressed by <28, and the revelation
and manifestation of something, namely, of the anger
which went forth and reached them, in consequence of
which Miriam became “leprous, white as snow.” The ex-
pression -5, was further applied to conduct, which
concerns only the inner life? and which requires no bodily
motion, as in the phrases 2772 N5, “ And thou shalt
walk in his ways ” (Deut. xxviii. 9); 1550 B8R 71 N,
“Ye shall walk after the Lord your God” (Deut. xiii. 5) ;
‘(1 w3 1950 195, “ Come ye, and let us walk in the light of
the Lord” (Is. ii. 5).

' Both Hebrew translators understand MROR in this place in the sense of
¢ thing "' ('3} Tibbon, 939 Ch.); Munk wrongly translates ‘ la divine parole '';
for the only instance for this signification is 15"1 D3 * AR MY, where
ONON s explained hy ¥ §R, “ The anger of the Lord;” if Maimonides
had meant the Divine command he would have said MDY (3737).

2 It is impossible to imagine how the verb 'I')'\ could be used here as
implying two opposite motions at the same time (to come and to go away),
each of which is related to a different subject: “The Lord (i.e., His pro-
tection) went away, and His anger came,”” unless we assume that Maimonides
understood by 'l'?'l ‘“He went,” and said that the act manifested itself in

two ways: in the withdrawal of the Divine protection and the manifestation
of the Divine anger.

3 5b¢pbx A05Ny ¢ the higher walking,” i.e., *“ the act as distinguished
from the common walking with our feet,”” walking in a figurative, moral sense.
Charizi does not translate 7%g¢nbx at all; Tibbon by D*2WNM. It could
not have escaped Maimonides that 7773 ‘]5-‘1 is also used in a bad sense: ‘to
walk in the ways of the wicked.” Comp. Deut. viii. 19, etc.
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CHAPTER XXYV.
1w To dwell, 1, literally ; 2, figuratively.

THE word 15w, as is well known, signifies “to dwell,” as
NOLD N3 10w M, “ And he was dwelling in the plains
of Mamre” (Gen. xiv. 13); "Ny 1ow3 mv, “ And it
came to pass, when Israel dwelt” (Gen. xxxv. 22). This is
the most common meaning of the word. But “dwelling in
a place” consists in the continued stay in a place, general
or special ; when a living being stays long in a place, we say
that it rests in that place, although it unquestionably
moves about in it, comp. N M2 10w M, “ And he
was dwelling in the plains of Mamre” (Gen. xiv. 13), and
YN 1owa S, “ And it came to pass, when Israel dwelt ”
(Gen. xxxv. 22).

The term jo» was next applied metaphorically to in-
animate objects, f.c., to all things which have settled and
remain fixed on an object, although the object on which
the thing remains is not a place, and the thing itself is
not a living being; for instance, My Yo» 152N, “Let
a cloud dwell upon it” (Job iii. 5); there is no doubt
that the cloud is not a living being, and that the day is not
a corporeal thing, but a division of time.

In this sense the term is employed in reference to God,
that is to say, to denote the continuance of His Divine
Presence (Shechinah) or of His Providence in some
place where the Divine Presence? manifested itself con-
stantly, or in some object which was constantly protected
. ! The Arabic has here the simple translation of D%, viz., }2D; instead of
which the Hebrew translations give the definition of }2¥’; hence Tibbon,
IR DIPHI IWN NIOND NI ; Charizi, DIPHOA ANAN NN

? The word 1'% appears to have been added by Ibn Tibbon (sce Munk);
but if it is not distinctly expressed in the original, it is certaigly implied. The
author mentions two things: 13'22 (M13'2D) and AMIPN (MWRIY); these are
further explained by the two sentences which follow in such a manner that the
first sentence is related to 13V, the second to MMM ; the 9 in 737 35 is
connected with YN, while the preposition 3 is more applicable to MI'JY.
According to Munk, thiee kinds of manifestations are mentioned here: the
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by Providence. Comp. ‘17 T35 1o, “ And the glory of the
Lord abode ” (Ex. xxiv. 16) ; s %2 N3 youow, “ And
I will dwell among the children of Israel ” (Ex. xxix. 45);
7130 20w P3N, “ And for the goodwill of him that dwelt in
the bush” (Deut. xxxiii. 16). Whenever the term 15w is
applied to the Almighty, it must be taken consistently with
the context in the sense either of the presence of His
Shechinah (i.e., of His light that was created for.the purpose).
in a certain place, or of the continuance of His Providence
protecting a certain object.

CHAPTER XXVI

o™ 22 YD N 137 “The Torah speaketh according to
the language of man.” (Talm. Babli., Baba Metsia, 31b.)!

You, no doubt, know the Talmudical saying, which includes
in itself all the various kinds of interpretation connected
with our subject. It runs thus: “The Torah speaketh

manifestation of the Shechinah, of Providence in a particular place, and of -
Providence in a certain object ; but the difference between the last two is not
discernible, and still less clear is the distribution of the three instances quoted
by our author, between the three kinds of manifestation. Intruth, Maimonides
does not even seek to decide which of the various explanations is applicable
to each instance, but rests satisfied with having shown that a figurative inter- -
pretation can be given, by which anthropomorphlsm may be avoided.

' The remarks on those anthropomorphic expressions wkich signify motion, or
any other relation to space, are in this chapter brought to a conclusion with a
discussion on the principle followed in the Bible, by which some terms in-
cluding corporeality appear to have been applied to God figuratively, while
others of an equally material character were excluded. According to Mai-
monides, all expressions which were believed by the common people to imply some
kind of perfection were admitted ; such are the terms explained in the preceding
chapters. The expressions, on the other hand, which appeared to imply a notion
of imperfection, are never used in the Bible with reference to God. Onkelos, in
bis version, observed a far stricter rule, and thought it necessary to paraphrase
all the anthropomorphisms employed in Scripture. As, however, his principal
object in paraphrasing such passages was to prevent misinterpretation and
inferences leading to the belief that God possesses material properties, he
retained the literal rendering where no such fears could be entertained. In
chapter xxvii. this method of Onkolos is fully discussed.

-
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according to the language of man,”! that is to say, ex-
pressions, which can easily be comprehended and understood
by all, are applied to the Creator. Hence the description
of God by attributes implying corporeality, in order to
express His existence; because the multitude of people do not
easily conceive existence unless in connection with a body,
and that which is not a body nor connected with a body has
for them no existence. 'Whatever we regard as a state of per-
fection, is likewise attributed to God, as expressing that He
is perfect in every respect, and that no imperfection or defi-
ciency whatever is found in Him. But there is not attributed
to God anything which the multitude consider a defect or
want ;? thus He is never represented as eating, drinking,
sleeping,® being ill, using violence,* and the like. What-
ever, on the other hand, is commonly regarded as a state of

1 The rabbinical principle DIR 31 ]1(&'?3 TN 7739 includes the fol-
lowing two rules:—(1.) The Bible must be interpreted by the same rules of
grammar and logic as are generally applied to human language. In this sense
the principle is frequently referred to in the Talmud (Talm. Babli. Berachoth,
31b et passim). (2.) The language of the Bible is simple, and adapted to
the average intelligence of man; anthropomorphic expressions are employed
where purely metaphysical terms would not be intelligible to the majority of
men. In this sense the words are employed by Maimonides. Ibn Caspi
understands the rule in a wider sense, viz.,—* Things are frequently described
in the Bible, not as they were in reality, but as they were believed to be by
the common people.” Comp. “And the men pursued after them' (Jos.
ii. 7). The spies had, in fact, not yet left Jericho. ¢ And the prophet Jere-
mish said unto the prophet Hananiah® (Jer. xxviii. 5). Hananiah was not
a prophet. Applying this rule to the anthropomorphisms of the Bible, Ibn
Caspi says—*‘ The prophetic authors had to choose of two evils the lesser one.
The common people, not able to understand abstract ideas, had either to re-
main in entire ignorance of God or to receive imperfect notions of the Creator.
The latter course was preferred, as admitting of gradual improvement."

? The words V7 IR are not found in the version of Charizi, nor is the
corresponding phrase found in the original. Y7 is not used here in its
strictly philosophical sense, but as a mere synonym to }YDR.

3 «“ This assertion is not contradicted by the phrase ' 'R b amy,
¢ Awake, why sleepest Thou, O Lord?’ (Ps. xliv. 24), because these words
are equivalent to ¢ Awake, why dost Thou appear to us as if Thou wert
asleep.’”” (Shemtob and Caspi.) 8ee Babyl. Talm. Sotah 48a, and Maimo-
nides, Comm. on Mishnah Sotah ix. 6, and on Maaser Sheni v. 15.

¢ In Charizi’s version these words (DPM2 851 *5 12 X51) are absent.
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perfection is attributed to Him, although it is only a state
of perfection in relation to ourselves ; for in relation to God,
what we consider to be a state of perfection, is in truth the
highest degree of imperfection. If, however, men were
to think that those human perfections were absent in God,
they would consider Him as imperfect.

Youare aware that locomotion is one of the distinguishing
characteristics of living beings, and is indispensable for them
in their progress towards perfection. As they require food
and drink to supply animal waste, so they require locomo-
tion, in order to approach that which is good for them and
in harmony with their nature, and to escape from what is
injurious and contrary to their nature.! It makes, in fact,
no difference whether we ascribe to God eating and drinking
or locomotion ; but according to human modes of expression,
that is to say, according to common notions, eating and
drinking would be an imperfection in God, while motion
would not, in spite of the fact that the necessity of locomo-
tion is the result of some want? Furthermore, it has been
clearly proved,® that everything which moves is corporeal
and divisible ; it will be shown below that God is incorporeal
and that He can have no locomotion;* nor can rest be
ascribed to Him ; for rest can only be applied to that which
also moves. All expressions, however, which imply the

! The words 1 19 2127 and ¥ 15 Y71 {1 in Tbn Tibbon's version are not found
in Charizi's version, and have no corresponding words in the Arabic text.
‘?Jﬁlb in Tibbon's version corresponds to the Arabic F]L)N\D,  that which is
familiar,” or * which is joined,” ¢‘friend.” Charizi translates this word 13'10.
In the second part (Introd.) both translators use instead of it NIN3I. f]‘?&bb‘?ﬂ
is rendered by Tibbon 17233,  contrary to him,”” “agaiust him ; *’ by Charizi,
DB, “the opposite of it.”

* The words DN mox I, the correct rendering of the corresponding
Arabic text, appear to have been misunderstood by Palquera in his Moreh
ha-moreh, for, in criticising Ibn Tibbon’s version, he understood YDN in this
phrase to signify ‘‘imperfection,” while Ibn Tibbon used it here in its literal
meaning, * want’’ (comp. 5 ADN3, “in want of everytbing,”” Deut. xxviii.
48), corresponding to INPNDBR in the Arabic text.

3 See Part II., Introduction, Proposition 7.

¢ Ibid, ch. 1 and 2.
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various modes of movement in living beings, are employed
with regard to God in the manner we have described and in
the same way as life is ascribed to Him ; although motion is
an accident pertaining to living beings, and there is no doubt
that, without corporeality, expressions like the following
could not be imagined : *“to descend, to ascend, to walk, to
place, to stand, to surround, to sit, to dwell, to depart, to
enter, to pass, etc.”?

1t would have been superfluous thus to dilate on this
subject, were it not for the mass of the people, who are
accustomed to such ideas. It has been necessary to ex-
patiate on the subject, as we have attempted, for the benefit
of those who are anxious to acquire perfection, to remove
from them such notions as have grown up with them? from

the days of youth.

CHAPTER XXVIIL3

Db Y NN 2R T skall go down with thee into Egypt

(Targum of Onkelos, Gen. xlvi. 4).

OxkEeros* the Proselyte, who was thoroughly acquainted
with the Hebrew and Chaldaic languages, made it his task

! All the verbs of motion here alluded to, with the exception of 32D, have
been mentioned and explained in the preceding chapters, though not in the
same order. The verbs 0D, 2, ¥3), and DYV, explained above, are here
omitted.

1 5 ANDA in Ibn Tibbon’s version is here used in the sense of * which come
in the beginning ;" it implies the verb %35 or V'Jﬂ‘?, and therefore the pre-
position DN is joined to it. Palquera suggests NYONPN NIAYND, in the
sense of *ideas received indiscriminately.” The term LD in Charizi must
be understood in its literal sense of ¢ explicit.”

3 In the translation of Charizi this chapter is connected with the preceding
one, and the chapters which follow are numbered accordingly. Ibn Caspi
says in his notes *37Y7 9903 PD 5130 1A PR, “In the Arabic text the
new chapter does not commence here.” Palquera makes a similar remark.

) ¢ The theo.ry of Maimonides as to the principle by which Onkelos was guided
in paraphrasing some passages and rendering others litcrully, has been severely
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to oppose the belief in God’s corporeality. Accordingly,
any expression employed in the Pentateuch in reference to
God, and in any way implying corporeality, he paraphrases
in consonance with the context. All expressions denoting
any mode of motion, are explained by him to mean
the appearance ! or manifestation of a certain light that
had been created [for the occasion], ¢.e., the Shechinah
(Divine Presence), or Providence. Thus he renders “ T»
(the Lord will come down), » "7, “ The Lord will mani-
fest Himself” (Exod. xix. 11); » ™" (And God came
down), » "y, “ And God manifested Himself” (/. 20),
and does not say Ny (And God came down); MTN
Mo 2, “I will go down now and see” (Gen. xviii. 21),
he translates i 195 Y3 “ I will manifest myself now
and see.” This is his rendering [of the verb T in
reference to God] throughout his version, with the exception
of the following passage D™Mu» =Y TN 2N, “I will go
down with thee into Egypt” (Gen. xlvi. 4), which he

criticised by Nachmanides in his Commentary on the Pentateuch (Gen. xlvi. 4),
and defended by Abrabanel in his Commentary on the Moreh Nebhuchim.
About twenty objections are raised by Nachmanides, the strongest of which
appears to be that which is founded on Gen. xxviii. 15. The circumstances
accompanying the Divine promise to Jacob, mentioned in Gen. xxviii. 15 and
in xlvi. 4, are the same; both were made in a dream (D‘?!‘N), in a vision by
night (MO0 NXIDI).  Maimonides distinetly states in Part II. ch. xlv. that
both visions were of one and the same category. He could certainly not have
ignored Gen. xxviii. 16 while founding such an important principle on Gen.
xlvi. 4. It appears that his commentators and objectors ignored the fact
that Maimonides treats here only of expressions of motion (Q*NON MBYN
b bl ata BN =1 =T i o] '?V) which occur in a Divine communicaticn received in
a dream or nocturnal vision, and that the question whether apparent incon-
sistencies in the Targum in reference to other expressions were explained by
Maimonides by the same rule or by another, or were not explained at all, is
in no connection with the present chapter. It is noteworthy that the Targum
Jonathan (on Gen. xlvi. 4) bas the addition *2'D1, “by my word.”

' Charizi MO ‘1'?31, “ the revelation of the Divine presence.” Although
the verb *2INR) in the Targum is directly connected with the name of God

(™ 5anNy), it seems to imply the term NP or NP (“The Lord was
revealed,” i.e., through 8" or M)*D¥’). Comp. Nachmanides, l.c.
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translates (literally) ovunh oy M son. A remarkable
proof of this great man’s talents, the excellence of his
version, and the correctness of his interpretation! By this
version he discloses to us an important principle as regards
prophecy.

This narrative begins: “ And God spake unto Israel in
the visions of the night, and said, Jacob, Jacob, etc. And
He said, I am God, etc, I will go down with thee into
Egypt ” (Gen. xlvi. 2,3). Seeing that the whole narrative is
introduced as a vision of the night, Onkelos did not hesitate
to translate literally the words addressed (to Jacob) in the
nocturnal vision, and thus gave a faithful 'account of the
occurrence. ! For the passage in question contains a state-
ment of what Jacob was told, not what actually took place,
as is the case in the words, “ And the Lord came down
upon Mount Sinai” (Exod. xix. 20)." Here we have an
account of what actually occurred in the physical world;
the verb T is therefore paraphrased “to appear,” and
entirely detached from the idea of motion. Accounts of
what happened in the imagination of man,? I mean of
“what he was told, > are not altered. €A most remarkable
distinction !

Hence * you may infer that there is a great difference

! Arabic MPNYON IM; Charisi NOXM N7 ®M; Ibn Tibbon
NORN NDBD R¥MN. Muimonides means to say that while in other instances

the anthropomorphism diverges from positive truth, it is the actual truth in
this instance, because Jacob really seemed to hear the Almighty speaking

those words. Charizi, who took M'M¥SX in the sense of ¢ the right
view,” added the word {33J71. Munk likewise renders the phruse—Et celd
avec raison. )

2 According to Maimonides, the most imperfect class of prophecies consists
of those communicated to a prophet in a dream or nocturnal vision, when his
imagination receives the Divine message. This form of prophecy is adapted
to the nature of man's imagination, and therefore includes anthropomorphism.
The highest degree of prophecy is a communion of man’s intellect with the
Supreme Being; in that case anthropomorphism is rigorously excluded.

3 This phrase is to qualify the preceding sentence; not everything that
passed in a dream, but only what the prophet was ¢to/d, was rendered literally
by Onkelos. Cowp. page 92, note 4.

¢ That is, from the fact that Onkelos retains anthropomorphic expressions,
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between a communication, designated as having been made
in a dream, or a vision of the night, and a vision or & mani-
festation simply introduced! with phrases like “And the
word of the Lord came unto me, saying ;”’ ‘* And the Lord
spake unto me, saying.”

According to my opinion, it is also possible that Onkelos
understood 27N in the above passage to signify * angel,”
and that for this reason he did not hesitate to translate
literally ovzmb oy e son, “I will go down with thee
to Egypt.” Do not think it strange that Onkelos should have
believed the o8, who says to Jacob, “I am God, the God
of thy father ” (ib. 3), to be an angel, for these words in the
same form can also be spoken by an angel, as you can clearly
see in the words (of Jacob), ‘“ And the angel of God spake
unto mein a dream, saying, Jacob. And I said, * Here am I”
ete. (Gen. xxxi. 11) ; the report of the angel’s words to Jacob
concludes, “ I am the God of Bethel, where thou anointedst
the pillar, and where thou vowedst a vow unfo me” (:b. 13),
although there is no doubt that Jacob vowed to God, not to
the angel. It is the usual practice of prophets to relate
words addressed to them by an angel in the name of
God, as though God himself had spoken to them. Such
passages are all to be explained by supplying the
nomen regens,® and by considering them as identical
with “I am the messenger of the God of thy father,”
“I am the messenger of God who appeared to thee in
Bethel,” and the like. Prophecy with its various de-

when the words heard by a prophet in a dream are related, but he paraphrases
them when they occur in accounts of other visions and prophecies. This
distinction shows that Onkelos believed in the existence of several degrees of
prophecy. The least perfect form of prophecy was a vision in a dream, un-
folded to the prophet’s imagination ; the most perfect form was that revealed to
the intellect of the prophet. Comp. Part II. ch. xlv.

' Ibo Tibbon, DND, without specifying that the words were perceived in a
vision ; Charizi, DSH\D 9373, ““by a decided word,” i.e., clearly, not in a
dream. The Hebrew DND corresponds better to the Arabic NpoD,

2 Ibn Tibbon, HIWIOLN PIONA; Charizi, PODA DN NOD.  Both
phrases denote the same thing, viz., the nomen regens which is to be supplied.
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grees, and the nature of angels, will be fully discussed in
the sequel, in accordance with the object of this treatise.!

CHAPTER XXVIII.
o1,? 1, Foot. 2, Suite. 3, Cause. 4, Effect.?

THE term 20 is homonymous, signifying, in the first
place, the foot of a living being; comp. “n nrn m,
“Foot for foot” (Exod. xxi. 24). Next it denotes an
object which follows another; comp. 512 =N &y b2

1 See Part II. ch. xlv.
2 The next group of homonyms (ch. xxviii. to ch. xliv.) explained by
Maimonides, consists of those which signify part of the body of man or of an

animal. He begins with ‘}J‘I, ¢ foot,” because it is related to expressions of
motion, and after having made some remarks on the necessity of employing
figurative language in speaking of God, and also on the importance of
obtaining a correct notion of the incorporeality of God, he continues with

0Yb, “face,” and NN, “back,” 3‘?, mA, &b, DN, < heart,” ¢ spirit,”
“soul,” and ¢life,” §IJ, ¢ wing,” and concludes with '}, ““eye.” It is
rather difficult to define what place ch. xxix. and ch. xxx. occupy in this
group, and equally difficult to see the reason why the author introduced them
here. The reader is probably to be prepared for the theory that any belief
involving corporeality of God is equal to idolatry. For this purpose he begins
with the explanation of ‘?J'!, and shows the consequence of the insufficient
preparation and imperfect conception of the idea of God, in the instance of the
nobles of Israel. According to tradition, as accepted by Maimonides (ch. v.),
they were punished without having received any warning. By introducing

next the phrase 125 5x a3yNM, “And God was angry” (because of the

wickedness of the generation of the flood, 911N M) “ without telling the
people,” he tacitly invites the reader to compare the causes of God’s anger in
both instances, and to conclude that a misconception of the nature of the
Supreme Being is actually a sin. It can be avoided by suitable studies, which
are as necessary for the mind as food is for the body (ch. xxx.). According to
Abrabanel and others, Maimonides explains in ch. xxx. the word Son occurring
in the commandment given to Adam, ‘‘ Of every tree of the garden thou mayest
freely eat. But of the tree of the knowledge of good and evil, thou shalt not
eat of it.” That the reader is in fact expected to read between the lines, has
expressly been stated by Maimonides in the Introduction. See page 8.

3 Although Maimonides appears to give only three siznifications of the
word, he evidently uses the word employed to express the third signification,
913D, in a double sense, cause and effect ; "7:1‘? ‘“ because of me,” and 1"?1'!,
¢ that caused by him.”
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“And all the people that follow thee ” (. xi. 8). Another
signification of “1 is ““ cause” ; comp. YoxH AW ™ TN,
“And the Lord hath blessed thee, I being the cause”
(Gen. xxx. 30), s.e., for my sake; for that which exists
for the sake of another thing has the latter for its final
cause. Examples of Y20 used in this sense are numerous.
It has that meaning in S wgh —wn oo b
o1, “ because of the cattle that goeth before me, and
because of the children” (Gen. xxxiii. 14).

Consequently, the words =71 by M EM2 Yo YN
ot (Zech. xiv. 4) can be explained to mean the following :
“ And the things caused by him on that day upon the Mount
of Olives, that is to say, the wonders which will then be seen,
and of which God will be the Cause or the Maker, will remain
permanently.” To this explanation does Jonathan ben Uziel
incline in translating the passage M MM MM Yo
N N LY, ¢ And He will appear in His might on that
day upon the Mount of Olives;” for expressions denoting
those parts of the body by which contact and motion are
effected,? he generally traunslates by A “ His might,”
[when referring to God] because all such expressions denote
acts done by Him.

As to the words =vo0m fab Mmwyns Yo Arn (Ex. xxiv.
10, lit., “ And there was under his feet, as it were, a paved
work of a sapphire stone”), Onkelos, as you know, in his
version, considers ™, *“ his feet,” as a figurative expression®
for d0>, “throne,” and the phrase ™o Arin he translates

! Jonathan ben Uzicl is named in tradition as the author of the Chaldaic
version of the books of the Prophets (Talm. Babli,, Megillah, fol. 3.) The
version known by this name is supposed to be a Babylonian Targum, and not
the work of Jonathan. Comp. Zunz, *‘ Gottesdienstliche Vortriige,” 77 29q.

2 The Arabic ‘;p)nj Y3 AMNYD translated by Munk “Les mots désig-
nant les membres dont on se sert pour saisir ou pour se transporter,” is
rendered by Ibn Tibbon PNYM PID AYPD; by Charizi AN POY.

3 The term "33 in the Hebrew translations (DY in Arabic) genorully
means ¢“a substitute for a proper name,” and denotes therefore, 1, a
pronoun; 2, a paraphrase. Here it is used in the second signification,
_ referring to the substitution of RDMJ, ¢ throne,” for ‘711, “foot.”” The
H
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™ Mo MPNY, © And under the throne of His glory.”
Consider this well and you will observe with wonder how
Onkelos keeps free from the idea of the corporeality of
God, and from everything that leads thereto, even in the
remotest degree. For he does not say o= MM ‘“and
under His throne;” the direct relation of the throme to
God, implied in the literal sense of the phrase * His throne”
would necessarily suggest the idea that God is supported by
a material object, and thus lead directly to the corporeality of
God ; he therefore refers the throne to His glory, t.e., to the
Shechinah, which is a light created [for the purpose].?

Similarly, he renders rm > %y T > (Exod. xvii. 16, * For
my hand I lift up to the throne of God”) NAON ©&TD IB
™ Mo HY Mo, “by God whose Shechinah is upon
the throne of His glory.” This principle found also expres-
sion in the popular phrase® 712577 No3, “the throne of the
glory.”

We have already gone too far away from the subject of

pronominal sufix "7 “his,” is, as usual when it refers to God, rendered
P, “of His glory.” According to Munk, who takes DY (1))
to denote ‘suffix,”” Maimonides intended to say that ' ‘DM NinM,
in the Targum, was the same as 1'P* 'DND 539 ninny. Butit is improb-

able that Onkelos should have omitted ‘37 in that case, nor is it more
probable that Maimonides should have omitted to call the reader’s attention
to this extraordinary auxiety of Onkelos to avoid anthropomorphism. It is
remarkable that this passage has been considered by the Commentators as
extremely difficult. Narboni saya: ¢ Not one of the learned men who discussed
this passage understood it, as far as I know. When I was in Toledo, I had a
conversation on it with Don Joseph Abubecr, and I found that he was at a
loss to find a solution of the difficulty.”

1 71D in the editions of Ibn Tibbon's version is a mistake for NDMD (as
in the Arabic text) or for ‘D). See Luzzatto, Oheb Ger. (ad locum).

2 Comp. ch. x. p. 57, note 4. According to Abarbanel, Maimonides distin-
guished by this phrase (X923 NN X171 WNR) the Shechinah revealed in this
instance from other kinds. He says: ¢ The term N in tho Targum of
Onkelos is a homonym ; it is applied to three different things, to the in-
telligences, to physical light, and to Providence, according as the term is
followed by ¢heaven’ or ¢throne,’ by the name of some place on earth, or
by ¢Israel.” Maimonides understood this correctly.”

2 Charizi: 19N 53 1S S ; Ibn Tibbon o¥R 53 peb Yy.
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this chapter, and touched upon things which will be dis-
cussed in other chapters; we will now return to our present
theme. You are acquainted with the version of Onkelos [of
the passage quoted]. He contents himself with excluding
from his version all expressions of corporeality in reference to
God, and does not show us what they (the Synw» %2 ¥2N)
perceived, or what is meant by that figure. In all
similar instances Onkelos also abstains from entering into
such questions, and only endeavours to exclude every ex-
pression implying corporeality, for the incorporeality of
God is a demonstrative truth and an indispensable element
in our faith; he could decidedly! state all that was
necessary in that respect. The interpretation of a simile is
a doubtful thing; it may possibly have that meaning, but it
may also refer to something else. It contains besides very
profound matter, the understanding of which is not a funda-
mental element in our faith, and the comprehension of which
is not easy for the common people. Onkelos, therefore, did
not enter at all into this subject.?

We, however, remaining faithful to our task in this
treatise, find ourselves compelled to give our explanation.
According to our opinion the expression ™1 NN denotes
“and under that of which He is the cause,” “that which
exists through Him,” as we have already stated. They
(the s> a2 “»2N) therefore comprehended the real
nature of the materia prima? which emanated from Him,
and of whose existence He is the only cause. Consider

1 The verb ) (in Ibn Tibbon’s version) denotes here “ to be decided,” to
speak ‘i,n such a manner as to leave no doubt. Charizi: ]‘3:‘!‘?1 13 MY 1
0 .

’gnso’;ad of VP N3 IOYY DYION N‘?, the reading of the editions of Ibn
Tibbon’s version, Palquera had in his text of the translation of Ibn Tibbon
1R 713 5oty XS, The sense is the same in both phrases.

3 Maimonides calls that substance which is the source of all things in the
sublunary world, the first substance, (also the lowest NN, comp. Purt 11,
cb. xxvi.) as being the nearest to the carth, and first perceived by man, in contra-
distinction to the substance of the heavenly spheres, which is more distant. It
appears that the blame attached to the action of the nobles of Israel was, that
they held the Creator to be in direct connecticn with the sublunary material

H2
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well the phrase <o 3% mmoynd, “like the action
of the whiteness of the sapphire stone.” If the colour
were the point of comparison, the words =vzom o>
“as the whiteness of the sapphire stone’ would have suf-
ficed; but the phrase MoyY®d, “like the action,” has been
added, because matter, as such,! is, as you are well aware,
always receptive ? and passive, active only by some accident.?
On the other hand, Form as such! is always active, and
only passive by some accident,® as is explained in works
on Physics.* This explains the addition of rwynd “like
the action’® in reference to the materia prima. As to
the expression =°5D f03Y it refers to the transparency ¢ not
to the white colour ; for “ the whiteness ” of the sapphire’ is

world, without the intermediate beings, the intelligences, and the influence of
the spheres. According to the author, their notion of the Supreme Being was
impure; it included corporeality to some extent.

1 Lit., “according to the consideration of its nature,” or * according to its
natural properties; ” in Hebrew 21 NJ'N2 ‘Bs,or WAL NIN2J, and also
D3y,

2 Instead of 'PI)BT\D (Ibn Tibbon), we read in Charizi, m’:nm, ¢ from
without.”” On the passivity of matter and its capacity of receiving impressions
from without, see infra, ch. xlvii. and Part III. viii.

3 Ie., the combination of matter and form; so long as they are not com-
bined and continue in a free state, the one is active, the other passive;
when combined, they are considered to participate in both qualities. The
combination is an accident to the matter as well as to the form ; it endows each
with properties which are not essential to it.

¢ Charizi: YDA "MBD]. Sece Arist. De Anima,ii. 7. Maimonides explains
it fully, Part I1I. ch. viii.

5 This sentence is rather obscure. The connection of the word WD with
the difference between matter and form is not clear. The author intended,
perhaps, to say that the D of comparison (*like’’) qualifies the notion ex-
pressed by NMPYD. “It resembled an action, but was not a real action,”
because the materia prima bas no action of itsown.  Shemtob paraphrases the
sentence as follows : 2 1Ny YOD b ow Py ]3‘71, ¢t Therefore it
is correct to say that it has something similar to an action, but is not really
acting.”

¢ Ibn Tibbon : M7 ; Charizi more clearly : 13 PV M2Y; “ the passing
of the eye through it,” * transparency.”

7 That is, the term * white,” commonly applied to the sapphire (¥X'3, }219),
does not imply that the sapphire is of a white colour; it is described as
““ white”" on account of its transparency, through the absence of all colour.
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is not & white colour but the property, of- 'bemg franspatent

Things, however, which are transpatent “héve: ao “cofourof -
their own, as is proved in works on’ Physics; for if they' )

had a colour they would not permit all the colours® to pass
through them nor would they receive colours; it is only
when the transparent object is totally colourless, that it is
able to receive successively all the colours. In this respect
it (the whiteness of the sapphire) is like the materia prima,
which as such? is entirely formless, and thus receives all
the forms one after the other. What they (the “a Y 3N
YY) perceived was therefore the materia prima, whose
relation 3 to God is distinctly mentioned, because it is the
origin of those of His creatures which are subject to
origination and destruction, and He created it. This sub-
ject also will be treated later on more fully.

Observe that you must have recourse to an explanation
of this kind, even according to the rendering of Onkelos
Y NOOY NN, ““ And under the throne of His glory ;”’
for in fact the materia prima is also under the heavens,
which are called “throne” (NoO2) as we have remarked
above. I should not have thought of this unusual inter-
pretation, or hit on this argument were it not for an ut-
terance of R. Eliezer ben Hyrcanus, which will be discussed in
one of the parts of thistreatise.* The primary object of every
intelligent person must be to deny the corporeality of
God, and to believe that all those perceptions (described in
the above passage) were of a spiritual not of a material
character. Note this and consider it well.

According to modern science, white is the combination of all different colours.
Instead of 9'BD, Charizi has 27273, corresponding to 93 of the Arabic text
(bdellium).

' Charizi: DP'INDY DA 53pp 0 Sa, «But it would absorb them
and keep them.”” The sense is the same.

2 See note 1, on previous page.

3 The word DN in Ibn Tibbon’s version is a noun, and is to be read
ibljj!, * and its relation.” Some read DM ““and they ascribed it to God ;”
this is not in accordance with the Arabic NIN3D).

¢ Part II. ch. xxvi.
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CHAPTER XXIX.
2y, 1, Pain. 2, Grief. 3, Provocation.

THE term 23Y is homonymous, denoting, in the first place,
pain and trembling, as in %3 YN 33Y3, “In sorrow thou
shalt bring forth children” (Gen. iii 16). Next it denotes
anger; comp. Y2 PaN 122Y 89, “ And his father had not
made him angry at any time ”’ (1 Kings i. 6) ; 797 5% 223 %o,
“ for he was angry for the sake of David ” (1 Sam. xx. 34).
The root 2%y signifies also provocation ;! comp. Y O
wp 1™ N, “ They rebelled, and vexed his holy spirit
(Is. Ixiii. 10); w2 Y123y, “and provoke him in the
desert ” (Ps. Ixxviii. 40); 2 23y 7 R, *“ 1f there be any
way of provocation in me” (ib. cxxxix. 24); ™27 o™ Yo
12z, “ Every day they rebel against my words” (6. 1vi. 6).
The words 3% %8 23v™ (Gen. vi. 6) are to be explained
either according to the second or according to the third
signification of the word 28Y. In the first case, the sense
of the phrase is “God was angry with them on account
of the wickedness of their deeds”; as to the words 3% bW
used here, and also in the history of Noah 3% BN ™ =nNm,
“And God said in his heart” (ib. viii. 21), I will here
explain what they mean. With regard to man, we use the
expression 1392 "BN or 132 YR MmN, “he said to himself ”
or “he said in his heart” in reference to a subject which
he did not utter or communicate to any other person.
Similarly the phrase 3% 8 » =mN%, “ And God said in
His heart, ” is used in reference to an act which God decreed
without mentioning it to any prophet at the time the event
took place according to the will of God.? And a com-

! Charizi has here, as in many other instances, two words instead of one
hiti>) B~

2 Tibbon }Y¥77 *B, *in accordance with the will of God ;” Charizi K53
N27, “without speaking.”
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parison in that respect is admissible, in accordance with the
rule “the Torah speaketh in accordance with the language
of man.” This is plain and clear. In the Pentateuch
no distinct mention is made of a message sent! to the
wicked generation of the flood, cautioning or threatening
them with death; therefore, it is said concerning them,
that God was angry with them in His heart ; likewise when
He decreed that no flood should happen again, He did not
tell a prophet to communicate it to others, and for that
reason the words 3% N “in His heart ” are added.

Taking 22y in the third signification, we explain 23yr™
15, “And man rebelled * against God’s will concerning
him”;® for 2% also signifies *will,” as we shall explain
when treating of the homonymity of 2%.

CHAPTER XXX.
bYow, 1, To eat. 2, To destroy. 8, To learn.

Ix its primary meaning YoN is used in the sense of taking
food by animals ; this needs no illustration. It was afterwards
observed that eating includes two processes—(1) the loss of
the food! f.e., the destruction of its form, which first takes
place; (2) the growth of animals, the preservation of their

! Instead of saying ‘“no warning was given,”” Maimonides says “in the
Pentateuch no distinct mention (WANM) is made of a message,” probably in
opposition to the traditional explanation of the words D'WY) ARD 'O *M
Y, “yet his days shall be a hundred and twenty years” (Gen. vi. 3), viz.,
that reepite was given to the people that they might have a chance for repent-
ance; and that they were also warned by Noah, who, during the long period
when the ark was being constructed, told them for what purpose it was designed.

2 Ibn Tibbon NYDY, in some editions NN ; the correct rendering, and
perhaps also the correct reading, is 11D, as in Charizi’s version.

3 The translation of the Arabic NB, “concerning him,” i.c., concerning
Adam, has been omitted both by Ibn Tibbon and by Charizi. Munk is
mistaken in referring the pronoun in 1B to God.

¢ Ibn Tibbon 53837, Charizi, DR YA,
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strength and their existence, and the support of ‘all their
bodily forces, caused by the food they take.

The consideration of the first process led to the figurative
use of HON, in the sense of “losing,” *destroying;” hence
it includes all modes of depriving a thing of its form; comp.
OO YR BONR 90N, “ And the land of your enemies
shall destroy you (Lev. xxvi. 88); rmaw» AboN IR, “A
land that destroyeth the inhabitants thereof” (Num. xiii.
32) ; Yoonn 21, “ Ye shall be destroyed with the sword *’
(Is. i. 6); 27 Sonn, “Shall the sword destroy ” (2 Sam.
il. 26); mrmen nepa Yom Y ws o3 pany, “And the
fire of the Lord burnt among them, and destroyed them that
were in the uttermost parts of the camp” (Num. xi. 1);
N oW oK, “(God) is a destroying fire” (Deut. iv. 24),
that is, He destroys those who rebel against Him, as the fire
destroys everything that comes within its reach. Instances of
this kind are very frequent.

With reference to the second process connected with the
act of eating, the word Hon is figuratively used for “acquir-
ing wisdom,” “learning;” in short, for all intellectual
perceptions, by which the human form (reason) is constantly
preserved in the most perfect manner, in the same way as by
food the body is preserved in its best condition. Comp.
Yoy yow wh, “Come ye, buy and eat” (Is. lv. 1);
2 oow R ynw wnw, “ Hearken diligently unto me,
and eat ye that which is good ” (i6. 2) ; 27 N> I3 w27 H1ON,
“It is not good to eat much honey” (Prov. xxv. 27);
IO MMM YT 15 TOrD A ADWY 31 N waT w3 hoR,
¢ My son, eat thou honey, because it is good, and the honey-
comb, which is sweet to thy taste; so shall the knowledge
of wisdom be unto thy soul”” (. xxiv. 13, 14).

This figure of using %o8 in the sense of “acquiring
wisdom ” is frequently met with in the Talmud, e g., “ Come,
eat fat meat at Raba’s ;™ also, “all expressions of ‘eating’
and ‘drinking’ found in this book (of Proverbs) refer to

' That is, Come, let us hear interesting discourses in the house of Raba.
Babyl. Talm., Baba Bathra, fol. 22a.
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wisdom,” or, according to another reading, * to the Law.”?
‘Wisdom has also been frequently called “ water,” e.g.,
&b 135 e 5o Wi, “ Ho, every one that thirsteth, come
Ye to the waters ” (Is. 1v. 1).

The figurative meaning of these expressions has been
so general and common, that it was almost considered as
its primitive signification, and led to the employment
““of hunger” (2y7) and “thirst”’ (M%), in the sense of
“absence of wisdom and intelligence;” comp. “I will
send a famine in the land, not a famine of bread, nor a
thirst for water, but of hearing the words of the Lord;”
“ My soul thirsteth for God, for the living God” (Ps. xlii.
3). Instances of this kind occur frequently. The words
TIYWNT ER Pwwa o ohaNey, ¢ With joy shall ye
draw water out of the wells of salvation” (Is.xii. 3), are
paraphrased by Jonathan ben Uziel thus: 359w 1oapm
NPT v 2 A, “ You will joyfully receive new
instruction from the chosen of the righteous.” Consider how
he explains o™ “water” to indicate ““the wisdom which
will then spread,” and “»Y» as being identical with
TV YR “in the eyes of the congregation” (Num. xv.
24), in the sense of “ the chiefs,” i.c., “the wise.”? By the
phrase ™18 ™2, “from the chosen of the righteous,”
he expresses his belief that righteousness is true salvation

! Comp. Midrash Rabba, Koheleth, iii. 13.

2 According to Maimonides the Targum, in paraphrasing the word 'JMD
(lit. *¢ sources of’’ ) by *1"2, “the best of,”’ is supported by the similar figura-
tive use of '} in the phrase 17PN '3°YD. Maimonides by no means overlooks
the fact that D in "3¥D is preformative, while in "I'¥2 it is a preposition ;
the figurative use of the root '} in the two instances is the principal aim of
Maimonides in this argument. Ibn Tibbon, misunderstanding this passage,
remarks: 73771 71 08 57 13037 2000 D'N), “ while slumbering and lying
down our teacher said this.’”” Ibn Tibbon was justly rebuked in Moreh ha-
moreh (p. 167) iu the following words : 2NJY WBN Dand wene Sxioe M
ApTIN Y5 51BN AN 1TPRY AWK W 20381 DN 3. « R. Samuel
censured him without reason when saying that he eaid this while slumbering
and lying down ; he suspected that Maimonides was slumbering, while he him-
self was in deep sleep.” Comp. *¥71ID *337 the Targ. of 'Y (Eccl. ii. 10).
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(myw ). You now see how he gives to every word in this
verse some signification referring to wisdom and study.
This should be well considered.

CHAPTER XXXI.
Man’s intellect 1s limited,

K~ow! that the human mind has certain objects of per-
ception which are within the scope of its nature and
capacity ; on the other hand, there are, amongst things
which actually exist, certain objects which the mind can in no
way and by no means? grasp: the gates of perception are
closed against it. Further, there are things of which the
mind understands one part, but remains ignorant of the
other,® and when man is able to comprehend some things, it
does not follow that he must be able to comprehend every-

! The arrangement in ch. xxxi. to ch. xxxvi. is as follows: Man’s intellect
is limited (xxxi.); a transgression of the limit is not only useless, but even
dangerous (xxxii.). The limit is not the same for all. The study of
Metaphysics, accessible to some, is too difficult for the ordinary capacity of
man, and for novices in the study of philosophy (xxxiii.). Metaphysics is not a
suitable subject for general imstruction (xxxiv.). The doctrine of the in-
corporeality of God, though part of Metaphysics, must not be treated as an
esoteric doctrine (xxxv.). Belief in the Corporeality of the Divine Being is
equal to idolatry (xxxvi.).

2 1313 of the original has been rendered D')B D3 by both Ibn Tibbon
and Charizi; while 33D2 is translated 13D31 in the version of the former, and
112D D3 in that of Charizi. Munk, ‘‘ D’une manidre quelconque ni par une
cause quelconque.” Although 1213 and 22D2 are frequently used in the sense
indicated by these translators ¢ in some way,” and ‘' by some cause,”” the author
would have added RD if he wished to say *‘in any way,” or ¢ by any causc’’
(XD 1312 and XD 22D3). Bexides, the antithesis, 711312 and 3203, leads to
the suggestion that 1312 is to be taken in its primary signification, “in face,”
i.c., ‘“straight on,” ¢ directly,” as opposed to 33D, * indirectly.” In the
English translation the usual rendering has been retained, the scnse being
the same, *‘ neither by any method,” scil., of his own, “ nor by any cause
from without.”” Shemtob explains *ON YB3 15BN NaDa K, “not by
any cause, even by Divine inspiration.”

2 The words ANSNR ‘7-‘!5'1, “and he is ignorant of certain properties,” have
no corresponding rendering in Charizi’s version,
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thing. This also applies to the senses : they are able to per-
ceive things, but not at every distance ; and all other powers
of the body are limited in a similar way. A man can, eg.,
carry two kikkar,! but he cannot carry ten kikkar. How
individuals of the same species surpass each other in these
sensations and in other bodily faculties is universally known,
but there is a limit to them, and they cannot extend to every
distance or to every degree.

All this is applicable to the intellectual faculties of man.
There is a considerable difference between one person and
another as regards these faculties, as is well-known to philo-
sophers. While one man can discover a certain thing by him-
self, another is never able to understand it, even if taught by
means of all possible expressions and metaphors, and during a
long period ; his mind can in no way grasp it, his capacity is
insufficient for it. This distinction is not unlimited. A
boundary is undoubtedly set to the human mind which it
cannot pass. There are things (beyond that boundary)
which are acknowledged to be inaccessible to human under-
standing, and man does not show any desire to compre-
hend them, being aware that such knowledge is impossible,
and that there are no means of overcoming the difficulty ;
eg., we do not know the number of stars in heaven, whether
the number is even or odd,? the number of animals, minerals,
or plants, and the like. There are other things, however,
which man very much desires to know, and strenuous efforts
to examine and to investigate them® have been made by
thinkers of all classes,* and at all times. They differ and
disagree, and constantly raise new doubts with regard to

1 A weight equal to 3,000 shekels.

? Comp. Gen. xv. 5, “ And tell the stars, if thou be able to number them.”

3 Munk, “Et les scruter,” referring the suffix in R} to NN, “les
choses;” Ibn Tibbon, HWBH‘?I, the suffix agreeing with NNON. Charizi,
treating the Arabic vSom (Ibn Tibbon NYI3INM) as a finite verb,
begins with N AnaSx (Ibn Tibbon by 'PNM) a new sentence.
IRIND RN Dﬂ"?n PR, DNANDR NP AR ‘”Wﬂ M.

4 Ibn Tibbon adds here the word DN, ¢ nation; *’ the words N*YD NI
must then be considered to be in apposition to TOWN and to qualify it.




108 GUIDE OF THE PERPLEXED.

them, because their minds are bent on comprehending such
things, that is to say, they are moved by desire; and every
one of them believes that he has discovered the way leading
to a true knowledge of the thing, although human reason is
entirely unable to demonstrate the fact by convincing
evidence.—For a proposition which can be proved by
evidence is not subject to dispute, denial, or rejection;
none but the ignorant would contradict it, and such con-
tradiction is called “denial of a demonstrated proof.” Thus
you find men who deny the spherical form of the earth, or
the circular form of the line in which the stars move,? and
the like; such men® are not considered in this treatise. This
confusion prevails mostly in metaphysical subjects, less in
problems relating to physics, and is entirely absent from
the exact sciences. Alexander Aphrodisius* said that there
are three causes which prevent men from discovering the
exact truth: first, arrogance and vainglory; secondly, the
subtlety, depth, and difficulty of any subject which is being
examined ; thirdly, ignorance and want of capacity to com-
prehend what might be comprehended. These causes are enu-
merated by Alexander. At the present time there is a fourth
cause not mentioned by him, because it did not then prevail,®

! According to the definition of Ibn Tibbon in his Glossary, * a contradic-
tion against a proposition established by proof.”

3 The spherical form of the earth and the circular motions of the stars were
asserted and generally accepted by the ancients. The past tense NYTINY
implies, perhaps, that Maimonides referred rather to former generations than
to his own age.

3 The pronoun u')mm, Hebrew n‘m, _refers to the persons who denied esta-
blished truths. In Charizi’s translation D™/ NORY is undoubtedly a mistake.

¢ Alexander Aphrodisius, a commentator of the works of Aristotle, flourished
at the end of the second and the beginning of the third century. His writings
were eagerly studied by the philosophers of the Arabic schools. Comp.
Maimonides’ letter to R. Samuel Ibn Tibbon, Epistle of Maimonides, Miscel-
lany of Hebrew Literature, First Scries, page 225.

5 Qur training, education, and surroundings undoubtedly produce in our
minds certain prepossessions, which make our researches less absolute or
independent ; and Alexander perhaps included shortcomings from this source in
the first class of obstacles. Maimonides was anxious to expose the folly of his
opponents, and, as though the three causes of opposition could not sufficiently
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namely, habit and training! We naturally like what we
have been accustomed to, and are attracted towards it.
This may be observed amongst villagers; though they
rarely enjoy the benefit of a douche or a bath, and have few
enjoyments, and pass a life of privation,? they dislike town
life and do not desire® its pleasures,  preferring the
bad to which they are accustomed, to the good to which
they are strangers; it would give them no satisfaction
to live in palaces, to be clothed in silk, and to indulge in
baths, ointments, and perfumes.

The same is the case with those opinions of man to which
he has been accustomed from his youth; he likes them,
defends them, and shuns the opposite views. This is like-
wise one of the causes which prevent men?® from finding
truth, and which make them cling to their habitual opinions.
Such is, e.g., the case with the vulgar notions with respect
to the corporeality of God, and many other metaphysical
questions, as we shall explain. It is the result of long
familiarity* with passages of the Bible which they are

account for their obstinacy, he finds for them a special fourth cause in the
ideas and words with which their minds were imbued by the authority of the
Bible taken in its literal sense. This point is repeatedly urged by Maimonides.
Comp. ch. xxxv. If, however, for Bible we substitute the sacred books and
traditions of each nation, every one will be found to be subject to similar errors
and contradictions. According to Narboni, the four divisions correspond to the
“four who entered into the garden™ (see next chapter).

! ’]5&5& is translated by Ibn Tibbon ‘nﬁnn, ¢ the training ;" by Charizi,
A3A, ¢ the society.” The root RO denotes both * to be joined ”* and * to
be accustomed.”

? Ibn Tibbon MIDINBA PI¥Y NINITT TP DD DYRI NI DRYDY;
Charizi DYDIRDI YN DWIPNT NIDM Snmm DN B, PN appears
to be a mistake of the eopyist for 1D,

3 Palquera uses a stronger expression, MYNY, ¢ he makes himself blind as
regards.”

¢ Palquera DNDIA N32PNN D9IED Y (7) Moy Savnn e b
DN ApTI¥M. Inanote he adds: ¢ In the same way as man’s progress
in his search for truth is impeded by false ideas imbibed in his youth, so the
apprehension of religious truths is difficult for those who have exclusively
devoted themselves to science and have ignored the teaching of religion.”

3 Ibn Tibbon D*2YND, ¢ Biblical texts ;’’ Charizi DY, ¢ subjects ;" Original
71¥), “ Scriptures.”
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accustomed to respect and to receive as true, and the
literal sense of which implies the corporeality of God and
other false notions; in truth, however, these words were
employed as figures and metaphors for reasons to be men-
tioned below. Do not imagine that what we have said of the
insufficiency of our understanding and of its limited extent
is an assertion founded only on the Bible; for philosophers
likewise assert the same, and perfectly understand it, without
having regard to auny religion! or opinion. It is a fact
which is only doubted by those who ignore things fully
proved. This chapter is intended as an introduction to
the next.

CHAPTER XXXII.
Man’s intellect is injured when forced beyond its natural limits.

You must consider, when reading this treatise, that mental

erception, because connected with matter,? is subject to
perception, )
conditions similar to those to which physical perception is
subject. That is to say, if your eye looks around, you can
perceive all that is within the range of your vision ; if, how-
ever, you overstrain your eye, exerting it too much by
attempting to see an object which is too distant for your eye,
or to examine writings or engravings too small for your
sight, and forcing it to obtain a correct perception of them,
you will not only weaken your sight with regard to that
special object, but also for those things which you etherwise
are able to perceive: your eye will have become too weak

1 Ibn Tibbon, NPT, ¢ knowledge,” * opinion,” *‘ character;” Charizi N7,
¢ religion.” Arabic, 37D, “doctrine.”

2 The intellectual perceptions are bere called Y1 m5n:, ¢“attached to,
or connected with matter,’”’ in so far as the mind is connected with the human
body, and is, as it were, residing in it. The ‘‘ideas,” of the intellect are

generally considered by Maimonides as independent of the body, but he does
not speak here of the intellect in the strictly philosophical sense of the word,

as be distinctly states at the end of this chapter. “DIN2 nony s according -

to the Moreh ha-moreh opposed to DI NIPNIY, “intimately connected
with matter ”’; the latter is applied to the five senses.
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to perceive what you were able to see before you exerted
yourself and exceeded the limits of your vision.

The same is the case with the speculative faculties of one
who devotes himself to the study of any science.! If a
person studies too much and exhausts his reflective powers,
he will be confused, and will not be able to apprehend even
that which had been within the power of his apprehension.
For the powers of the body? are all alike in this respect.

The mental perceptions are not exempt from a similar con-
dition. If you admit the doubt, and do not persuade® your-
self to believe that there is a proof for things which cannot
be demonstrated, or to try at once* to reject and positively to
refute an assertion the opposite of which has never been

! Tho words 73BNMOR S%n 'B nORM (Hebr. M2wND 12Y3 1Y) are
generally understood to be a qualification of 9O (Heb. }"y»0 ‘?3) ; Munk
translates the phrase * lorsqu’il se livre & la meditation.” The purpose, how-
ever, of this qualification would not be obvious; those who study any science
must neceesarily think or meditate. The principal object of the author in the
present chapter is to show that the solution of metaphysical problems is possible
only within certain limits; he supports this assertion by examples taken from
the action of man’s senses, and the study of the speculative sciences. The
words 120NN 58n 'B A8 are in the objective case, governed by the verb
930 (R¥DY).

According to Maimonides (the Eight Chapters), the rational faculties of man
are divided into 'RPD, “practical,” and VY, ‘““speculative.” The former
class includes two kinds, NAWND N3XOD, “artisanship,” and *IPND, (Arab.
¥70D) “theoretical faculty.” The NIYND NOXOD is defined as follows : X'71

MnSDM MBI ABIRT AP M3 MaxSoR b 13 R non,
“it is man’s capacity of learning a trade, as, e.g., carpentry, husbandry,
medicine, and navigation.” Respecting '2@ND, he says: 13 WR N2 X3
wex o1 &5 w mepb wex ox mepb Ay wx 1373 Sono
mwp‘; TI¥ WA H'HWY‘?, “The capacity for theoretical science is that
faculty by which man reflects on a thing he desires to do, whether it is possible
or not, and if possible, how it is to be done.”

2 The capacity for the study of theoretical science is called by Maimonides
a faculty of the body(*ID\) M3), because it concerns physical objects, and is
more a matter for the imagination (also a *JDV3 N3, comp. Part II. chap.
xxxvi.) than for the pure intellect.

3 Ibn Tibbon 2IN 8%, “and you will not deceive.”  Charizi %N 5y,
“ and do not mislead.”

4 The phrase mn S Snnn N‘}\, lit, * do not begin to reject,” in the trans-
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proved, or attempt to perceive things which are beyond your
perception, then you have attained the highest degree of
human perfection, then you are like R. Akibha,' who * in peace
entered [the study of these theological problems], and came
out in peace.” If, on the other hand, you attempt to ex-
ceed the limit of your perceptive power, or at once to reject
things as impossible which have never been proved to be
impossible, or which are in fact possible, though their
possibility be very remote, then you will be like Elisha
Acher;? you will not only fail to become perfect, but you
will become exceedingly imperfect. Ideas founded on mere
imagination will prevail over you, you willincline toward de-
fects, and towards base and degraded habits, on account of the
confusion which troubles the mind, and of the dimness of its
light, just as weakness of sight 3 causes invalids to see many
kinds of unreal images, especially when they have looked
for a long time at dazzling or at very minute objects.

Respecting this it has been said, *“ Hast thou found honey ?
eat so much as is sufficient for thee, lest thou be filled there-
with, and vomit it”’ (Prov. xxv. 16). Our Sages also ap-
plied this verse to Elisha Acher.* ‘

lation of Ibn Tibbon has the meaning ‘¢ Do not reject at once, in the beginning
of thy research.”

1 R. Akibha was one of the four scholars, of whom it is related in the Babyl.
Talmud (Chagigah 14b), also in Jerus. Talmud (ibid., ch. ii.), that they
ventured into the garden of speculative philvusophy, and met with different fates,
viz., “ Ben Azai gazed and was killed ; Ben Zoma gazed and was hurt; Acher
cut down the young plants; R. Akibhah went in and came out unhurt.”” See
Gratz, Goosticismus, 56 and 95.

2 Elisha was probably called INR from the fact that he was no longer the same
Elisha as before (Comp. 1 Sam. x. 6, * and shall be turned into another man,"”
ANXR ©*'R) ; his opinions were quoted as authoritative ; but this was probably
only the case with such decisions as were expressed by him before he seceded
from his former colleagues.

3 Both Hebrew versions render 9¥X3I5% MTOR « the spirit of sight
(« l'esprit‘ visuel,” M.), according to the sense, by NIX™ NI, but some MSS.,
and the editio princeps of Ibn Tibbon's version, have MR M (Munk).
Spiritus visionis is the term used by Scholastics for * sight.”

4 This verse is applied in the Babylonian Talmud to Ben Zoma, in the
Jerusalem Talmud to Ben Azai, in Midrash Yalkut (a7 lacum, Prov. xxv.)
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How excellent is this simile! In comparing knowledge,

to food (as we observed in chapter xxx.), the author of ProqJ;

verbs mentions the sweetest food, namely, honey, which has

the further property of irritating the stomach, and of causing,
sickness. He thus fully describes the nature of knowledge. |

Though great, excellent, noble and perfect, it is injurious if
not kept within bounds or not guarded properly ; it is like
honey which gives nourishment and is pleasant, when eaten in
moderation, but is totally thrown away when eaten immode-
rately. Therefore, it is not said * lest thou be filled and loathe
it,”” but *“ lest thou vomit it.” The same idea is expressed in
the words, “ It is not good to eat much honey ” (Prov. xxv-
27); and in the words',\“ Neither make thyself over-wise;
why shouldst thou destroy thyself?” (Eccl. vii. 16);
Comp. “Keep thy foot when thou goest to the house of
{God” (#bid. v. 1). The same subject is alluded to in the
words of David, “ Neither do I exercise myself in great
matters, or in things too high for me” (Ps. exxxi. 2),
and in the saying of our Sages: “Do not inquire into
things which are too difficult for thee, do not search what
is hidden from thee; study what you are allowed to
study, and do not occupy thyself with mysteries.”? They
meant to say, Let thy mind only attempt things which
are within human perception ; for the study of things which
lie beyond man’s comprehension £ is extremely injurious, as
has been already stated. This lesson is also contained in the
Talmudical passage, which begins, “ He who considers four
things,” etc., and concludes, *“ He who does not regard the
honour of his Creator;” 3 here also is given the advice which

to both of them; to Acher the following verse is applied: *Suffer not thy
mouth to cause thy flesh to sin”* (Eccl. v. 6).

! The Arabic MSS. have (292N and nX5B33 instead of £ and
PND33, as in the editions of the Babyl. Talmud (Chagigah 13a, cited from
the book of Ben Sira, iii. 18). .

* Charizi adds 922/ NS 130D, « because of the weakness of the intellect.”

3 The whole passage referred to runs as follows: 0337 ™13 Sanown 9
WS o osb A b ap nbwnb mo obwb xa &S b b

I
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we have already mentioned, tis., that man should not rashly
engage in speculation with false conceptions, and when he is
in doubt about any thing, or unable to find a proof for the
object of his enquiry, he must not at once abandon, reject
and deny it ; he must modestly keep back, and from regard
to the honour of his Creator, hesitate [from uttering an
opinion] and pause. This has already been explained.

It was not the object of the Prophets and our Sages in
these utterances! to close the gate of investigation entirely,
and to prevent the mind from comprehending what is within
its reach, as is imagined by simple and idle people, whom it
suits better to put forth their ignorance and incapacity as
wisdom and perfection, and to regard the distinction and
wisdom of others as irreligion and imperfection, thus taking
darkness for light and light for darkness. The whole
object of the Prophets and the Sages was to declare that a
limit_is set for human reason_where it must halt. Do not
“eriticise” th/e\v_io\r(s used in this chapter and in others in
reference to the mind, for we only intended to give some
idea of the subject in view, not to describe the essence of
the intellect ;? for other chapters have been dedicated to
this subject.

CHAPTER XXXIII.
The study of Metaphysics is injurious to beginners.

You must know that it is very injurious to begin with this
branch of philosophy, viz., Metaphysics; or to explain [at first]
the sense of the similes occurring in prophecies, and interpret
the metaphors which are generally employed in orations

‘“ He who reflects on four things, viz., what is above, what is below, what is
in front, what is behind, should better not have seen the light of the world ”
(Mishnah, Chagigah ii. 1).

! Arab. Y\YJ‘)N, ¢“sentences; '’ Ibn Tibbon, D'IVN2N ; Charizi, D'IVNIN
D*I37M, referring the one term to ‘Prophets,” the other to * Sages,”
mentioned before. Comp. ch. xxxi., p. 109, note 5. * See p. 110, note 2.
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and which abound in the writings of the Prophets.
On the contrary, it is necessary to initiate the young and to
instruct the less intelligent according to their comprehension ;
those who appear to be talented and to have capacity for the
higher method of study, i.c., that based on proof and on
true logical argument, should be gradually advanced towards
perfection, either by tuition or by self-instruction. He, how-
ever, who begins with Metaphysics, will not only become
confused in matters of religion, but will fall into infidelity.!
I compare such a person to an infant fed with wheaten bread,
meat and wine ; it will undoubtedly die, not because such
food is naturally unfit for the human body, but because of
the weakness of the child, who is unable to digest the food,’
and cannot derive benefit from it. The same is the case with
the true principles of science. They were presented in
enigmas, clad in riddles, and taught by all wise men in the
most mysterious way that could be devised, not because
they contain some secret evil, or are contrary to the funda-
mental principles of the Law (as fools think who are only
philosophers in their own eyes), but because of the in-
capacity of man to comprehend them at the beginning of
his studies : only slight allusions have been made to them
to serve for the guidance of those who are capable of under-
standing them. These sciences were, therefore, called Sodoth
(mysteries), and Sithre Thorah (Secrets of the Law),® as we
shall explain.

This also is the reason why ¢ the Torah speaks the
language of man,” as we have explained,* for it is the object
of the Torah to serve for the instruction of the young, of

) The original PN YBYN Ibn Tibbon renders W5 S, Charizi
N*AOR NID; both mean the same thing—the entire rejection of the authority
of the Bible. Munk translates S*bpn ¢ jrreligion.”

3 Charizi has here the additional explanatory phrase, H137 Loy b
DR nnu'>, “The body is not able to grind them.”

3N MNDY MDD (comp. Ps. xxv. 14, b » ND), * secrets and
hidden portions of the Law,” that is, instruction contained in Scripture, hut
not for him who only reads it superficially.

¢ See p. 90, note 1.
12



116 GUIDE OF THE PERPLEXED.

women, and of the common people; and as all of them are
incapable to comprehend the true sense of the words, tradi-
tion was considered sufficient to convey all truths which
were to be established; and as regards ideals, only such
remarks were made as would lead towards! a knowledge
of their existence, though not to! a comprehension of their
true essence’ When a man attains to perfection, and
arrives at u knowledge of the “Secrets of the Law,” either
through the assistance of a teacher or by self-instruction,
being led by the understanding of one part to the study of
the other, he will belong to those who faithfully believe in
the true principles, either because of conclusive proof, where
proof is possible,® or by forcible arguments, where argument
is admissible; he will have a irue notion of those things which
he previously received in similes and metaphors, and he will
fully understand their sense. 'We have frequently mentioned
in this treatise the principle of our Sages “not to discuss the
Maaseh Mercabhah even in the presence of one pupil, except
he be wise and intelligent; und then only the headings of
the chapters are to be given to him.” We must, therefore,
begin with teaching these subjects according to the capacity

!In the Arabic text two different prepositions are used to express the
direction, YNJ and ’5&3, ¢ towards,” “to.”” In the Hebrew this variation has
been imitated by Ibn Tibbon who renders the two prepositions by Y8 and 5.
Some MSS., however, have in both places P (Comp. Munk, page 416,
note 4).

2 T!Ze suffix in N3 (Hebr. YNIN'SD) and ANORYD (Hebr. YNIND) does
not refer to ** God,” as has been assumed by most Commentators, but to NN
(Hebr. YY), ‘‘ideal.” The preposition "79 in the Arabic text before
290 (Hebr. M"Y ND) is co-ordinate with the same preposition before
1~5pn‘>s (Hebr. n‘;:pn), both the preporitions being governed by the verb
T¥NPN, the Hebrew equivalent for which, TP'BDOM, being a personal
verb, does not require any preposition. Charizi appears to have mis-
understood the passage, and translates it inaccurately as follows:—
5931 Apmvnb wpar Wk nenor 8130 Y33 nbapn oap b
b 85 xMan mwep ‘?1’ IR B 7 e ] Ssen ey Aaenp
1N NNDYN.

3 Charizi omits the words NBYD Y1 “WBNY 113, ¢ where proof if
possible.”
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of the pupil, and on two conditions, first, that he be
wise, ¢.¢., that he should have successfully gone through the
preliminary studies, and secondly that he be intelligent,
talented, clear-headed, and of quick perception, that is,
“have a mind of his own” Iy 73», as our Sages
termed it.

I will now proceed to explain the reasons why we should
not instruct the multitude in pure metaphysics, or begin
with describing to them the true® essence of things, or with
showing them that a thing must be as it is, and cannot be
otherwise? This will form the subject of the mext chapter;
and I proceed to say :

CHAPTER XXXIV.

Metaphysics cannot be made popular.

THERE are five reasons why instruction should not begin
with metaphysics, but should at first be restricted to point-
ing out what is fitted for notice and what may be made
manifest to the multitude.

First Reason.—The subject itself is difficult, subtle and
profound, “Far off and exceeding deep, who can find it
out” (Eccl. vii. 24). The following words of Job may be
applied to it: “ Whence then cometh wisdom ? and where
is the place of understanding ?” (Job xxviii. 20). Instruc-
tion should not begin with abstruse and difficult subjects.

* The pronoun in ﬂ'sv—tha Hebrew equivalent of which, 1’513,ia frequently
omitted in the Hebrew versions—agrees with the relative XD (Hebr. ND),
lit., “in that (manner) in which it is,” .., “truly” or ‘‘fully.”
1OP R 7D B3 (Char. D ) is equal to X1 1OV WX AT *BI.

? The words YIN'AR 1D DR 85N in the version of Tibbon are not to be
joined together; ]2 is the end of a sentence, and YIN'AN begins a new one.

DN XON has perhaps the same meaning as the Biblical DX *3.—Charizi trans-
lates thus {9 IR X371 PID3 IR W 2 ATD A

s



118 GUIDE OF THE PERPLEXED.

In one of the similes contained in the Bible,! wisdom is
compared to water, and amongst other interpretations given
by our Sages of this simile,’ occurs the following: He
who can swim may bring up pearls from the depth of the
sea, he who is unable to swim will be drowned, therefore
only such persons as have had proper instruction should
expose themselves to the risk.

Second Reason.—The intelligence of man is at first
limited ; for he is not endowed with perfection at the begin-
ning, but at first possesses perfection only in potentid, not in
fact. Thus it is said, “ And man is born a wild ass”
(Job xi. 12). If a man possesses a certain faculty in
potentid, it does not follow that it must become in him a
reality. He may possibly remain deficient either on
account of some obstacle, or from want of training in prac-
tices which would turn the possibility into a reality. Thus
it is distinctly stated in the Bible, “ Not many are wise ”
(6. xxxii. 9); also our Sages say, “I noticed how few
were those who attained to a higher degree of perfection.”” 2
There are many things which obstruct the path to per-
fection, and which keep man away from it. Where can he
find sufficient preparation and leisure to learn all that is
necessary in order to develope that perfection which he has
tn potentid ?

Third Reason.—The preparatory studies are of long dura-
tion, and man in his natural desire to reach the goal, finds
them frequently too wearisome, and does not wish to be

' Arab. R3N5D *D ; Ibn Tibbon, INBNI ; Charizi, YNMN3 ; Munk, « dans
(les traditions de) notre nation.”

2 Sec end of ch. xxx.; Babyl. Talm. Baba Kama 62a; Midrash Yalkut on
Is. Iv. 1, et passim. The following are a few examples: * The Law has been
compared to water; as water leaves the high places and seeks the lower ones,
8o the knowledge of the Law leaves the proud and is only found with the
meek.” ¢ Water comes down by drops, and is collected into rivers and streams ;
in like manner the knowledge of the Law is acquired step by step.” ¢‘ Nobody
is too proud to ask for a drop of water; so nobody need be ashamed in asking
another person for instruction ;" etec. The application made by Maimonides of
this simile does not appear to bave been taken from Talmud or Midrash.

3 Doy DM oy A NN Babyl. Talm. Succah 45 b.
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troubled by them. Be convinced that, if man were able to
reach the end without preparatory studies, such studies
would not be preparatory but tiresome and utterly super-
fluous. Suppose you awaken any person, even the most
simple, as if from sleep, and you say to him, Do you not desire
to know what the heavens are, what is their number and their
form; what beings are contained in them ; what the angels
are; how the creation of the whole world took place ; what
is its purpose, and what is the relation of its various parts to
each other ; what is the nature of the soul ; how it enters
the body; whether it has an independent existence, and if
so, how it can exist independently of the body; by what
means! and to what purpose, and similar problems. He
would undoubtedly say “ Yes,” and show a natural desire for
the true knowledge of these things; but he will wish to
satisfy that desire and to attain to that knowledge by listen-
ing to a few words from you. Ask him to interrupt his
usual pursuits for a week, till he learn all this, he would not
do it, and would be satisfied® and contented with imaginary
and misleading notions ; he would refuse to believe that there
is anything which previously requires great research and
persevering study.

You, however, know how all these subjects are con-
nected together; for there is nothing else in existence
but God and His works, the latter including all existing
things besides Him; we can only obtain a knowledge
of Him through His works; His works are an evidence
of His existence, and of what must be assumed concerning
Him, that is to say, of what must be attributed to Him
either affirmatively or negatively. It is thus necessary to
examine all things according to their essence,? to infer from

! « By what means,” i.e, how man can ensure the eternal separate
existence of the soul after death.—Munk (p. 120, note 1) explains these ques-
tions as follows: (1) Has each soul an individual existence, or do all form one
substance ? (2) How is the immortality of the soul obtained—by speculation
or by religious practice? (3) Is it the end of the soul to unite with the
active intellect or with God ?

3 Cbarizi adds YNY¥YP3, “in his laziness.”

3 See ch. xxxiii., page 117, note 1.

-~
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every species such true and well-established propositions
as may assist us in the solution of metaphysical problems.
Again, many propositions based on the nature of numbers and
the properties of geometrical figures,! are useful in examining
things which must be negatived in reference to God, and
these negations will lead us to further inferences. You will
certainly not doubt the necessity of studying astronomy and
physics, if you are desirous of comprehending the relation
between the world and Providence as it is in reality, and
not according to imagination. There are also many sub-
jects of speculation, which, though not preparing the way
for metaphysics, help to train the reasoning power, enabling
it to understand the nature of a proof, and to test truth by
characteristics essential to it.? They remove the confusion
arising in the minds of most thinkers, who confound * acci-
dental with essential properties, and likewise the wrong
opinions resulting therefrom. We may add, that although
they do not form the basis for metaphysioal research, they
assist in forming a correct notion of these things, and are
certainly useful in many other things connected with that
discipline. Consequently he who wishes to attain to human
perfection, must therefore first study Logic,* next the

1 Instances of inferences drawn from mathematical truths for theological
propositions are given by the author of Moreh ha-moreh (p. 18); the properties
of the unity which admits of no division, multiplication, etc., is the basis of all
numbers, etc. ; similarly he refers to the nature of the eircle, which is one
continuous line without beginning and without end. Comp. Ibn Ezra
Literature, 1V., page 21, note 1.

? The pronoun nS (Hebrew 1‘?) refers to pn‘m (NBN), ““truth,” according
to others to N, *“ proof.” In the translation of Charizi it is paraphrased
by ¥Man DYy Sy D' NN, ¢ things which refer to the Essence of the
Creator.”

3 PBNDA “to become doubtful’’ in Ibn Tibbon’s Version, corresponding to
the Arabic os:n‘ax, has here the same meaning as 37PN ¢¢ to be confounded *’
in Chaiizi’s Version, and in Palquera’s Moreh ha-moreh (page 150).

4 Logic, ¢.g., assists man in finding the truth in various branches of science
connected though indirectly with Metuphysics. See Introduction, page 3,
note 3.
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various branches of Mathematics! in their proper order,
then Physics, and lastly Metaphysics. We find that many
who have advanced to a certain point in the study of these
disciplines become weary, and stop; that others, who are
endowed with sufficient capacity, are interrupted in their
studies by death, which surprises them while still engaged
with the preliminary course. Now, if no knowledge what-
ever had been given to us by means of tradition, and if we
had not been brought to the belief in a thing through the
medium of similes, we would have been bound to form a
perfect notion of things with their essential characteristics,
and to believe only what we could prove: a goal which
could only be attained by long preparation. In such a case
most  people would die, without having known whether there
was 8 God or not, much less that certain things® must be
asserted about Him, and other things denied as defects.
From such a fate not even “one of a city or two of a
family ” (Jer. iii. 14) would have escaped.

As regards the privileged few, “the remnant whom the
Tord calls” (Joel iii. 5), they only attain the perfection at
which they aim after due preparatory labour. The neces-
sity of such a preparation and the need of such a training
for the acquisition of real knowledge, has been plainly
stated by King Solomon in the following words: “If the
iron be blunt, and he do not whet the edge, then must he
put to more strength ; and it is profitable to prepare for
wisdom " (Eccl. x. 10) ; “ Hear counsel, and receive instruc-
tion, that thou mayest be wise in thy latter end” (Prov.
xix. 20).

There is still another urgent reason why the preliminary
disciplines should be studied and understood. During the
study many doubts present themselves, and the difficulties,

! Lit., “ Elementary Disciplines,” which must be learnt and which admit of

no speculation, especially mathematics and astronomy. Comp. Introd., page 3,
note 1.

? Charizi : IR %33 53, “all people.”
3 Arabic DOR, ¢‘judgment,” wisdom,” or relation.”—The Hebrew
versions 137, “something " (perhaps in the sense of Adyog).
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that is, the objections to certain assertions, are soon under-
stood, for this may be compared to the demolition of a
building ;! while, on the other hand, it is impossible to
prove an assertion, or to remove any doubts, without having
recourse to several propositions taken from these prelimi-
nary studies. He who approaches metaphysical problems
without proper preparation is like a person who journeys
towards a certain place, and on the road falls into a deep
pit, out of which he cannot rise, and he must perish there;
if he had not gone forth, but had remained at home, it
would have been better for him.

Solomon has expatiated in the book of Proverbs on slug-
gards and their indolence, by which he figuratively refers
to indolence in the search after wisdom. He thus speaks of
a man who desires to know the final results, but does not
exert himself to understand the preliminary disciplines which
lead to them, doing nothing else but desire. ‘The desire
of the slothful killeth him: for his hands refuse to labour.
He coveteth greedily all the day long; but the righteous
giveth, and spareth not > (Prov. xxi. 25, 26) ; that is to say,
if the desire killeth the slothful, it is because he neglects
to seek the thing which might satisfy his desire, he does
nothing but desire, and hopes to obtain a thing without
using the means to reach it. It would be better for him
were he without that desire. Observe how the end of the
simile throws light on its beginning. It concludes with
the words “ but the righteous giveth, and spareth not;” the
antithesis of “ righteous” and * slothful” can only be justified
on the basis of our interpretation. Solomon thus indicates
that only such a man is righteous who gives to everything
its due portion; that is to say, who gives to the study of a
thing the whole time required for it, and does not devote any
part of that time to another purpose. The passage may
therefore be paraphrased thus: “ And the righteous man
devotes his days to wisdom, and does not withhold any of

! That is, it is easier to raise objections to an assertion, than to prove it, as
it is easier to demolish a house, than to build it.
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them.” Comp. “ Give not thy strength unto women”
(Prov. xxxi. 3).

The majority of scholars, that is to say, the most famous
in science, are afflicted with this failing, vs., that of hurry-
ing at once to the final results, and of speaking about them,
without treating of the preliminary disciplines. Led by folly
or ambition to disregard those preparatory studies, for the
attainment of which they are either incapable or too idle,
some scholars endeavour to prove that these are injurious or
superfluous. On reflection the truth will become obvious.

The Fourth Reason is taken from the physical consti-
tution of man. It has been proved that moral conduct!®
is a preparation for intellectual progress; and that only a
man whose character is pure, calm and steadfast, can
attain to intellectual perfection; that is, acquire correct
conceptions. Many men are naturally so constituted as to
make all perfection impossible; e.g., he whose heart is very
warm and is himself very powerful, is sure to be pas-
sionate, though he tries to counteract that disposition by
training ; he whose épyimeda are warm, humid, and vigorous,
and the organs connected therewith are surcharged, will
not easily refrain from sin, even if he makes great efforts
to restrain himself. You also find persons of great levity
and rashness, whose excited manners and wild gestures prove
that their constitution is in disorder, and their temperament
so bad that it cannot be cured.? Such persons can never
attain to perfection; it is utterly useless to occupy oneself

' What Maimonides here calls MDA m$;m is called in Yad hachazakah
N, and a whole section NPT m:‘;n is devoted to this sukject. Inthe second,
of the ** Eight Chupters " the excellencies of man are divided into N7 m‘;xm

“ morals,” and nbaen m‘;xm, ‘“ intellectual faculties.”’ In both works M.
points out that the highest development of the intellectual faculties (viz.,
NI NIL'T) is impossible, if the moral dispositions of man have not been
regulated by good training and exercise. The two classes of virtues correspond
to the Greek dpnrai 70ikcai and dpnrai Siavonrixai.

2 Arabie, YWY 23" IR, ¢“that it should pass away from him; Ibn

Tibbon: ¥D'Y, ¢ that it should be separated;’’ Charizi: YMN W’ﬂbn‘),
Munk : ¢ Dont on ne peut rendre compte,” *‘qui échappe & 'analyse.”
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with them on such a subject [ Metaphysics]. For thisscience
is, a8 you know, different from the science of Medicine and
of Geometry, and, from the reason already mentioned, it is
not every person who is capable of approaching it. It is
impossible for a man to study it successfully without moral
preparation; he must acquire the highest degree of up-
rightness and integrity,  for the froward is an abomina-
tion to the Lord, but His secret is with the righteous”
(Prov. iii. 32). Therefore it was considered inadvisable to
teach it to young men; nay, it is impossible for them to
comprehend it, on account of the heat of their blood and
the flame of youth, which confuses their minds; that heat,
which causes all the disorder, must first disappear; they
must have become moderate and settled, humble in their
hearts, and subdued in their temperament; only then will
they be able to arrive at the highest degree of the percep-
tion of God, ¢.e., the study of Metaphysics, which is called
Maaseh Mercabhah. Comp. “The Lord is nigh unto them
that are of a broken heart” (Ps. xxxiv. 18); “I dwell in
the high and lofty place, with him also that is of a contrite
and humble spirit; to revive the spirit of the humble, and
to revive the heart of the contrite ones ” (Is. lvii. 15).
Therefore the rule =D ¥ % O, “the headings
of the sections may be confided to him,” is further re-
stricted in the Talmud, in the following way: The head-
ings of the sections must only be handed down to an Abh-
beth-din (President of the Court), whose heart! is full of
care, i.e, in whom wisdom is united with humility, meek-
ness, and a great dread of sin. It is further stated there:
“ The secrets of the Law can only be communicated to a
wri> 1 ownn Bo1 YN, counsellor, scholar, and good
orator.”? These qualities can only be acquired if the physical
constitution of the student favour their development. You
certainly know that some persons, though exceedingly able,
! Our editions of the Babyl. Talmud (Chagigah, 13a) have the reading

0 22, ““and to every one, who.”
* Lit., a person that is skilled in whispering (or speaking on secret things).
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are very weak in giving counsel, while others are ready with
proper counsel and good advice in social and political matters.
A person so endowed is called *“counsellor” (yy), and may
be unable to comprehend purely abstract notions, even such
as are similar to innate ideas! He is unacquainted with
them, and has no talent whatever for them; we apply to
him the words: *“ Wherefore is there a price in the hand of
a fool 1o get wisdom, seeing he hath no heart to it ?”’ (Prov.
xvil. 16.) Others are intelligent and naturally clear-sighted,
able to convey complicated ideas in concise and well-chosen
language,”’— they are called “ good orators” (wr® j123)—but
they have not been engaged in the pursuit of science, or
acquired any knowledge of it. Those who have actually
acquired a knowledge of the sciences, are called ¢ wise in
arts”’ (or *“scholars”); the Hebrew term ow-r £on has
been explained in the Talmud as implying, that when such
a man speaks, all become, as it were, speechless.?

Now, consider how, in the writings of the Rabbis,* the
admission of a person to discourses on metaphysics is made
dependent on distinction in social qualities, and study of
philosophy, as well as on the possession of clear-sightedness,
intelligence, eloquence, and ability to communicate things
by slight allusions. If a person satisfies these require-
ments, the secrets of the Law are confided to him. In the

1 PRI n\';owmn, ‘“The first ideas,’” the intelligibilia prima, those
ideas which man possesses even before he is able to reason logically ; * the
innate notions.”—MY2END (Arab. m‘>1pxm) are matters which are grasped
only by the intellect (‘?32), ‘;py), not by the senses.

? Munk: Qui maitrisse les sujets les plus obscurs en l’exprimant, etc. He

explains *DOR in the Arabic text to be an adjective, signifying *the most
hidden.” Ibn Tibbon and Charizi explain it as being an infinitive, signifying
‘“ to hide,” and in accordance with this interpretation the literal trauslation of
ond 113 would be ¢ secretary.”

$ DN is explained by them as identical with DWW “deaf” (Babyl.
Talm. Chagigah 14a).

4 IRND Y23, ““ with the text of the Bible,” or “in the traditional ex-

plabations of the Bible.”” Charizi: 3WN2N Y9370 N3N Ibn Tibbon:
D503 VNN ; Munk : “ En se servant d'un texte sacré.”
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same place we also read the following passage:—R. Jochanan
said to R. Elasar, “ Come, I will teach you Maasech Mer-
cabhah.” The reply was, “I am not yet old,” or in other
words, I have not yet become old, I still perceive in myself the
hot blood and the rashness of youth. You learn from this
that, in addition to the above-named good qualities, a cer-
tain age is also required. How, then, could any person
speak on those metaphysical themes in the presence of
ordinary people, of children, and of women ?

Fifth Reason.—Man is disturbed in his intellectual occu-
pation by the necessity of looking after the material wants
of the body, especially if the necessity of providing for wife )
and children be superadded; much more so if he seeks |
superfluities in addition to his ordinary wants, for by custom
/ and bad habits these become a powerful motive. Even the
' perfect man to whom we have referred, if too busy with |
these necessary things—much more so if busy with un-
necessary things, and filled with a great desire for thern—
must weaken or altogether lose his desire for study, to which '
he will apply himself with interruption, lassitude, and want
of attention. He will not attain to that for which he is fitted
by his abilities, or he will acquire imperfect knowledge, a
confused mass of true and false ideas. For these reasons it
was proper that the study of Metaphysics should have
been exclusively cultivated by privileged persons, and not
entrusted to the common people. They are not for the
beginner, and he! should abstain from them, as the little
child has to abstain from taking solid food and from carrying
heavy weights.

! In the translation of Ibn Tibbon the following pbrase is added here:
b My wRe ‘D, ‘“‘He who has not the capacity for thoee studies.”
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CHAPTER XXXV.

The Incorporeality of God should be made known to all.

Do not think that what we have laid down in the preced-
ing chapters on the importance, obscurity, and difficulty of
the subject, and its unsuitableness for communication to
ordinary persons, includes the doctrine of God’s incor-
poreality and His exemption from all affections (wdfn).!
This is not the case. For in the same way as all people
must be informed, and even children must be trained in
the belief that God is One, and that none hesides Him is
to be worshipped, so must all be taught by simple authority
that God is incorporeal; that there is no similarity in any
way whatsoever between Him and His creatures; that Iis
existence is not like the existence of His creatures, His lifo
not like that of any living being, His wisdom not liko the
wisdom of the wisest of men; and that the differcnce
between Him and His creatures is not merely quantitative,
but absolute ? [as between two individuals of two different
classes]; I mean to say that all must understand that our
wisdom and His, or our power and His, do not differ quanti-
tatively or qualitatively, or in a similar manner; for two
things, of which the one is strong and the other weuk, are
necessarily similar, belong to the same class, and can be in-
cluded in one definition. The same is the case with all other
comparisons; they can only be made between two things
belonging to the same class, as has been shown in works on
natural science.’ Anything predicated of God is totally
different from our attributes; no definition can comprehend

! See below, ch. lv.

3 Lit., “ In the class of existence.””—The word OB (Hebr. '13‘?3), “merely,”’
is superfluous, because according to Maimonides there is no quantitative dif-
ference whatever between God and His cieatures.

3 Comp. Arist. Phys., vii. 4, and below, chap. lii. and Ivi.
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both ; therefore His existence and that of any other being
totally differ from each other, and the term existence (nw2®)
applied to both is homonymous, as I shall explain.

This suffices for the guidance of children and of ordinary
persons who must believe that there is a Being existing,
perfect, incorporeal, not inherent in a body as a force of it—
God, who is above all kinds of deficiency, above all affections.
But the question concerning the attributes of God, their
inadmissibility, and the meaning of those attributes which
are ascribed to Him ; concerning the Creation, His Provi-
dence, in which He provides for everything; concerning His
will, His perception, His knowledge of everything; con-
cerning prophecy and its various degrees; concerning the
meaning of His names which imply the idea of unity, though
they are more than one; all these things are very diffi-
cult problems, the true ‘“Secrets of the Law,” the secrets
(M) mentioned so frequently in the Books of the
Prophets and in the words of our Teachers, the sub-
jects of which we should only mention the headings
of the chapters, as we have already stated, and only in the
presence of a person satisfying the above-named conditions.!

That God is incorporeal, that He cannot be compared with
His creatures, that He is not subjcct to external influence ;
these are things which must be expluined to everyone accord-
ing to his capacity, and they must be taught by way of tradi-
tion to children and women, to the stupid and ignorant, as
they are taught that God is One, that He is eternal, and
that none but He is to be worshipped. Without incorpo-
reality there is no unity, for a corporeal thing is in the first
case not simple, but composed of matter and form which are
two separate things by definition,” and secondly, as it has

1 See preceding chapter.—Instead of WINDN in the translation of Iba
Tibbon, Charizi employed the phrase 1Y MR ¥ WO

* Arab. TMOR3; Ibn Tibbon: T3 ; Charizi: PIBA 51333, “by the
definition of the number.”” Maimonides adds this qualifying pbrase, because
substance and form are in reality not found as two seeparate things, It is
only in the definition of a thing that they appear to be sepurable.



PART I.—CHAPTER XXXVI. 129

extension it is also divisible.! When persons have received
this doctrine, and have been trained in this belief, and are
in consequence at a loss to reconcile it with the writings of
the Prophets, the meaning of the latter must be made clear
and explained to them by pointing out the homonymity and
the figurative application of certain terms discussed in this
part of the work. Their belief in the unity of God and in the
words of the Prophets will then be & true and perfect belief.

Those who are not sufficiently intelligent to comprehend
the true interpretation of these passages in the Bible, or to
understand that the same term admits of two different inter-
pretations, may simply be told that the scriptural passage is
clearly understood by the wise, but that they should content
themselves with knowing that God is incorporeal, that He
is never subject to external influence, as passivity implies a
change, while God is entirely free from all change, that He
cannot be compared to anything besides Himself, that no defi-
nition includes Him together with any other being, that the
words of the Prophets are true, and that difficulties met
with in them can be explained on this principle. This will
suffice for that class of persons, and it is not proper? to leave
them in the belief that God is corporeal, or that He has any
of the properties of material objects, just as there is no need
to leave them in the belief that God does not exist, that
there are more Gods than one, or that any other being may
be worshipped.

CHAPTER XXXVI.
Belief in the Corporeality of God is equal to the sin of Idolatry.
I suaLL explain to you, when speaking on the attributes of

1 Arabic: 13n5% baxp oopaw; Hebr. : np1dnn Y3pp pHnny; Munk:
‘¢ divisible et susceptible d’étre partagé.’”

? The expression "% 'R here and in several other passages in the tr
tion of Ibn Tibbon does not signify it is not necossary,” but * it is necessary
that . . .. not,” i.c., it is not proper, equal in sense to the phrase NI P'R

K
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God,! in what sense we can say that a particular thing
pleases Him, or excites His anger and His wrath, and in refe-
rence to certain persons that God was pleased with them,
was angry with them, or was in wrath against them. This
is not the subject of the present chapter; I intend to ex-
plain in it what I am now going to say. You must know,
that in examining the Law and the books of the Prophets,
you will not find the term AN }vr1 *“burning anger,” DY3
“ provocation,” or M) “ jealousy ’ applied to God except in
reference to idolatry;*® and that none but the idolater is
called “ enemy,” “ adversary,” or “ hater of the Lord.” Comp.
““And ye serve other gods, . ... and then the Lord’s
wrath will be kindled against you” (Deut. xi. 16, 17);
““Lest the anger of the Lord thy God be kindled against
thee,” etc. (ib. vi. 15); “To provoke Him to anger

employed in these passages by Charizi.—The Arabic ¥333" has both meanings :
¢ it is necessary ”’ and ‘it is proper.”

! See below, chap. liv. sgq.

2 It has not escaped the critical eyes of the Commentators that the phrase
AR 79N also occurs in the Bible when the anger of God does not appear
to have been directed against idolatry. Comp. Exod. iv. 14; xxii. 24;
Num. xii. 9. Either we must assume there is no rule without exception
(M%5371 11 115 R), or that Maimonides found in these examples a de-
viation from the true belief in God, which would, in his view, be equal to
idolatry. Thus, Moses thought that God could not accomplish the deliverance
of the Israelites from Egypt through him, on account of the impediment in his
speech; Miriam and Aaron believed their conception of God equal to the most
perfect notions held by Moses; the Israelites, in oppressing the ¥ranger, would
not belicve that God is the father and protector of the poor and the helpless.
Ibn Caspi, though he believes that Maimonides did not ignore those pas-
sages, and himself fully explained them in Maskiyoth Kesef, admits the possibi-
lity that men like Maimonides could forget parts of the Bible. He says: DI D)
DI M B PID NINOY D NN Db &5 , DA N DSen
¢ DABY N1, or as quoted in Mekor Chayim on Numbers xii., MDY 'R DXN
bax n3"p w3 WYY N Ay A awp m S mas xoo web

YRR OYWDI XN DOOAA PN Yo xom &S wR e PR noxa
¢ Why should we assume that Maimonides was free from errors, seeing that even
Moses our Teacher made a mistake at the waters of Meribhah. The truth is,
that no man is free from error, and the distinction of wise men consists in the
smaller number of their mistakes.”
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through the work of your hands” (ib. xxxi, 29); They
have moved me to jealousy with that which is not God;
they have provoked me to anger with their vanities”
(. xxxii. 21) ; “ For the Lord thy God is a jealous God ”
(b vi. 15) ; “ Why have they provoked me to anger with
their graven images, and with strange vanities ¥ ” (Jer. viii.
19); ¢‘Because of the provoking of his sons and of his
daughters ” (Deut. xxxii. 19); *“ For a fire is kindled in
mine anger ”’ (ib. 22); “ The Lord will take vengeance on
His adversaries, and He reserveth wrath for His enemies ”
(Nah. i. 2) ;! *“ And repayeth them that hate Him " (Deut.
vii. 10); “Until He hath driven out His enemies from
before Him ” (Num. xxxii. 21) ; “ Which the Lord thy God
hateth ” (Deut. xvi. 22); “For every abomination to the
Lord, which He hateth, have they done unto their gods”
(¢b. xii. 31). Instances like these are innumerable; and if
you examine all the examples met with in the holy writings,
you will find that they confirm our view.

The Prophets in their writings laid special stress on this,
because it concerns errors in reference to God, i.e., it con-
cerns idolatry. For if any one believes? that, e.g., Zaid is
standing, while in fact he is sitting, he does not deviate
from truth so much as one who believes that fire is under
the air, or that water is under the earth 3 or that the earth
is a plane * or things similar to these. The latter does not
deviate so much from truth as one who believes that the sun
consists of fire, or that the heavens form a hemisphere, and
similar things ; in the third instance the deviation from truth
is less than the deviation of a man who believes that angels

! In our editions of the Bible we read 1ARY XIN WM 1‘18‘) ‘1 Dp),
while the Arabic MSS. as well as the Hebrew translations have N1l instead of

‘7, and DYDY instead of N,

? It appears that Maimonides in the selection of these instances, took two
examples with reference to the earth, two with reference to the spheres above,
and two with reference to immaterial beings. (Efodi.)

3 On the belief in this arrangement of the four elements, comp. Arist., Phys.
iv. 5, and De Cwlo, iv. 5. Comp. chap. Ixxii.

* This instance is not mentioned by Charizi.

K 2
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eat and drink, and the like. The latter again deviates less
from truth than one who believes that something besides
God is to be worshipped ; for ignorance and error concern-
ing a great thing, t.e., a thing which has a high position in
the universe,! are of greater importance than those which
refer to a thing which occupies a lower place ;'—by * error ”
I mean the belief that a thing is different from what
it really is; by ‘ignorance,” the want of knowledge
respecting things the knowledge of which can be obtained.
If a person does not know the measure of the cone,? or the
sphericity of the sun,® it is not so important as not to know

! Arabic fyamnp Aanm A5 o and 159 7 Aanw nb i Ibn Tibbon
ARYYDI PN MW S ow ‘D, and OO S M S v w.

3 The cubic contents of the cone, the sphere and the cylinder of the same
base and height are in the proportion of 1 : 2 : 3, (3w, $r3x, 2°x).
TINIDDXOR 13D s explained to be the cone of the cylinder (Ibn Tibbon,
TIMNVYRA TNAD, lit. “the pointed portion of the column or ¢ cylinder’ ™),
i.e., tho cone standing with the cylinder on the same base, and having the
same height. He therefore, who thioks that such & cone is half of that
cylinder is mistaken, the proportion being 1 : 3.  Charizi, however, translates
PIMI TP PO b, According to the Glossary prefixed to the trans-
lation of Charizi, P¥D is the base (YD) ; in this sense P¥YD would give no
sense, nor would it correspond to the Arabic DY13D ; PYIV is here used in the
meaning of ¢ narrow,” ¢ pointed,” (TTIND), and TP PRIV is likewise the
cone included in a cylinder. As it is not likely that Charizi was ignorant of
the above proportions, he either meant that the contents of the cone are half of
the sphere included in the cylinder, or that the area of the surface of the cone,
forming u triangle, is half of the base of the triangle multiplied by the height.

In More ha-moreh, p. 171, the following explanation is given, IONY
DY) 3 NDXRND (RIT) NDY ANDINRA RP L, IA INLYRA TNIND

H map:‘; MY Y D'P'?-‘l v DA 1D ¥y 533 nanpywn (n~p$n

“ He says “ the pointed portion of the cylinder (i.¢., the cone) is half ofit** (he
calls the pillar TINWYR). The right proportion, however, is, that the portion
taken away from the cylinder in order to leave a cone [of the same base and the
same height] is equal to two-thirds of the cylinder.” The same author gives a
clearer explanation (id.) in the following words :—R3111} DY N7 NI
D‘p‘?l‘l a3 b 7p3 nawnS nyan o t”!"?: B YD Supy wep
NI INDERT VYA WL DI N DRY , NOYID N O WM
.

3 Charizi: TPVY DL IR *3, “that the sun is not spherical.”  NSMY
in Ibn Tibbon’s version means a circle; Charizi uses it in the sense of ‘‘sphere.””
Moreh ha-moreh: 13'D1 MIINR YDYAY IR, “or that the sun does not go
round.”  According to Munk N22'R has been added, as it is not found in the
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whether God exists, or whether the world exists without a
God; and if a man assumes that the cone is half (of the
cylinder), or that the sun is a circle, it is not so injurious
as to believe that God is more than One. You must know
that idolaters when worshipping idols do not believe that
there is no God besides them ; and no idolater ever did as-
sume or ever will assume that any image made of metal,
stone, or wood has created the heavens and the earth, and
still governs them. Idolatry is founded on the idea that a
particular form represents the agent between God and His
creatures. This is plainly said in passages like the follow-
ing: “Who would not fear thee, O king of nations?”
(Jer. x. 7); “And in every place incense is offered unto my
name ”’ (Mal. i. 11) ; by “my name " allusion is made to the
Being which is called by them [i.e., the idolaters] ¢ the First
Cause.” We havealready explained this in our larger work,’
and none of our fellow believers can doubt it.

The infidels, however, though believing in the existence
of the Creator, attack the exclusive prerogative of God,
namely, the service and worship which was commanded, in
order that the belief of the people in His existence should
be firmly established, in the words, “ And you shall serve the
Lord,” ete. (Exod. xxiii. 25). By transferring that prero-
gative to other beings, they cause the people, who only
notice the rites, without comprehending their meaning or
the true character of the being which is worshipped, to re-
nounce their belief in the existence of God. They were
therefore punished with death; Comp. “ Thou shalt save
alive nothing that breatheth ” (Deut. xx. 16). The object of
this commandment, as is distinctly stated, is to extirpate
that false opinion, in order that other men should not be cor-
rupted by it any more; in the words of the Bible “ that they
teach you not,” ete. (ib. 18). They are called “enemies,”

MSS. As, however, the sun was believed to move round the earth, the nega-
tion i13)'R, may perhaps not be without foundation.
' See Mishneh Torah, Book 1., Hilchoth Akum (on 1ldolatry), ch. i.



134 GUIDE OF THE PERPLEXED.

“foes,” “ adversaries; ” by worshipping idols they are said
to provoke God to jealousy, anger, and wrath. How great,
then, must be the offence of him who has a wrong opinion
of God himself, and believes Him to be different from what
He truly is, t.e., assumes that He does not exist, that He con-
sists of two elements, that He is corporeal, that He is subject
to external influence, or ascribes to Him any defect what-
ever! Such a person is undoubtedly worse than he who
worships idols in the belief that they, as agents, can do
good or evil.

Therefore bear in mind that by the belief in the corpo-
reality or in anything connected with corporeality, you would
provoke God to jealousy and wrath, kindle His fire and anger,
become His foe, His enemy, and His adversary in a higher
degree than by the worship of idols. If you think that there
is an excuse for those who believe in the corporeality of God
on the ground of their training, their ignorance or their
defective comprehension, you must make the same conces-
sion to the worshippers of idols; their worship is due to
ignorance, or to early training, ‘‘they continue in the
custom of their fathers.”? You will perhaps say that the
literal interpretation of the Bible causes men to fall into
that doubt, but you must know that idolaters were likewise
brought to their belief by false imaginations and ideas.
There is no excuse whatever for those who, being unable
to think for themselves, do not accept [the doctrine of the
incorporeality of God] from the true philosophers. I do
not consider those men as infidels who are unable to prove
the incorporeality, but I hold those to be so who do not
believe it, especially when they see that Onkelos and
Jonathan avoid [in reference to God] expressions implying
corporeality as much as possible. This is all I intended to
say in this chapter.

1 Ibn Tibbon, N'YYMN; Charizi, NYIONR WP, ¢ link, intermediate.”

2 DY DAYMAN 3D is a Tulmudical phrase employed in demonstrating
that the idolatry practised by the hcathens in the Talmudical age was no real

idolatry ; men only followed the practice of previous generations, without
having any intention of worshipping idols (Talm. Babl., Chullin 13a).
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CHAPTER XXXVII.

eob, 1, Face. 2, Anger. 3, Presence. 4, Before (place).
5, Before (time). 6, Attention.

THE term D9 is homonymous ; most of its various mean-
ings have a figurative character.! It denotes in the first place
the face of a living being; comp. Py Bvmo H> oor,
“And all faces are turned into paleness” (Jer. xxx. 6);
Do £oWb YY), “Wherefore are your faces so sad?”
(Gen.xl. 7). In this sense the term occurs frequently.

The next meaning of the word is “anger;” comp. rmDY
Y 1 v N5, “And her anger ? was gone ” (1 Sam. i. 18).
Accordingly, the term is frequently used in reference
to God in the sense of anger and wrath; comp. » %
o, ‘“The anger of the Lord hath divided them”
(Lam. iv. 16); Y1 “wya » o, “The anger of the Lord is
against them that doevil” (Ps. xxxiv. 17); snrmom 1o% vwo
>, “ Mine anger shall go? and I will give thee rest” (Ex.
xxxiii. 14); w9 AN DR e, “ Then I will set mine anger
(Lev. xx. 3), and many other instances.

Another meaning of the word £%b is * the presence and
existence of a person ;” comp. %53 M 53 220 Yy, « He died
in the presence [i.e., ih the lifetime] of all his brethren "4
(Gen. xxv. 18); 7208 By %2 20 by, *“ And in the presence

 Lit., “are borrowed,” see Introduction, p. §, note 2. Maimonides does not
state here which of the six significations of R'JD are metaphorical, and which
are really homonymous. Even in the author’s own interpretations the several
meanings of the term are intimately connected with the original signification.
The only case, perhaps, not included in the phrase, *“ most of its meanings,” is its
use in the sense of * attention,’” and its application to the Providence of God.

2 Comp. Rashi ad locum, DYT Y 1D, and Targum, }'¥*3 'BNI.

3 Comp. Targ. Pseudo-Jonathan, N13V77 'BX N2D; Ibn Ezra cites the
Gaon’s explanation ‘NN, “my anger.” Comp. Babyl. Talm., Berachoth,
fol. 7a.

4 Comp. Ibn Ezra ad locum. Here, and in many other instances, Maimonides
does not follow the authority of the Targum.
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of all the people I will be glorified” (Lev. x. 3); by &b &N
o0 o, “ And he will curse Thee while Thou existest,”
t.e.,in Thy presence (Jobi. 11). In the sume sense the word is
used in the following passage, %9 DK £WD rmwn YR » =am,
‘“And the Lord spake unto Moses face to face,” i.e, both
being present, without any intervening medium! between
them. Comp. &5 v 135, *“Come, let us look one
another in the face” (2 Kings xiv. 8); and also ow2 &b
oony » =37, “The Lord talked with you face to face”
(Deut. v. 4); instead of which we read more plainly in
another place, *‘ Ye heard the voice of the words, but saw
no similitude; only ye heard a voice” (ib. iv. 12). The
hearing of the voice without seeing any similitude is termed
owea BwB, “face to face.” Similarly do the words ““ And
the Lord spake unto Moses face to face” correspond? to
“There he heard the voice of one speaking unto him ”
(Num. vii. 89), in the description of God’s speaking to
Moses. Thus it will be clear to you that the perception
of the Divine voice without the intervention of an angel is
called “face to face” (ovwo2 £%B). In the same sense the
word ©%D must be understood in W™ N> W, “ And my
face shall not be seen ” (Ex. xxxiii. 23); t.e,, my true exist-
ence,? as it is, cannot be comprehended.

The word ovb is also used as an adverb of place, in the
sense of ‘before,” or “between the hands of”’* In this
sense it is frequently employed in reference to God; also in
the phrase W N7 309, according to Onkelos, who renders it

' Ibn Caspi, NDION N WIOR 'n'nn, “ without the agency of the
ropresentative faculty.”

? See ch. xxviii. p. 97, note 3 on the meaning" of the word "\JJ, *para-
phrase,” “substitute.”

3 See ch. xxxiii. p. 117, note 1.

¢ Arabic 77 '3 IR JORDR ;‘i’J'\VSN ‘B MY ‘)h‘)D‘JR INID /7D, “an
adverb of place expressed in Arabic by JORDR or 7° 1'3.” This passage is
certainly misunderstood by Charizi, when he transiates it b3 R DPH I3
™ M W ny wn ‘[’JD‘? N> opn %5 3. More correctly Ibn

Tibbon, who omits the words “in Arabic,” '3 N ']‘JD‘? WP DIPL “?D
.
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W NS B, “ And those before me shall not be seen.”
He finds here an allusion to the fact, that there are also
higher created beings of such superiority that their true
nature cannot be perceived by man; viz., the ideals, sepa-
rate intellects,’ which in their relation to Giod are deecribed
as being constantly before Him, or between His hands, i.e.,
as enjoying uninterruptedly the closest attention of Divine
Providence. He, ¢.e. Onkelos, considers that the things
which are described as completely perceptible are those
beings which, as regards existence, are inferior to the ideals,
viz., substance and form; in reference to which we are told,
WY A iy, “And thou shalt see that which is be-
hind Me” (ibid.), i.e., beings, from which, as it were, I turn
away, and which I leave behind Me. This figure is to
represent the utter remoteness of such beings from the
Deity. You shall afterwards (ch. liv.) hear my explanation
of what Moses, our teacher, asked for.

£WD is also used as an adverb of time, meaning “before.”
Comp. “s w2 owob, “In former time in Israel” (Ruth iv.
7); N7 v £, ¢ Of old hast thou laid the foundation
of the earth ” (Ps. cii. 25).2

Another signification of the word is ‘“attention and
regard.”* Comp. %7 w5 xwn ¥, “Thou shalt not have

1 Abravanel classifies the six various renderings of D'JD by Onkelos, viz.,
1'BRN, '?’?DD, "WUIPT, NI BN, *NIDY, 1217, and assigns to each a special
meaning. When Maimonides, ¢.g., says, that according to Onkelos, the know-
ledge of God and of the ideals was withheld from Moses, Abravanel finds this
indicated in the circumstance that *)BY is once rendered *NIJY’ 'BR, and once
DI,

? Maimonides treats more explicitly of the ideals (Y1983 M7 or DOOY
DY19B)) in Part II., ch. iv. It appears that according to Maimonides these
are comprehensible to human understanding, while Onkelos is of opinion that
man cannot directly understand them.

3 Ibn Caspi thinks that this verse has the same meaning as Genesis i. 1; if,
therefore, 0355 is an adverb of time, N*&73 must likewise be an adverb of
time, and when Maimonides, in Part II., xiii. and xxx., gives a different inter-
pretation of the term N'Y’N3, this is an inconsistency which may be attributed
to the seventh cause mentioned in the Introduction, p. 24 and p. 26.

¢ Arab. Fweypn Fwey Ibn Tibbon NP 71N, “ attention and Provi-
dence ;" Charizi, "1933% I, “honor and glory,” and in a similar sense
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regard to the poor” (Lev. xx. 15) ; oo Nw, “Aund a person
receiving attention ” (Isa. iii. 3); /2 oW N2° WY —wN,
“ Who does not show regard,” etc. (Deut. x. 17, etc.). The
word owb has a similar signification in the blessing,
obw 5> oo R ™D v sy, “The Lord turn His
face to thee” (i.e, Let His providence accompany thee),
“and give thee peace.”

CHAPTER XXXVIII.
o, 1, Back. 2, After (time). 3, According to (the will).

7N is & homonym. It is a noun, signifying “back.”
Comp. 1ownm v, « Behind the tabernacle” (Exod. xxvi.
12); wm o w2, “The spear came out behind
him ” (2 Sam. ii. 23). '

It is next used in reference to time, signifying * after;”
YIRS B N YN, “ neither after him arose there any like
him ” (2 Kings xxiii. 25); 1981 ©M37 O, ¢ After these
things” (Gen. xv. 1). In this sense the term occurs
frequently.

The term = includes also the idea of assimilation and
of conformity with the moral principles of some other
being. Comp. 29N B8 » iy, “Ye shall walk after
the Lord, your God” (Deut. xiii. 5); 3% w v, “They
shall walk after the Lord” (Hos. xi. 10), t.c., follow His
will, walk in the way of His actions, and imitate His
virtues; 2 v 9, “ He walked after the command-
ment” (Z6. v. 11). In this sense the word occurs in
Vs AN AW, “And thou shalt see My back ” (Exod.
xxxiii. 23); thou shalt perceive that which follows Me,
is similar to Me, and is the result of My will, s.e., all things

Palquera, WY, ““splendour.” It is difficult to see how the Arabic ;wym
could be translated 73 or .
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created by Me,! as will be explained in the course of this
treatise.?

CHAPTER XXXIX.

oY, 1, Heart. 2, Middle. 3, Thought. 4, Resolution. 5, Will.
6, Intellect.

THE word 3% is a homonymous noun, signifying that organ
which is the source of life to all beings possessing it.
Comp. o¥wan 353 oypr™, “ And thrust them through the
heart of Absalom ” (1 Sam. xviii. 14).

This organ being in the middle of the body, the word
has been figuratively applied to express ‘the middle part
of a thing” Comp. &wn 2% 7Y, “unto the midst of .
heaven ” (Deut. iv. 11); wN 35, “the midst of fire”?
(Exod. iii. 2).

It further denotes “ thought.” Comp. Ton 2% N,
“ Went not mine heart with thee?” (2 Kings v. 26), te.,
I was with thee in my thought when a certain event
happened. Similarly must be explained rm ymnn N
ooxb, “And that ye seek mnot after your own heart”
(Numb. xv. 39), ie., after your own thoughts; 1335 -
o™ 1o, “Whose heart (i.e., his thought), turneth away
this day”’ (Deut. xxix. 18).

The word 2% has also the signification ¢ resolution.”
Comp. T AR Hurd m 25 v v 55, “All the
rest of Israel were of one heart (i.c., had one determination)
to make David king ” (1 Chron. xii. 38); 35 =or= oo™

! Either two explanations of *INR have been combined, viz., 1, that which
follows the ways of God and is similar to Him ; 2, that which His will brought
into existence, ¢‘all His creatures;” or the author alludes here to the ideals
0™1783 0'59% which follow the ways of God, are similar to Him, have been
created by Him, and are themselves the cause of the existence of the whole
universe. Comp. infra ch. xlix., and Part II., ch. vi.

2 See ch. liv., Part I.

3 Generally n3b is considered to be a contracted form of n:m’>, ¢ flame.”

According to Tbn Ezra, it is also a feminine form of a5 ; comp. Ez. xvi. 30.
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ey, “but fools die for want of heart,” s.e., of counsel!;
‘' Y32% A 8, “ My heart (ie., my counsel) shall not
turn away from this so long as I live ” (Job xxvii. 6); for
this sentence is preceded by the words, “ My righteousness
I hold fast, and will not let it go;” and then follows, “ my
heart shall never turn away from this”’—As regards the
expression A} I think that it may be compared with the
same verb in the phrase w5 Nomrm nMrew, “a handmaid
betrothed to a man ” (Lev. xix. 20), where N2 is similar
in meaning to the Arabic rmoorm®, “turning away,” and
signifies * turning from the state of slavery to that of
marriage.”

35 denotes also “will;” comp. (3% " 2% s,
“And I shall give you pastors according to My will,” 3
Jer. iii. 15) va3% oy =wxo "> 723% A8 w, “Is thine
heart right as my heart is?”’ (2 Kings x. 15), ie, is thy
will right a8 my will is? In this sense the word has been
figuratively applied to God. Comp. “wDi2y 2352 =wND
rwyy, “That shall do according to that which is in Mine
heart and in My soul” (1 Sam. ii. 85), i.e., according to My
will; oo %o ow 2% Wy M, “ And Mine eyes and
Mine heart (i.e., My providence and My will) shall be there
perpetually ” (1 Kings ix. 3).*

25 is also used in the sense of “understanding.” Comp.
295 29 Wy, “For vain man will be endowed with a
heart ” (Job xi. 12), d.e., will be wise; m nor 25, “A
wise man’s heart is at his right hand ” (Eccles. x. 2), t.e., his
understanding is engaged in perfect thoughts, the highest
problems. Instances of this kind are numerous. It is
in this sense, namely, that of understanding, that the

sy ona wds mpy 35 N3 oM DR 191 is omitted by
Charizi.

? §7N, according to Maimonides, ‘ to turn away,” ¢ to change.” According
to others *“ to abandon,”” * to give over,” also *to blame.”

3 3'7, in this instance, is applied to God. The passage is here out of place;
it belongs to the next group introduced by the words, “ In this sense the word

has been figuratively applied to God.”
4 This instance has been omitted by Charizi.
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word 2% is used whenever figuratively applied to God ;
but exceptionally it is also used in the sense of * will”
It must, in each passage, be explained in accordance with
the context. Also, in the following and similar passages,
25 signifies “understanding’: 7235 Y8 rowm, ¢ Consider
it in thine heart” (Deut. iv. 89); 3% YN 2w N, “And
none considereth in his heart’ (Is. xliv. 19). Thus, also
Ay 25 2o% » o M, “ Yet the Lord hath not given you
an heart to perceive,” is analogous in its meaning to “ Unto
thee it was shown that thou mightest know’’! (Deut. iv. 35).
As to the passage, 77335 Y53 rbn » N nar, “ And
thou shalt love the Lord thy God with all thine heart”
(Ib. vi. 5), I explain “ with all thine heart ” to mean “with
all the powers of thy heart,” that is, with all the powers
of the body, for they all have their origin in the heart; and
the sense of the entire passage is: make the perception of
God the aim of all thy actions, as we have stated in our
Commentary on the Mishnah, and in our Mishneh Torah.?

CHAPTER XL.

™, 1, dir. 2, Wind. 3, Breath. 4, Soul. 5, Inspiration.
6, Will.

MM is a homonym, signifying, “air,” that is, one of the
four elements. Comp. NBr™® DR I, “ And the air® of
God moved ” (Gen. i. 2).

It denotes also, “wind.” Comp. NN MY DFPA MM
N7, “ And the east wind brought the locusts” (Exod.
x. 13); & M, “west wind” (:5. 19). In this sense the
word occurs frequently.

! This instance is added to throw light on the signification of 35 in the
preceding quotation, to show that it means “ understanding,” *‘ comprehension.’”

? Book I. Yesode ha-torah, ii. 2. See also Shemonah Perakim, ch. v.
3 Generally ¢ the spirit.”” Comp. Part II., ch. xxx.
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Next, it signifies “breath.”! Comp. 2w ¥ o1 ™,
“ A breath that passeth away, and does not come again " (Ps.
Ixxviii. 39); o™ M 12 N, “ wherein is the breath of
life” (Gen. vii. 15).

M~ signifies also that which remains of man after his
death, and is not subject to destruction. Comp. 2wn MM
120 YW BTToNTT BN, “ And the spirit shall return unto God
who gaveit” (Eccl. xii. 7).

Another signification of rmm is ““the divine inspiration of
the prophets whereby they prophesy "—as we shall explain,
when speaking on prophecy, as far as it is opportune to discuss
this subject in & treatise like this.—Comp. 1 y» bz
o'oY Y oY wN, “ And I will take of the spirit which
is upon thee, and will put it upon them” (Num. xi. 17);
o ombY Mo ™, “ And it came to pass, when the spirit
rested upon them” (ib. 25) ; 3 927 » v, “ The spirit of
the Lord spake by me” (2 Sam. xxiii. 2). " is frequently
used in this sense.

The meaning of “intention,” “will,” is likewise contained
in the word M. Comp. o> N2 Yy 5, “A fool
uttereth all his spirit ” (Prov. xxix. 11), s.e., his intention and
will ; Y928 3BYY 129P2 B M APy, “ And the spirit
of Egypt shall fail in the midst thereof, and I will destroy
the counsel thereof ” (Isa. xix. 3), 4. e., her intentions will be
frustrated, and her plans will be obscured ; » 7™ NN 151 v
NI Y &N, “Who has comprehended the spirit of the
Lord, or who is familiar with His counsel that he may tell
us”?? (Isa. x1. 13), i.e., Who knows the order fixed by His
will, or perceives the system of His Providence in the exist-
ing world, that he may tell us ? as we shall explain in the
chapters in which we shall speak on Providence?

Thus 1, when used in reference to God, has generally
the fifth signification; sometimes, however, as explained

! Munk, “ l'esprit vital.”

? The pronominal suffix in 1YY" can be either 3rd sing. (VP TV==V1TIP" YY)
or Ist pl. (=10YM). Maimonides takes it to be the latter.

3 Sec Part III. ch, xviii.
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above, the last signification, ¢iz., “will.” The meaning of
the word is therefore to be gathered from the context.

CHAPTER XLL
wD, 1, Vitality. 2, Blood. 3, Reason. 4, Soul. 5, Will.

wea! is a homonymous noun, signifying the vitality
which is common to all living, sentient beings. Comp.
7 DI 2 WK, “wherein there is a living soul” (Gen. i.
30). It denotesalso “blood,” as in =war BY W HINA N,
“Thou shalt not eat the blood with the meat” (Deut. xii.
23). Another signification of the term is “reason,” that is,
the distinguishing characteristic of man, as in =“wN » 1
M woan AN wb MY, “As the Lord liveth that made us this
soul ” (Jer. xxxviii. 16). It has also the meaning of “soul,”
the part of man that remains after death; comp. w3 M
DI R AR N, “ But the soul of my lord shall
be bound in the bundle of life ” (1 Sam. xxv. 29). Lastly, it de-
notes “ will;” comp. Y532 ™M@ "N, “ To bind his princes
at his pleasure” (Ps. cv. 22) ; also ™2 woaa NN Yy, “ Thou
wilt not deliver me unto the will of my enemies” (Ps. xli.
3);? and also, according to my opinion, in the passage
Sm AN MEPh Eowss A B8, “If it be your will that I
should bury my dead ” (Gen. xxiii. 8); Nww) mon Ty R

1 Maimonides here distinguishes three kinds of ¥’BJ, ¢‘soul ”’: 1, that which
constitutes animal life in general : vitality, blood; 2, that which constitutes
human life in particular, beginning with the birth and ending with the death
of each individual: reason, will; 3, that part of man’s individuality which ex-
ists independently of his body: soul. The first is common to all living crea-
tures ; the second is possessed by all human beings; it enables them to acquire
the intellect which is the third kind of ¥’DJ, and is here stated by Maimonides
to be immortal. These three kinds correspond to some extent to the Biblical
expressions, 1, UB); 2, M; 3, DY), See Ibn Ezra on Eccles. vii. 3.

2 The original quotation appears to have been 13" ¥B33 ¥NN S

(Ps. xli. 3), which the copyists gradually replaced by ¥ 22 *JJNN O
(6. xxvii. 12). (Munk.)
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M oy B8 woy PR Y, “ Though Moses and Samuel stood
before me, yet my will could not be toward this people’”
(Jer. xv. 1), that is, I had no pleasure in them, I did not
wish to preserve them. When wb1 is used in reference to
God, it has the meaning “will,” as we have already
explained with reference to rmpy» swoIm 2252 "wwd, “ That
shall do according to that which is in my will and in mine
intention” (1 Sam.ii. 35). Similarly we explain the phrase
LNy Huya wo axpmY, “ And his will to trouble Israel
ceased ”’ (Jud. x. 16). Jonathan, the son of Uzziel [in the
Targum of the Prophets], did not translate this passage,!
because he understood Y293 to have the first signifi-
cation, and finding, therefore, in these words sensation
ascribed to God, he omitted them in the translation. If,
however, woa be here taken in the last signification, the
sentence can well be explained. For in the passage which
precedes, it is stated that Providence abandoned the Is-
raelites, and left them on the brink of death; then they
cried and prayed for help, but in vain. When, however,
they had thoroughly repented, when their misery had
increased, and their enemy had had power over them, He
showed mercy to them, and His will to continue their
trouble and misery ceased. Note it well, for it is remark-
able. The preposition 2in "»w» H1y2 has the force of 1 ;
Yy Spa has here the same meaning as MY Hnyn?
Grammarians give many instances of this use of the pre-

! Kimchi likewise says in his Commentary on Judges x. 16, that Jonathan
did not translate this passage ; but in our editions of the Targum the passage
is translated as follows: ‘?R'IW' SDY:I H‘WDJ‘? NPY. Perhaps the words
are a later addition. Ibn Caspi, in his Commentary on the More, asserts
that he found the translation in several MSS. In one MSS. of the Targum
Jonathan (Arc. fonds. hébr. No. 67, fol. 118a), the Hebrew text is given instead
of the translation (Munk).

® The instances quoted are not to be compared with this; for there the 1 is
used instead of 1 to indicate the whole, of which a part is taken, while in the
present instance the preposition D is governed by the verb ¥P; it means
¢ from,” and cannot be replaced by 3. The preposition should rather be
translated “through,” * because of,” and would lead to the same interpreta-
tion of the passage.



PART L—CHAPTER XLII. 145

position 2: Y2 w23 "M, “ And that which remaineth
of the flesh and of the bread ”” (Lev. viii. 32) ; "N vY® BN
w23, “If there remains but few of the years” (ib. xxv. 52) ;
v ey M3, “Of the strangers and of those born in
the land ”! (Exod. xii. 19).

CHAPTER XLIL

o 1, Life. 2, Recovery. 3, Virtue.
nw 1, Death. 2, Iliness. 3, Vice.

“r1 (“living ”) signifies a sentient organism (lit. “ growing,”
“having sensation,”)® comp. 1 M1 "WN wm1 B, “ Every
moving thing that liveth” (Gen. ix. 3); it also denotes
recovery from a severe illness: wWorma s, “And was
recovered of his sickness” (Is. xxxviii. 9); Ty rrma
o, “In the camp till they recovered” (Jos. v. 8); r1 w3,
“quick, raw flesh” (Lev. xiii. 10).

Mo signifies ““ death ” and “severe illness,” as in mM
12 M M a2 1, “That his heart died within
him, and he became as a stone” (1 Sam. xxv. 37), that is,
his illness was severe. For this reason it is stated con-
cerning the son of the woman of Zarephath, wWort >mm
mwy 2 mau N R Y ™ i, “ And his sickness
was 80 sore, that there was no breath left in him” (1
Kings xvii. 17). The simple expression no" would have
given the idea that he was very ill, near death, like Nabal
when he heard what had taken place.

Some of the Andalusian authors® say that his breath was
suspended, so that no breathing could be perceived at all, as

! This instance is omitted in our editions of Ibn Tibbon's translation.

* MDY (organic growth) and @*37D (sensation) are the two characteristics
of the animal world ; man is distinguished from the rest of the animal world
by being 13"ID (a speaking or thinking being).

3 DY7IDDI {D NN, “One of the Sephardim,” Charizi.

L
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sometimes an invalid! is seized with a fairting fit? or an
attack of asphyxia, and it cannot be discovered whether he
is alive or dead; in this condition the patient may remain
one day or two.?

The term 1 has also been employed in reference to the
acquisition of wisdom. Comp. Twed? E™ YN, “ So shall
they be life unto thy soul” (Prov. iii. 22); Nzm Wsm
o, “For whoso findeth me findeth life” (ib. viil. 35);
orreNsmb on o, “ For they are life to those that find
them ” (ib. iv. 22). Such instances are numerous. In
accordance with this metaphor, true principles are called
life, and corrupt. principles, death. Thus the Almighty
says, “See, I have set before thee this day life and
good and death and evil” (Deut. xxx. 15), showing that
“life” and “good,” “death” and “evil,” are identical, and
then He explains these terms.* In the same way I understand

! Charizi, D' 3175,  to most invalids.”

2 Charizi, D% JIRY )1 R DRYA PIBD.

3 The remark of the Andalusian author is not cited in reference to the last-
mentioned phrase NHOYI 13 7N NL/', but in support of Maimonides’ expla-
nation of the verb NYD in 135 NDY, i.e., the term which forms the subject of
this chapter. It shows that M"Y is appropriately said of Nabal when he was
more like a dead man than like a living one. (Comp. Abravanel ad locusm.)
Bome critics (Munk and others) believe that the remark refers to the passage
N3 13 AN K’ eN 9, misled probably by the use of YD’ and
DY) in that explanation. If this were correct, Maimonides would by this
quotation destroy his own argument that the two meanings of MY corre-
spond to the two meanings of ‘I, and he would not have omitted to
make some remarks in defence of his own view. Much less is it probable
that Maimonides hid his own opinion under the cover of the Andalusian
authority, from feur of being accused of heresy. (Comp. Narboni, Ibn Caspi,
ad locum ; also letter of R. Jehudah ibn Alfachar to R. David Kimchi, in
D72P0 M2W'N P3P, ed. Lichtenberg, Leipzig, 1859, page 24). In such
case our author would have been silent on the point, as there was no necessity
for introducing the explanation of MY with the remark of the Andalusian
scholar. .

¢ The subject to MY (Hebrew IN3) and ROINIY (Hebrew DEIDY) is
‘NY, “God.” The term MY refers to the juxtaposition of 2N DM,
PN M2A; the expression RN refers to the further explanation of the
terms given in the verses which follow. Munk renders the first by : “ Ou I'on
explique clairement,” and leaves the second without translation,
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His words, }»0 jyn5, “That ye may live” (ib. v. 33), in
accordance with the traditional interpretation of aw™ jymb
391 15, “ That it may be well with thee”! (¢b. xxii. 7). In
consequence of the frequent use of this figure in our lan-
gaage our Sages said,? “ The righteous even in death are
called living, while the wicked even in life are called dead.”
Note this well.

CHAPTER XLIII

A3 1, Wing. 2, Corner (of garment). 3, Distant countries.
4, Corer.

72D is a homonym ; most of its meanings are metaphorical®
Its primary signification is “wing of a flying creature.”
Comp. owawa Mmyn =R M M2 5, “ Any winged fowl
that flieth in the air” (Deut. iv. 17). |

The term was next applied figuratively to the wings or
corners of garments; comp. DD MIED YN LYy, “upon
the four corners of thy vesture” (/. xxii. 12).

It was also used to denote the ends of the inhabited part
of the earth, and the corners that are most distant from our
habitation. Comp. y=Nm M2332 3rNS, “ That it might take
hold of the ends of the earth” (Job xxxviii. 13); Mo
VYL ALY PN, “ From the uttermost purt of the earth
have we heard songs” (Is. xxiv. 16).

Ibn Ganach* says that A3 is used in the sense of * con-
cealing,” in analogy with the Arabic swbs N33, “I have

1 ¢¢ Life” being identical with  good” or * good actions,” (and ‘‘death™
with “evil” or *bad actions,”) it may also denote *the immortal soul,” the
synthesis of the moral and intellectual perfections of man.—Comp. Pseudo-Jon.,
ad locum *NRT 805pa PoY PMM P 8obpa b 2o Sl

2 See Babyl. Talm. Berachoth 18.

3 Comwp. p. 135, note 1.

¢ R. Jonah Ibn Ganach, the Grammarian and Lexicographer, lived in the
beginning of the 11th century. See Munk, Notice sur Aboul-Walid, etc.

L2
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hidden something,” and accordingly explains, Ty A2 NN
T, “And thy teacher will no longer be hidden or
concealed ! (Is. xxx. 20). It isa good explanation, and I
think, that 3> has the same meaning in a8 M2 Ao ¥,
““He shall not take away the cover of his father ” (Deut.
xxiii. 1); also in 7R HY 7030 Ny, “ Spread, therefore,
thy cover over thine handmaid” (Ruth iii. 9). In this
sense, I think, the word is figuratively applied to God and
to angels (for angels are not corporeal, according to my
opinion, as I shall explain).? The passage Mor» N "N
Y235 NN, must therefore be translated “ Under whose
protection thou art come to trust” (Ruth ii. 12); and
wherever M35 occurs in reference to angels, it means
concealment. You have surely noticed the words of
Isaiah, Yor0 mo> ovwa ™ My ovwa (Is vi 2),
“ With twain he covered his face, and with twain he
covered his feet.” Their meaning is this: The cause of his
existence (that of the angel) is hidden and concealed ; this is
meant by the covering of the face. The things of which he
(the angel) is the cause, and which are called his feet (as I
stated in speaking of the homonym “an),are likewise con-
cealed ;* for the actions of the intelligences* are not seen,
and their ways® are, except after long study, not understood,
on account of two reasons—the one of which is contained in
their own properties, the other in ourselves; that is to
say, because our perception is imperfect and the ideals
are difficult to be fully comprehended. As regards the
phrase A2 w2y, I shall explain in a special chapter
(xlix.) why flight has been attributed to angels.

His Grammar Sefer ha-rikmah was published by Kirchheim and Goldberg
(Frankfort, 1856) ; his Lexicon by A. Neubauer (Oxford, 1875).

! See ‘‘ The Book of Hebrew Roots by Abu'l-Walid Marwdn ibn Jandh,”®
ed. Ad. Neubauer (Oxford, 1875), page 325.
2 8ee Part II., ch. vi.

3 Charizi adds hero S9¥/71 MDD, ““from the powers of the intellect.”
¢ The terms D531 and D'3XOD are identical, according to Maimonides.
5 RN, lit., ¢ forces ™ or ** impressions” ; Ibn Tibbon, DY.
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CHAPTER XLIV.
™Y 1, Well. 2, Eye. 3, Attention.

1Y is a homonym, signifying “fountain;” comp. Py “y
oo, “ By a fountain of water ” (Gen. xvi. 7). It next de-
notes “ eye ”;1 comp. 1Y NN Y, “ Eye for eye” (Ex. xxi.
24). Another meaning of Y is “providence,” as it is
said concerning Jeremiah, Wy o vy vrp, “ Take him
and direct thine attention to him ” (Jer. xxxix. 12). In this
figurative sense it is to be understood when used in refer-
ence to God ; comp. =1 b2 o 3 Wy M, “And My
providence and My pleasure shall be there perpetually ¥ (1
Kings ix. 3), as we have already explained (page 140); Tnn
2 bR » vy, “ The eyes, i.e., the Providence of the Lord
thy God, are always upon it (Deut. xi. 12); rmar » v
v S0 ovwwwn? “ They are the eyes of the Lord,
which run to and fro through the whole earth” (Zech.
iv. 10), i.e, His providence is extended over everything
that is on earth, as will be explained in the chapters,® in
which we shall treat of Providence. 'When, however,
the word “ eye” (}*v) is connected with the verb * to see”
(" or ™M) as in MMM T 1B, « Open thine eyes, and
see” (1 Kings xix. 16); wrn™ ", “His eyes behold”
(Ps. xi. 4), the phrase denotes perception of the mind,
not that of the senses; for every sensation is a passive
state, as is well known to you, and God is active, not
passive, as will be pointed out.*

1 It deserves notice that the signification “ eye,” which is generally believed
to be the original meaning of ]}, is placed by Maimonides after that of
“fountain.” According to Munk, this was dome because “eye’ is more
similar to the metaphorical ‘¢ providence,” which follows next, than
¢ fountain.”

* In the Arabic text and in the translation of Ibn Tibbon the fem. form

MBI is quoted instead of D'OLID as we have in the several editions of
the Bible. 3 8ee Part I1I. xvii. 4 Infra, ch, lv.
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CHAPTER XLYV.
yow 1, 7o hear. 2, To accept. 3, To understand.!

YW is used homonymously with several meanings, signifying
*“to hear ” and also “to obey.” As regards the first signifi-
cation, comp. 0 5y ynw ¥y “ Neither let it be heard out
of thy mouth” (Ex. xxiii. 13); mymp ma yaws Spm,
“And the fame thereof was heard in Pharaoh’s house”
(Gen. xlv. 16). Instances of this kind are numerous.

Equally frequent are the instances of 1w being used in
the sense of “to obey:” mwm YN wnw N, “And they
hearkened not unto Moses” (Ex. vi. 9). Y12p™ Yn2» ON,
“ If they obey and serve him ” (Job xxxvi. 11) ; yuwar 0o,
“ Shall we then hearken unto you” (Neh. xiii. 27); “wn
TM27 AR Yo 85, “ Whosoever will not hearken unto thy
words” (Jos. i. 18).

The verb yuw also signifies ““ to know” (“to understand ”’),
comp. "WH Yrwn NS WN Y, “A nation whose tongue,
i.e., his language, thou shalt not understand ”’ (Deut. xxviii.
49). The expression Y»w, used in reference to God, must
be taken in the sense of perceiving, which is part of the
third signification, whenever, according to the literal inter-
pretation of the passage, it appears to have the first meaning:

! The interpretation of homonymous terms signifying parts and organs
of the body is pr-merly followed by a discussion of the figurative use of verbs
of sensation in reference to God. In accordance with the method adopted in
the preceding chapter to select from the organs of sense, one (;*} the eye)
for special discussion, the author selected the verb YD, ¢ to hear,” to serve
as an example of verbs of sensation. He then explains that the use of such verbs
in reference to God serves to convey to man the notion of God’s existence
(x1vi.); but some expressions though in reality exactly the same as all the rest,

were never applied to God (x1vii.) ; Onkelos, in his Targum of the Law, makes
a similar distinction, even as regards the verbs ¢ to hear ' and “ to see,” YO

and 1IRM (xlviii.). Ibn Caspi remarks 7113 1IDH "7'N232 oben om
DONPN D ANY Y NKRY D Y3 YN N 1‘7&3. “The author

selected YOV for the concluding chapter, as if to say, Listen, my son, to all that
has been said so far on the usze of homonymous expressions.”
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comp. » Yuw", “And the Lord heard it” (Num. xi. 1);
o3ubn A w3, “ For that He heareth your murmur-
ings” (Ex. xvi. 7). In all such passages mental perception
is meant. When, however, according to the literal interpre-
tation the verb appears to have the second signification,! it
implies, that God responded to the prayer of man and
fulfilled his wish, or did not respond and did not fulfil his
wish: Y pYE yows yow, “I will surely hear his cry”
(Ex. xxii. 23) ; N 1211 9 ynyoey, “I will hear, for I am
gracious ”’ (ib. 27); ymwy <mn nwn, “ Bow down thine
ear, and hear” (2 Kings xix. 16); N pabpa » yow 8
DR PN, ¢ But the Lord would not hearken to your voice,
nor give ear unto you” (Deut. i. 45); mbon 370 v @
YW NN, “ Yea, when ye make many prayers, I will not
hear ” (Is. i. 15) ; 9N Yo 23R %3, “ For I will not hear
thee” (Jer. vii. 16). There are many instances in which
YW has this sense.? )

Remarks will now be presented to you on these metaphors
and similes, which will quench your thirst, and explain to
you all their meanings without leaving a doubt. '

CHAPTER XLVI.
Senses are ascribed to God in order to express that He exists.

‘WE have already stated, in one of the chapters of this
treatise,? that there is a great difference between bringing to
view the existence of a thing and demonstrating its true
essence. We can lead others to notice the existence of an

1 It appears that Maimonides found an anthropomorphism in the application
of the verbs ‘‘ to accept,” *‘to listen ” to God, there being implied in those
verbs a kind of influence exercised upon God (NYPYBN), which is not implied
in the phrase * to reply to the prayer of a man.”

3 Maimonides probably refers to what he is going to explain in ch. xlvi.—
ch. xlviii., as to the use of similes and metaphors in reference to God.

3 See ch. xxxiii., p. 116,
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object by pointing to its accidents, actions, or even most
remote relations to other objects,' e.g., if you wish to describe
the king of a country to one of his subjects who does not
know him, you can give a description and an account of
his existence in many ways. You will either say to him,
the tall man with a fair complexion and grey hair is the
king, thus describing him by his accidents ; or you will say,
the king is the person round whom are seen a great multi-
tude of men on horse and on foot, and soldiers with drawn
swords, over whose head banners are waving, and before
whom trumpets are sounded ; or it is the person living in
the palace in a particular region of a certain country; or it
is the person who ordered the building of that wall, or the
construction of that bridge; or by some other similar acts
and things relating to him. His existence can be demon-
strated in a still more indirect way, e.g, if you are asked
whether this land has a king, you will undoubtedly answer
in the affirmative. *“ What proof have you P> ¢ The fact
that this banker here, a we