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1. Introduction

Bahya lbn Paquda’s “Hidaya ila faraid al-qulib”, written in the second half of the 11th century in
Arabic in Muslim Spain, was translated into Hebrew in the Christian Provence by Yehuda Ibn Tibbon
in about 1160. Since then, the book developed into a classic of Jewish literature, and was reprinted
numerous times throughout Europe (and outside) and translated in many further languages. It was a
key work in Jewish ethics (mdsar). Also a number of vulgarizing concise editions (gitzdrim, sg. qitzdr)
were written and reprinted many times, and these were meant to be read especially during the
month of EllGl or during the 10 days of repentance (yemé teshiiva), which are devoted to searching
the heart in preparation of the Day of Atonement. One of these editions even contained prayers as

part of the work.

Many of the ethical and moralistic ideas exhibited by Bahya, show reminiscence to those common in
Muslim Sufi circles, although especially his first chapter shows a mixed philosophical character.
Certainly part of the terminology used in the Hidaya is equal to that used is Sufi literature, and also
central ideas in Bahya’s work parallel those uttered in Sufi circles. Goitein observed that “he is, in

spirit as well as in matter, a direct offspring of Muslim pietism”*

As Fenton argued, some forms of Jewish piety of the Sufi type continued to flourish in ‘the East’,
especially in Egypt,” but even though Bahya’s influence trickled in to Europe, no pietism of the Sufi
type developed in Europe. Already within a century after Bahya the translation by Ibn Tibbon was
aiming at an audience that no longer new Arabic, lived under Christian rule, and lost the connection
to the Islamic culture in which Bahya’s work had emerged. Due to the Reconquista the Islamic

background would gradually disappear from Spain.

The diffusion of Bahya’s ideas in Europe in the centuries after him can therefore be considered as a
form of transfer of ideas being absorbed from one cultural environment into another cultural
environment. Burke® showed that ideas being absorbed from outside a culture usually undergo
adaptation as part of the process of their appropriation and re-employment. In a cultural encounter a
full take-over without modification and digestion is usually hampered by what he calls ‘the power of
misunderstanding’ or ‘unconscious reinterpretation’. By consequence we postulate that also in this

case of cultural transfer adaptation to the needs of the new environment took place.

! S.D.Goitein, Jews and Arabs, their contacts through the ages, (New York, 1974 [1955]), p. 152.
2 paul Fenton, ‘Judaism and Sufism’ in: Frank & Leaman, Medieval Jewish Philosophy, (Cambridge, 2003).
® peter Burke, Cultural Hybridity, (Cambridge: Polity press, 2009), p. 92.



Of course some might object that only one Jewish culture exists and that the transfer of Bahya's
ideas all occurred inside one world of ideas, so no adaptation would be required. But this idea not
only underestimates the diversity within Judaism at different locations, it also neglects change in
Judaism itself. Bahya kept being read, translated and vulgarized, and later reprinted through times in
which many thinkers from the Tosafists to Maimonides and beyond had modified the Jewish
landscape. And furthermore the persecutions of the Middle Ages took a heavy toll. It may be

postulated that the vulgarizers would also adapt their texts to these later developments.

That the idea of adaptation to new environments is not unreasonable may also be deduced from
several remarks made about the translation by Juda ibn Tibbon that suggest the presence of such
effects. A.S.Yahuda characterizes “die Ubersetzungsmethode T.’s [=lbn Tibbon’s] als Quelle von
Irrtiimer und Misverstindnissen”* Also he holds the opinion that Ibn Tibbon introduced “absichtlich
inhaltliche und sprachliche Anderungen....” to transfer specific items “in eine dem Judentum
entsprechendere Form”. Fenton states that “the Hebrew version...greatly attenuated its Islamic

stamp” .’

Not only about the Ibn Tibbon translation but also about one of the summary editions similar
remarks were found. Shmuel Werses found that the summary by Menahem ibn Zerah in his Tzeda la-
derekh was adapted to fit the general framework of his book. It introduced associative adaptation to
problems of the then current reality and the examples were appropriated to the needs of |bn Zerah's
target group®. So some deliberate adaptation and change might indeed have occurred also in this

stage.

The present thesis studies the process of adaptation of the Hidaya during its diffusion in Europe,
especially by comparing the Arabic version to its Hebrew translation and to three summary editions.
The research question then to be posed is:
Did adaptation of the meaning of the Hiddya take place during translation and summarizing?
And if so, in which way did it change and why?
Inherently translation constitutes at least the cultural transfer of a text from one environment to a

different linguistic environment, in order to be read by other target groups. But to what extent can

* A.S.Yahuda (ed.), Al-Hidaya ‘ila Faraidal-Qulab des Bachja ibn J6séf ibn Paqiida aus Andalusien, (Leiden: E.J.Brill, 1912), p.
19.

5 .
Fenton, loc.cit.

® s.Werses, Doctoral thesis Hebrew University (Jerusalem 1947), p.26 : “ " 9TNW/A Nt ™Mpn MY Y INTOPN NN
5V OX112 110NN 12D DMy DR T SV DX 190N S NHHON NNAoNY 1990 DWLpn NXK 252 DNIN
NMMXIVPRN NIXNAN N'YAY NNYONT N2 NDDINA IX "Q'OXNIONX NMIXA DNPY 101 1



we consider the results as a metamorphosis in the Ovidian sense: the form changed, but the essence

— or to be more specific: the meaning and function - remained the same?

Of course this question is an oversimplification. Translating involves finding compromises between
formal and dynamic equivalence, and according to the modern views proper translation always
involves dynamic equivalence’. Also choices between the stressing of ‘cognitive content’ and
‘emotive response’ are a normal part of translating. So even in a situation of limited cultural distance
between the origin and the target culture some change of meaning will always occur. Hence, we
must divide the adaptation in two components: what is inherent to translation and what is extra due
to differing cultural conditions. For the summary editions the same holds as for translations. There,
equivalence is replaced by paraphrase, but the same division in these two components must be
made. As a result the following discussions will all be divided in a part which gives an indication of
observed normal, mostly linguistic changes and another part which concerns adaptations due to

cultural causes.

Judgment of cultural developments is based on complicated hermeneutic interpretations. What did
the translator mean by the wording of his translation? And how should we interpret the summaries?
The exact meaning of the Arabic wording of the Hidaya, with which we compare them, is difficult to
pinpoint. All views by the authors mentioned are expressed in terms of language, and language is
neither stable nor unambiguous. So we necessarily depend on our interpretations of original,
translation, concise editions or historical developments. This interpretation carries our own
“Vorurteilsstruktur”® and due postmodern skepticism may stress that we have to do with

interpretation, not with absolute truth.

To gain a better understanding of some of the Arabic text we also used the Hebrew translation by
Juda ibn Tibbon as an aid. The method used as well as the implied limitations when comparing
meaning of the Arabic and Hebrew texts are discussed in §3.2. For the interpretation of the texts we
had also to rely for a good deal on information from common dictionaries. Some philosophical

corroboration for this use when determining meaning is given in Appendix VII.

Interpretations of Bahya’s Arabic Hidaya (A.S.Yahuda (ed.), ‘Bahya Ibn Paquda, ‘Al-Hidaya ila faraid
al-qulib’, Leiden 1912; indicated in the text as B) and Juda lbn Tibbon’s Hebrew Hovot ha-Levavot

(A.Safroni (ed.), ‘Séfer Hovot ha-Levavot’, Jerusalem 1928, as on CDROM version 15, ‘The Responsa

7p. Verstegen, ‘Vertaalcriteria en veraalkritiek’, Hollandsch Maandblad 20 (1978) 369-370, 45-52; also reprinted in:
T.Naaijkens et al.(ed) Denken over vertalen — tekstboek vertaalwetenschap, (Nijmegen: Vantilt, 2004); “formal equivalence

covers roughly literal translation, dynamic equivalence covers roughly conveying the same message”.

8 C.ref. H.-G. Gadamer.



Project’, Ramat Gan 2007; indicated in the text as IT) have been compared to three qitzlrim,

originating from the 14" — 17" century:

° Menahem lbn Zerah (d.1385) — a section from the Tseda la-derekh - Ferrara 1554 (1Z)

. Ja’agov ben Abraham Ka”ts - Qitzlr Hovot ha-Levavot — Prag 1615 (first edition Fano
1505)(F)

. Ja'agov Tzahalon - Sefer margaliot tovot, halo ha Qitzar Hovot ha-Levavot —Venetia —
1655 (MT)

These summary editions are the oldest available to us and should be sufficiently representative of
the adaptations that took place during the first centuries after the translation. Later summaries from
the 18" and 19" centuries, including vulgarizations in other languages, e.g. in Yiddish, had to be

excluded from this study for reasons of brevity.

The ways the process of summarizing is dealt with in these qitzdrim is discussed and differences in

meaning, have been analyzed, especially for changes due to cultural influences.

In view of the limited scope of this study, the treatment of the subject was restricted to the chapter
on teshuva (Chapter 7) only. The choice for this subject was made because of the specific use of the
gitzarim in the days of repentance’. By consequence, our discussion of cultural exchange and
adaptation will be centered around the subject of tawba/ teshuva. Furthermore, the discussion of

the qitzGrim will be focusing on the one by Ibn Zerah, but will not completely discarding the others.

In chapter 2 a characterization of the Hidaya will be given in relation to the Islamic / Sufi trends that

may have influenced the book.

In chapter 3 the translation by Ibn Tibbon will be discussed. How can we characterize his way of
translation, where couldn’t we match his translation with the Arabic and must we suspect some

change, and what may have been the effect of the Hebrew language itself on the audience?

Chapter 4 treats the gitziirim. The summarizing process will be discussed and supposed changes of

meaning due to cultural causes will be traced.

In chapter 5 an interpretation of the changes found will be given and placed against the background

of some more general changes in the Jewish society and culture.

°In early stages of this study also the existence of a translation of part of the text by J.Kimchi played a role, but no further
use was made of that text.



Primary texts are available in Appendix I. The text is divided there according to the paragraphs
(0'j19) of the Hidaya and further partitioned according to subunits consisting of one sentence or a
small logical unit of text. These subunits have been numbered. Throughout our text reference to
these numbers is made in brackets, giving the number of the paragraph first, followed by the number
of the subunit. The texts of the summaries have been placed aside the subunit which they are
assumed to represent. Almost always these texts follow the order of occurrence in de Hidaya.
Occasional deviations from this order are indicated by a reference number at the start of the group
of sentences that has been moved. Occasional texts that could not directly be linked to the text of

the Hidaya are placed according to their position in the concise edition.

Finally, an English summary of my own pen is given, an Arabic-Hebrew lexicon for the translation by
Ibn Tibbon has been produced, the available introductions to the gitzirim have been reproduced.

These elements are also to be found in Appendices.

Joost van der Lijn, August 2011






2. Bahya Ibn Paqida

A first step in our investigation into the metamorphosis of the Hidaya —if there is any significant
change at all — must obviously be some characterization of the (original) Judeao-Arabic version. How
must we position it as a Jewish book, and how does it relate to its Muslim environment, especially
the Sufi influence, with which it is said to be in dialogue®®? For this purpose we have to determine
Bahya’s position relative to both sides. Our analysis will be based on linguistic data and on

comparison of content to Jewish and Sufi sources.
2.1 Language of the Hidaya

2.1.1 Arabicin Jewish context

As the Hidaya was written in Judaeo-Arabic loaded with Hebrew citations a first question is, what
inferences may be drawn from that fact. Rina Drory concluded that “While both Hebrew and Judaeo-
Arabic serve for writing, they maintain a clear-cut division of functions, established already in the
middle of the tenth century CE. According to the division of functions Arabic served for lucid,
straightforward expression, Hebrew for festive and grandiloquent writing...”."* Elsewhere she stated
that Arabic held the communicative function of language, while Hebrew was granted the festive-

ceremonial one. An Arabic text was supposed to render clear, understandable meaning, while

Hebrew text was expected to make the reader marvel at the beauty and sophistication of wording."

Joshua Blau does not support so much of a division. He holds the opinion that since Arabic had
supplanted Aramaic in many places as the spoken language, it was used in every sphere, including for
“the most sacred matters” except poetry*>. However, there is no contradiction between the two
statements, in the sense that Blau refers to the subjects treated, and Drory to the literary function.
Combining the two positions, we might say that although the Hidaya treats some of the most sacred
religious concepts, it aimed to communicate in a lucid, straightforward way. We may expect that an
author writing in Arabic could reach a wider Jewish audience and could convey other opinions than

would have been possible in the Hebrew/Aramaic style of rabbinic literature.

1% Diana Lobel, A Sufi-Jewish Dialogue, Philosophy and Mysticism in Bahya Ibn Pagida’s Duties of the Heart, (Philadelphia,
2007).

" Rina Drory, ‘Hebrew literature, relations with Arabic’, in J.S.Meisami & P.Starkey, Encyclopedia of Arabic literature,
(London/New York: Routledge, 1998), p.281 ff..

12 Rina Drory, Models and Contacts, Arabic literature and its impact on Medieval Jewish Culture, (Leiden/Boston: Brill
(Jewish Studies, vol. 25), 2000), p. 156.

B3 Joshua Blau, The emergence and linguistic background of Judaeo-Arabic, (Oxford, 1965), p. 50.



The Judaeo-Arabic in which the Hidaya was written is a form of Middle Arabic, used by Jews and
usually written in Hebrew letters, so a more technical question is if we may read it as if it were
‘ordinary’ Middle Arabic. Joshua Blau concludes that Judaeo-Arabic proper, i.e. the writings of Jewish
authors addressing a Jewish audience, must be accorded the status of a language in its own right, but
he also remarks that “Judaeo-Arabic was not in itself very different from the Middle Arabic of
Muslims and Christians”. It only was more vulgar in form and in this respect closer to the Arabic of

the Christians.™

The differences between the different forms of Middle Arabic mentioned by Blau are mainly
grammatical, and to our own experience, the vocabulary — at least of the Hidaya can well be
approached with general dictionaries like Wehr or Lane. The dictionary of Blau®™ does not yield very

different results.

2.1.2  Islamic terminology

It has been noticed by several authors that “sometimes the most hallowed matters of Judaism are

»16

denoted by terms borrowed from Islam”™. Three types of expressions can be distinguished:

° In a first type, very common in the Hidaya, Arabic lexical equivalents are used for terms
common in Jewish context. It is a matter of debate to what extent these terms had indeed the
same valence, i.e. the meaning in its context, in an Islamic or in a Jewish environment. When the
valence is different in these languages the term must be transferred to the next category.

Examples of this type in our corpus are (together with their Hebrew translation by Ibn Tibbon):

Hebrew (IT) Arabic (B) location

Xan 071y J=1 (3.18)

A"y e (10.56)

2" 11'nn pc LoVl |, JslgVI (5.23), (9.19))
,0nInTR 7"t 2T ' LLlgl , Lol passim

"M

N1IaNn & Bl passim

™nIvn (awlaJl) Lol (4.24), (10.34)
9xn ,(14)0r9x ,(20) xan | (60) all Passim
’(2()2;32”” (2) iwncl. §ulogies as:

in’cl eulogies as ‘il:flgﬁo’i

4 joshua Blau, ibid., p. 49.
' Joshua Blau, A Dictionary of Mediaeval Judaeo-Arabic Texts, (Jerusalem, 2006).

' Joshua Blau, Emergence, op.cit. p. 159 ff (App. II, 6 sub d.). Interestingly the use of loan translations seems much more

general, than in the chancellery style of Yiddish, where the Hebrew terms are frequently used.




n7un' ane combination
0N P> (9.09)
NN N> (5.19), (5.21), (6.05).(9.18)
190 wls (7.28), (7.51)
nwIo aad (7.25)
n7'on dglo (0.26)
DT PMS (5.07)
N) s (10.83), (3.17), (6.08)
AR adlo (0.19), (0.20), (0.20), (0.35), (8.04) ),
(8.05, (8.10), (8.02), (8.03), (8.06),
(8.19, (8.19, (8.20), (8.21), (8.36)
nMa Apc (0.14), (5.57)
A"t Il dll Ugs (0.38)
Miwnn ,TIT wJoll (10.42), (0.19)
Tonn (=Job) puS=l (5.29)
no>nn (=Salomon (9.12), (10.48)
=Proverbs)
° A second type consists of expressions typical for Islamic context, but here used for a Jewish
audience, and probably well understandable e.g.
N1 ,D'N7R o) passim
1MITR oVgo (5.54), (6.03), (6.15), (6.18), (6.21)
28N NITVA ,0WN NITYA all <L ol (5.37), (1.14)
Tan!
X s dll <L ol (10.99)
D'N') Jow, (0.14)
'n "IN NN all obs (0.03), (0.06), (6.08)
M Ay yuis (0.05)(5.61)
VI A TN 2102 Ny spills B9yl 0Vl | (9.44)
Saoll e
190 Ulgs> (3.10), (9.33), (7.08)
. A third type is formed by expressions or terms typically for Sufi and other mystical
literature, e.g.
N72101 ANoIN >ollly obU (10.52)
2NN adss L, (10.19)




qaIn sb, (8.22), (8.27)

N7un' X1aN Nain all > (5.13)

In conclusion, our list confirms the conclusion of Blau that Arabic is used for all including the most
sacred, but this in itself is not a reason to characterize the text as Sufi or (un)Jewish. Since Sa‘adya

Jewish texts could be written in Arabic and follow Islamic literary models’.

However, the frequency of appearance of rather typical Islamic (and Sufi) terminology might be a
first indicator that this is a text well influenced by the Islamic world and close to the Sufi ways of

expression.

2.2 How Jewish is the Hidaya?

The question how ‘Jewish’ the Hidaya is, will be roughly answered here from the point of view of the
language used and by a global comparison between the treatment of the subject of teshuva, with the

treatment of the same subject in Mishna and Talmud.

2.2.1 The use of Hebrew
If we base ourselves on the citations in the Hidaya, which draw from biblical and rabbinic literature,

there is no doubt that the book was intended for a Jewish audience. Bahya was evidently

knowledgeable in the Jewish religious literature and shows this knowledge in the citations.

Yet, the structure of his exposé shows in the first place a rather universal and hardly specifically
Jewish line of reasoning. The citations in Hebrew from Bible and rabbinic literature are [almost]
entirely used as supporting evidence to substantiate and illustrate the general exposé. They do not
form the starting point of the reasoning. Usually they are invoked by terms like as our forefathers
said (aJgsS or pc Llilgl JgsS) for citations of respectively bible or rabbinic literature or various
variations of these terms. The headlines of the exposé are usually well understandable without these
citations. It is not the story itself, but rather the supporting evidence in the citations that make the

text specifically destined for a Jewish target group.

Citation from the Bible is much more frequent than citation of Rabbinic literature (about 5:1).
Usually, the more general principles are substantiated by biblical citations, while the more specific
elaboration draws on the Rabbinic halakhic examples from Mishna and Talmud. This results in almost
exclusively biblical citations in the first five paragraphs of our chapter. The presence of the citations
from the Rabbinic literature, mainly in the latter paragraphs, show clearly that de Hidaya is not a

Karaite book, which might otherwise be suspected from the “Islamic literary model” used and the

v Drory, Models p.142 ff.
10




orientation on the Bible. Indeed the example of Sa‘adya Gaon, to whom Bahya refers, had “turned
these models into ‘neutral’ models that could acquire Rabbanite identity and be accepted into

Rabbanite literature”*®.

Apart from the citations specifically ‘Jewish’ terms in Hebrew appear only on a few places in our

corpus. These are:

° a citation from the “wV NNy ‘ (eighteen-prayer) (0.26),
° a categorization of religious obligations/prohibitions and examples of these in Jewish life:
o) NI N2 'RY DY NN¥N (positive commandments, violation of which is not
punished by capital punishment)(8.06),
o NID N2 RY NPVYN XD NMivN (negative commandments, not punished by capital
punishment)(8.11),
o DY T2 NN NN N2 R NYN XD NiYN (negative commandments, violation
of which is supposed to be punished by capital punishment by heavenly action)(8.31)
° further forbidden behavior: \pw nviaen own 2150 (8,31)(blasphemy and false oath),
o and another result of violation of prohibitions: 2N (bastard)(9.30)
° Several specific paraphernalia of the Jewish rite: M¥'Y¥Jl (the tsitsith = fringes on garment),

27154l (the lulav = bunch of palm leafs in the celebration of the succoth festival), N"D0Jlg (the
succah = booth for the succoth festival (8.06),

° rebuke, correction®®: NnnoINJI (7.28),
. a reference to pc NNYY (0.25) in Salomon’s prayer to God in the Bible book of Kings | 8:46.
. invocation of God’s help at the end of the chapter: 702N SxN NV "wawn WY 052

(10.100), which is of course not specifically Jewish, but here given in Hebrew, and is given
elsewhere in Arabic: [0.38, 1.14, 5.37]
These terms have been integrated in the text, and seem —apart from the latter - to be the terms for

which no Arabic equivalent was available. Otherwise probably Arabic would have been chosen, as

seen in §2.1.2. But also these few terms secure the Jewish character.

2.2.2  Teshuva in the light of Mishna and Talmud

When comparing the treatment of the subject of teshuva in B with that in Mishna and Talmud we
find substantial differences in approach. From the summary of the content in Appendix 2 it can be
seen that Bahya’s treatment focuses on the need to and ways of returning to the submission to God.

The Mishnaic and Talmudic treatments rather emphasize the process of relief from the sins.

The treatment of teshuva in the Mishna in Yoma 8:8, 8:9 is focused around the atonement on Yom

Kippur®®. The abbreviation >"ni* (Day of Atonement) appears eight times on about 120 words, and

8 | dem p.143.
¥ Also specific warnings in Lev. 26 and Deut 28

2 pishna Yoma 8:8, 8:9; more superficial treatment of the effectiveness of teshuva is given in Avot 4:11, 4:17, 5:18. Indirect

11



this is the major section where the subject of repentance is treated. Both repentance and the Day of
Atonement are elements in the process of Atonement and their relative importance/dependence is
discussed in Babylonian Talmud Yoma 85b ff. A conclusion by Rabbi is that “Repentance needs the

Day of Atonement, but the Day of Atonement does not need repentance”?

. In Bahya’s treatment
repentance is continuously required. Delimitation is not by Atonement Day, but by the end of life.
Although this latter point is also present in the cited passage in the Mishna/Talmud: death and Day
of Atonement atone (191 2"nI'l nn'), the procedure that no doubt we will be interrogated (10.27)
sounds like the Muslim (and Christian) tradition according to which people are interrogated on the

Day of Judgment after death, not like the Jewish procedure where the omniscient God decides on

Rosh ha-Shana® and ratifies on Yom Kippur?®.

Other points discussed in Yoma 85b — 87b relating to the more practical impact, such as
transgression by men to fellow men and the need to satisfy the fellow person, the major
transgressions for which repentance is not enough, and the willful recurrent transgression, are all
treated by Bahya, although in more explicit detail (see App. 2). Also the confession of sins against a
deceased person on his grave (10.16/17) comes from Yoma 87a. And the problem of the stolen beam
incorporated in the construction of [even] a citadel (9.18-9.22) goes back on the (reported)

discussions between the Houses of Hillel and Shammai.**

In Mishna Avoth 4:17 it is stated that repentance and good deeds (D210 D'wyni NaIWN) help to give
tranquility of mind (NN N1) in the world to come. The good deeds are mostly less explicit in the
Hidaya — possibly because they belong to the duties of the limbs — although they have a place e.g. in
compensation (10.12, 10.13). Tranquility of mind in the world to come does not seem to be a point;
in that respect Bahya’s call is more focused on action now, either in preparation of the judgment

after death on Judgment Day or out of gratitude for God'’s grace.

Not included in the treatment by Bahya, but some occasionally popping up in the later summaries of
his book, are a series of statements by the Rabbis in Talmud Yoma 85-87 on reasons for the greatness
of repentance (-w naIwN N7ITA):

e it brings healing to the world (R.Hama b. Hanina),

reference to teshuva is also found in: Nedarim 9:3, Baba Matsi ‘a 4:10.

2 I.Epstein (ed.), Babylonian Talmud, Hebrew English edition’, (London: The Soncino Press, 1974/5): "2 XN'N 17'9X"
NN XA XD 2" 2N X'wa nawn

22 sometimes also referred to as Yom ha-Din (Day of Judgment), but with a different meaning than the Islamic Day of
Judgement.

2 Some reminiscence to this procedure is found in Maimonides’ treatment of the free will where he refers to the personal
responsibility to render account: "N NX N2 NNX TNVI MPY5 ND T2 W VT" (Hilkhot Teshuva 87b).

2 Ta ‘anit 16a; also: E.E.Urbach, The Halakhah, its sources and development, (Tel Aviv: Modan publ., 1996), p.269.
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e it reaches up to the throne of Glory (R.Levi),

. it overrides a prohibition of the Tora (R.Johanan),

e it brings about redemption (R.Jonathan),

e  premeditated sins are accounted as errors (Resh Lakhish),
e it prolongs the years of man (R.Jonathan),

e on account of an individual who repents, the sins of the world are forgiven (R.Meir).

In conclusion we found that the headlines and structure of the plea by Bahya for return to
submission to God are hardly specifically Jewish and his treatment of repentance focuses on other
points than those in Mishna and Talmud. The use of the citations, the references and the practical
examples have a clear Jewish orientation, but make B in my view a book for a Jewish audience,

rather than a Jewish book.

2.3 How Sufi was Ibn Paquda

There is much confusion about what is to be considered Sufism. One reason is in the diversity of the
people called Sufis. This view is not new. Already Ibn Haldiin (d.1406) was reported® to say that
Sufism has no unequivocal definition. A further reason for ambiguity of the term is formed by the

varied developments in Sufism after about the 11th century.

2.3.1 The Sufi context
Fritz Meier®® sketches a development in which already in early Islam some Muslims followed the

world-renouncing piety from other religions. Some were more focused on the conduct of the soul
than on the legal and narrative aspects of the religion. A new religious psychology was developed
concentrating on pious introspection. Main representatives of this school were al-Hasan al-Basri
(d.728) and al-Muhasibi (d.857). The discipline they created received later the names ‘inner science’

and ‘science of the heart’.

A multitude of such pious ideas resulted in a quite heterogeneous movement, including views
ranging from extreme ascetism, through ‘inner science’ to speculative world visions. Among the
adherents were in the latter part of the 8th century also people wearing woolen garments, worn for
centuries by Christian monks living in pious poverty. The description of this group by the name Sufi
ultimately adhered to the movement as a total. In retrospect the thinkers of the “inner science” are
thus often called Sufi, although they themselves would probably not have associate themselves with

such a label.

% Fritz Meier, ‘Baha’-u walad, Grundziige seines Lebens und seiner Mystik’, Acta Iranica Ill,14.

% Fritz Meier, ‘The mystic path’ in: B.Lewis (ed), The world of Islam, Faith, People, Culture, (London: Thames & Hudson,
1976).
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In his monograph on the formative period of Sufism, Karamustafa?’ draws a “portrait of early Sufism
as a distinct mode of Islamic piety”. Also he stresses that Sufism never was a homogeneous
movement, and he illustrates the variety by reviewing several early Sufis, among whom renunciants
and ascetics, cultivators of inner life and introspection, pietists and ecstasists, those who seek the
proximity to God, or turn the reins to God, etc. He thus illustrates how a varied constituency formed
what would later be called Sufism. Although it is common to see Sufism as the mystical variety of the
Islam, this indication may not be justified for all labeled as Sufi. The writers on the ‘inner science’ in
9th and 10th centuries, now generally called Sufis, worked on basic techniques of religious search
and religious ecstasy, but were not necessarily mystics. After them ‘classical Stfism’ emerged, in

which new forms and varieties of Islamic mysticism were included.?®

The early stages of Sufi trends in al-Andalus are obscure, but probably go back to the end of the ninth
century or the first half of the tenth century.” There are signs of an increasing familiarity with
eastern Sufi ideas during the tenth century and it is supposed that also mystical practices have

increased among Andalusian renunciants.*

It must be realized that the organization of the Sufis in brotherhoods was still in an early stage in the

time of Bahya, so we have to consider Sufism of his time primarily as an intellectual movement.

Karamustafa reviews a number of characteristics of the early Sufis of Baghdad (the place where
Sufism most likely started before its expansion to al-Andalus). A short review of these traits will be
given below in order to compare them with the characteristics noticeable in the Hidaya. When
discussing such traits, we must be aware that these are not all unique to Sufism, as part of the ideas
existed already in Christian and Jewish circles and also Platonic ideas are markedly present. So the

relative stress on certain points is more important than the presence of a certain idea as such.

2.3.2  Sufi terminology and ideas in the Hidaya
Some of the ideas current in early Sufi Islamic piety, from the treatment by Karamustafa, selectively

picked for illustration (no completeness is aimed at) and their presence in the Hidaya:

According to Karamustafa: Our interpretation of the Hidaya:

“Obtaining experiential knowledge (ma‘rifa) of God’s unity, | This is reflected in the treatment in

7 Ahmet T. Karamustafa, Sufism, the formative period, (Berkeley / Los Angeles: University of California Press, 2007). In our

citation of centuries only CE is cited, AH is left out.
%8 Fritz Meier, ‘The mystic path’, p.118.
» Karamustafa, op.cit. p.71.
*ipid. p.74.
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with distilling [in their case] the reality of the Islamic

profession ‘There is no God but God’ into their daily lives”

Hidaya chapter 1

“Human life ...as a journey towards...achieving true ‘God-
consciousness, as an on-going attempt to draw near
God....human beings viewed as God-servants...turning their
backs on everything other than God and by living their lives

in constant recognition of His presence”.

Bahya seems to have had the same

ideal.

“In practice this meant training and domestication of the
lower self through appropriate measures that included

continuous cultivation of the heart”

Also Bahya was much concerned with
control of the lower soul (nafs) and

the duties of the heart.

“for many, but not all Sufis [it meant also], ascetism as well

as seclusion and poverty”

Ascetism (zuhd) is treated in Hidaya
chapter 9, but Bahya did not
advocate the extreme forms some

Sufis excercised.

Everyone agreed that closeness to God normally entailed a
sharp turn from lower concerns of this world (dunya)

towards the realm of ultimate matters (akhira).

Bahya repeatedly stressed this point.

A “journey (sultk) towards the Lord [which only was
possible] when the Sufi realised his own weakness as an
agent and acknowledge God as the true actor in the
universe...when the reins were turned over to God did the
human individual become a wayfarer (salik)
...towards...proximity to the Creator”. Also for the Sufis, it
"proved difficult to characterize the final encounter with
God located at the end of the journey”. For some this has
been “dissolution of all self-consciousness”, for others a

“recontituted self” or “unidirectional merger”.

In the Hidaya this “journey envisaged
as a path” with various stopping
places, stations and stages is not
explicitly present and God as the only
agent is contrary to a Jewish
tradition of free will. Bahya seems to
have taken a middle position here
with some form of adherence to

God, but its form remains vague.

Especially “those who shared the common aim of of drawing
close to God through experiential knowing” acted in “circles
of fellowship, mutual mentoring and relations of master and
disciple”. They considered themselves as the spiritual elect
(friend of God (awliya’)) and “began to assemble in certain
places of congregation” Their activities included: travel in
groups, prayer rituals (dhikr), audition of poetry and music

(sama‘), ecstasy (wajd), initiation practices.

Apart from the apparent master
disciple relation these items are not

evident in the Hidaya
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2.3.3  Sufi or Islamic terminology and ideas in the Hidaya chapter on teshuva

We found in our own analysis of the chapter on teshuva the following examples, indicative® of Sufi

or Islamic influences:

e Coming close and the heart

Bahya states that the teshuva is hampered only by wicked intent and a faithless conscience, but if the
person wants to draw closer in his heart to God, the gate of teshuva will not be closed in his face
(10.18-20). This does not appear to be an ecstatic uniting with God. The union remains within the
heart, but in it ‘resides man’s understanding of God and his will to submit to God and so determine his

' To the Sufis it is the ‘spiritual organ of God'’s presence in the human person’.33 This may in

destiny
itself not be different from the place of the heart in the Jewish tradition, but the Sufis in their search
for union with God developed their ‘science of the heart’. So several books were written on the
subject,34 and the Hidaya was strongly influenced by these Sufi ideas™. This central position of the
heart is expressed in the title of Bahya’s book and in his distinction between obligations of the heart

and those of the limbs™.

Some of this closeness to God is, however, also reflected already in the Talmud, where according to

R.Levi teshuva reaches up to the Throne of Glory (Yoma 86a).

e Submission

The major part of the introduction of the chapter on Teshuva is about the need to return in submission
to God; doing teshuva being a step towards this aim. Only after this whole introduction Bahya refers to
the importance our predecessors gave to the question of teshuva (in 0.26) by citing the 18-prayer ( 5th
and 6th section), which must have been familiar to his presumably Jewish audience. This reference

seems mainly to be used as supporting evidence to convince his readers.

eGuidance and open gate
“God will open a gate37 to guidance and will guide him — by grace and generosity - on the path of good

conduct (sLa,)” (10.21). The good guidance38 was a key factor in the Sufism, and the mursid i.e. the

3 Again it should be stressed that these are indications rather than proof.
32| Gardet & J.-C.Valet, ‘Kalb’ in: P.Bearman e.a.(ed), Encyclopaedia of Islam, 2" ed., (Brill Online), consulted april 2011.

3 Karamustafa, op.cit. p.19.

3 e.g. al-Makkt (10th c.), Qut al-Qulitb (Food for the Hearts)

* Gardet & Valet, ‘Kalb’ loc.cit.

% Josef van Ess, Die Gedankenwelt des Harit al-Muhasibi, (Bonn, 1961), p.36 shows that Muhasibi already made the
distinction between ‘the works of the heart’ and ‘the works of the limbs’, but that before him Syrian monk also made this
distinction between ‘“amlé de-lebba and ‘amlé de-pegranayé’.

7 The gate being or not being closed is is an expression frequently used in Islamic discussions on whether a person gets the
opportunity — of similar etymology — to certain actions in his relation to God. Best known is the question if the gate of
ijtihad (independent theological interpretation) is open or closed (cref. W.B.Hallaq, Int. J. of Middle East Studies, 1984). In
Hebrew the meaning of gate (NV/) tends to be more restricted to physical entries. In lbn Zerah’s later interpretation there
is no gate, and for him just God will instruct/guide us how to repent (212 12T DWN), which is in essence not much
different from what Bahya stated, but better suiting an audience in a different world.

8 Interestingly, the two words used here for guidance (JJ ,.S18) are of the same root as the keywords of the titles of

both Bahya’s book and of the Moreh Nevukhim by Maimonides (s , @l18). Both books have also the literary setting of a

master giving advice to his pupil.
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master guides the disciple, the murid. The whole set-up of the book of the Hidaya is also the same
setting of master with pupil, although obviously this may also be just a literary device. In later

interpretations the Sufi association and idiom tends to be lost.

eBeing questioned (see also §2.2.2)

Bahya warns his reader we will certainly be questioned (10.27), i.e. after our death. In the Islamic
tradition the person comes before God on the Day of Judgment and depending on the balance
between his good and bad deeds he may go to Janna (paradise) or to Jahannam (hell). In Judaism the
degree of speculation about what will happen after the death is limited, so the whole procedure of

being questioned seems Islamic rather than Jewish.

oA call in all ages and all corners of the world

In the sixth paragraph Bahya discusses God’s wake-up call to teshuva and assures that preachers for
God will emerge in all corners of the world and in all ages (6.08). This too is a frequently heard Islamic
theory. All peoples had their prophets, although possibly they were not listened to. This seems to
diverge from the Jewish idea of a special bond between the Jewish people and God. Also the view that
all ages will have their preacher reminds of the Sufi idea of a central divinely inspired teacher of the

era, the qutb (which in Sufi communities was often supposed to be the Sufi master).

oThe visible and the invisible

Referring to Proverbs 21:1 on the temporary state of worldly rule (kingdoms), Bahya stresses
(10.49/50) that persons divide their attention and effort over many items, while sooner or later these
will be forgotten. If even the visible things (,&W) are forgotten, how much more will that be the case
for the invisible (,bl). The distinction between the visible and the hidden is typical for the Sufi
environment. One may also see a parallel with the distinction Bahya makes between the duties of the
limbs (visible) and the duties of the heart (invisible)39. In the next sentence (10.53) B refers to the

Creator, who sees both the visible and the invisible, so let us be ashamed.

2.3.4  References to Islamic sources

Yahuda explains already in the introduction to his text edition that several references to anonymous
sages do not refer to Jewish sources, but have been taken from Islamic sources, including traditions

of Muhammad. Our chapter includes some of those references:

o A first example is the treatment of the equality of the repentant with the pious in cases of
small transgression on positive commandments (8.06). If he really repents God will forgive him.
Apart from minor supporting evidence from Talmud and Maleachi — the equality is largely based
on a statement that “he who repents is as if he never sinned”. This view is stated by Bahya without
explicit source (NNAX1 NT 1ND1) . However Al-Qusayri in his Risala in the chapter on tawba (=
teshuva) sub 1 states with full isnad: ...Anas b.Malik said: | heard the Prophet (eul.) say: “The
repentant from sin is as if he never sinned...”*®. Also Yahuda mentions the case.”" It is likely that

the statement is indeed derived from an Islamic source. Probably for this reason reference to the

* |bn Tibbon keeps this distinction in his translation (022171 ANON).

40 al-Qusayri— Risalat Ch. 3 (tawbah), 1; Also: Sunan ibn Majah — Kitab az-Zuhd #4250 (source www.al-islam.com > hadith) ;

| could not find the same opinion in the Jewish texts on the CDROM of the Responsa Project.

1 Yahuda, op.cit. p. 83 and 84 footnote 1.
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statement is anonymously as it was said), not as the more frequent our ancestors said or the
sages said or the like.*

o Another example is a saying without further source in which it is said that God’s benefit is up
to His servant) (10.64). The sentence continues that if he accepts these it is to his advantage, but
if he rejects them it will work against him. Yahuda® mentions that this reference is to the
tradition (hadith) of Mohammed, but he gives no clear source. We found the sentence mentioned
in a reference to the hadith by Ibn TaymiyyahM, though with different continuation. So apparently
the phrase was in circulation in Islamic (not necessarily Sufi) circles and Bahya may have derived it
from there.

o Yahuda also mentions that the statements that “a small transgression gets larger when
repeated, and a large one, if asked for forgiveness and abstained from in submission to God, gets
smaller until it is removed from the account of his sins” (7.07/8) would go back to a hadith in
which it is stated that “there is no small when continued and no large when asked for
forgiveness”. >

o Furthermore, the story in which it is told that the teacher would worry about his pupils if they
would be free of sin, because he would fear for something worse (vanity(w.=xc), hypocracy(sl,),
arrogance (sl,,.S)) (8.23-7) is related to traditions about Mohammad and his companions (never
pupils)46. We found a similar statement in a juridical reference book on “Curbing the serious
perpetrations” in the chapter on the major hidden ({ill_ole) crimes”’.

As Yahuda remarked, these references to hadith are traditions with a weak chain of reference
(schwach bezeugt)*®. In my view it is not unlikely that Bahya did not base himself on the collections of
traditions as such (which selected traditions with a strong chain of reference), but on secondary
ethical or juridical literature. That such references can be found in the ethical/juridical literature (as

in note 47), supports such a theory.

The number of occurrences of this type of references already in the current corpus is an indication of

how much Bahya was engrained in Islamic culture.

2.3.5 Remarks on Sufism and mysticism
The question if Bahya was a Sufi not only depends on Bahya, of whom we discussed several

characteristics, but largely also on our definition of Sufism. If we think of the variety of Sufism
practiced in later ages in Sufi brotherhoods performing ecstatic rituals, then Bahya was certainly not

a Sufi. It is not very likely that he would have considered himself a Sufi, but we just can’t know. In

*2 The later concise editions (84) did not mention the statement in their summaries. One may speculate about reason as:

‘brevity’, ‘not fitting their view’, ‘one has to wait until forgiving of sin on Yom Kippur’ etc.

* Yahuda op.cit. p.85-86.

* |bn Taymiyya, Collected Fatwas, book of Hadith. o 05Ge wle ngUj g).:.u LIf\Jl 9 (source www.al-islam.com)
* Yahuda, op.cit. p.83 incl. footnote 3.

4 Yahuda, id. p. 84 incl footnote 2.

islam.com)

8 Yahuda, id. p.86 footnote 1
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that respect he is similar to some of the Islamic men of the *‘ilm al-bdtin’, the ‘science of the hidden
phenomena’, who formed the roots of Sufism, and therefore were included in hindsight. Bahya was

749

certainly a man of the “science of pious self-examination and religious psychology”™. To a moderate

extent he was also a renunciant and a man of ascetisme™.

The Sufis are often also seen as Islamic mystics. May we put that label on Bahya too? The indication
mystic is almost as undefined as the Sufi label.>* In an effort to give at least some delimitation of the
term, Joseph Dan, author of a four volume handbook on the subject, defines what differentiates the
mystic from other religious but non-mystical people. Dan finds that the non-mystic derives divine
truth from scriptures, the mystic may find symbolic hints there, but to him revelation by language is
impossible.® And ultimately from this different attitude towards language follows a different view
on the world. The mystic does not believe in the veracity of information acquired by human senses
and logic as expressed by language, he believes in the existence of a “non-sensual, non-logical (i.e.

mystical) way of reaching truth..”.>

When trying to apply this operational definition on Bahya, | concluded that Bahya is not a mystic.
Time and again he asks his audience to use reason, e.g. in (10.66) he pleads to his pupil to use his
reason, which is after all a benefit from God. His worldview is based on the logical proof of the
existence of God and the need to serve this Master. Yet, Dan finds that Bahya’s work has mystical
characteristics, “containing all the negative aspects of mysticism, without presenting any of the
positive ones”. This latter position is mainly based on Dan’s view that Bahya “negates the senses as a

P

h”>*, which he bases in turn on Bahya’s “idea

IM I

vehicle of approaching divine trut to hear without
ears and to see without eyes”. To me Dan’s view seems disputable when measured against his own

criterion differentiating between the mystic and the non-mystic.

According to Fritz Meier mysticism differs from orthodoxy by its plea for practices that lead to

“purification of the self” and by its efforts to “direct human spiritual life” and to “annihilate the

755

pseudo-subject””. In such a definition one might call Bahya a Sufi, although the latter criterion is not

9 Fritz Meier, ‘The mystic path’, see note 26.

% See his chapter 9.

31 Joseph Dan, Jewish Mysticism, (North Vale NJ/Jerusalem, 1998/9), part lll, Modern period, p.1.
> Dan, op.cit. p.18 ff.

*ibid p.30.

**ibid. p.105, incl. note 12.

>>The term pseudo-subject seems to refer to the personal identity in its relation to God. Annihilating the pseudo-subject is
then the same as abolishing duality between them. Compare for example Ken Wilber, The Spectrum of Consciousness,
(Delhi 2002), p.276.
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quite clear. This confusion underlines both the vagueness of the concepts under discussion and the

conclusion that Bahya “defies easy categorization”>®

2.4 Discussion and conclusion

As we have seen the use of the Arabic language for writing the Hidaya does not have relevance for its
categorization as either a Jewish religious or a Sufi book. Since Sa‘adya, Arabic could be used for a
wide range of Jewish written expression, though some preference for use of Hebrew for the Holy and

for “festive and grandiloquent writing” remained.

Yet we found that the orientation and objective of (the chapter discussed of) the Hidaya is quite
different from the Mishnaic and Talmudic orientation. Clearly the target group of the book was
Jewish. It refers to Jewish prayer, and Jewish habits. In its treatment it follows frequently Talmudic
solutions of practical problems (e.g. the compensation of the wronged). It is full of biblical citations
and to a lesser extent to rabbinical literature. However, the structure of the exposé shows hardly a
specifically Jewish line of reasoning and has more similarity to the ‘science of the heart’, a central
topic of some of the early Sufi thinkers. Furthermore terminology largely identical to that used in
Muslim literature is used. The specific Jewish terms are limited in number and hardly essential to the
more universal line of the subject treated. The treatment uses Arabic terms for almost all religious
items for which an Arabic word exists, and more remarkable, several arguments and examples have

(almost certainly) been derived from Islamic sources.

Does that make Bahya to a Sufi and the Hidaya to a Sufi book. Here some more reservation is
needed. First, Judaism and Sufism are not contradictory items. In both persuasions worldly and
religious modalities of sin are essentially sins against God, which must be repaired by returning to
God. One probably could even say that Sufism has (amongst others) some Jewish roots, so often no

Sufi exclusivity may be claimed. Many of the items discussed are common topoi.

Inclusion or exclusion in Judaism or Sufism depends also on the criteria used. Many of the thinkers of
the “science of the hidden” were included in Sufism only in retrospect. In the same sense one might
call Bahya a Jewish Sufi. But many later typically Sufi characteristics are missing, both with these

thinkers and with Bahya.

As Lobel mentioned, Bahya is “an original thinker who defies easy categorization. Bahya integrates

elements from Neoplatonic, philosophy, Mu‘tazilite theology, rabbinic Judaism and Sufi mystical

»n57

piety in a unique and creative synthesis””’. In the words of Vajda: “...s’il emprunte il le fait avec

*® Diana Lobel, op.cit., p. xi

* Ibid.
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discernement. Il n’est jamais I’esclave ni d’un seul texte, ni d’un seul systeme“*®

. He was clearly a
man of two worlds, well versed in both his Islamic background and the Jewish tradition. One could
say that he explained and defended Sufism to a Jewish audience and in this way he was engaged in

“Sufi-Jewish dialogue”.

%8 Georges Vajda, Introduction a la Pensée Juive du Moyen Age, (Paris: Librairie Philosophique J.Vrin 1947).
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3. Juda lbn Tibbon

3.1 Background

As discussed in §2.1.1, Arabic had since the time of Sa‘adia become one of the Jewish languages, and
it was used both in vernacular and in almost all written forms except poetry. This was also the
situation in al-Andalus. Yet, besides Arabic also a rich Hebrew culture had developed in Muslim Spain
in close contacts with non-Jewish circles in the majalis at the princely courts. Specific heights of
Hebrew culture, which followed analogous Arabic models, were Hebrew poetry, the grammar of the
Hebrew language, and Hebrew prose.”® But apart from such fields, philosophical, scientific and

profane works were in Muslim Spain still primarily written in Arabic.

A new model of use of Hebrew, also for purposes where previously Arabic would have served, would
only come to development in Christian Spain and the Provence. This development stood on the
shoulders of the previous Andalusian language developments. The honor of writing the first scientific
works in Hebrew comes on account of Abraham Bar Hiyya (~1065 — ~1145), to the non-Jewish world
best known under the name of Savasorda (from Arabic Sahib ash-Shurta). He is most famous for his
works on mathematics, astronomy and physics, was also involved in translation from Arabic into
Latin, and even wrote two philosophico-religious works. As he had kept a high function in courtly
circles, we may postulate in his person a direct connection between the previous courtly Hebrew

exercises and the new Hebrew model.

His efforts to apply the Hebrew language to a broad scope of subjects were followed by a.o. those of
Abraham lbn Ezra (1089-1167), and after that by the translations of the lbn Tibbon family, of which
Juda ibn Tibbon (JIT) (1120 - >1190) was the founder.

The question why in Christian Spain, Bar Hiyya worked in Barcelona and these three pioneers resided
all at least for some time in the Provence, may have more than one answer. A first answer could be
the special combination of the fluency in Hebrew due to the Andalusian Hebrew background and the
growing interest and presence of non-Arabic speaking Jews especially in the nearby Provence and
beyond in France, which may have served as a ‘market’ for knowledge from the Islamic world.
Freudenthal mentions that these Spanish scholars wrote their works in Hebrew as a result of direct

personal contacts in the Provence®.

> Gad Freudenthal, ““Arav and Edom as cultural resources for Medieval Judaism’in C.Caballero-Navas & E.Alfonso (ed), Late
Medieval Jewish identity, Iberia and beyond, (New York: Palgrave Macmillan, 2011), , p.124-125 out of p.123-139

% ipid p. 138.
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Another answer may be found in the distance the Jews kept in these Christian regions from the

Christian surrounding culture, where writing Latin was no option.

The Jews in the Provence would for a long time, even until the 15% century, be “disconnected from
the Latin culture” and keep an intellectual, scientific and philosophical orientation on the science
and philosophy from the Muslim world (with the exception of medicine). Some knowledge of Arabic
remained available, but a significant market came into existence for translations that could supply
those who did not know Arabic with intellectual means in the Jewish lingua franca, Hebrew. The Jews
in the Christian culture wanted to keep their identity and intellectual culture. In this period of
Reconquista warfare between the Arabic speaking south and the Christian Spanish speaking north
Hebrew may have been a logical third way. It must be noted that this orientation on the Islamic
world as described by Freudenthal had its focus on the sciences and philosophy. In §4 we will see
that the religious orientation was less unidirectional and flow of information in the opposite direction

(from Ashkenaz to Spain) also came to development.

The Jewish community in the Provence became, from the time of arrival of Juda Ibn Tibbon on, a
centre of cultural transfer and translation where the yield of a society under Islam was converted for
use in a non-Arabic speaking world. At first the transfer concerned largely works of the Sephardi-
Jewish community to the Ashkenazy-Jewish world under Christianity but increasingly translation of

works of science to the Christian world in Western Europe followed.

Hovot ha-Levavot was the first choice for translation by Juda Ibn Tibbon, one of the first samples of a

new literary model and one of the first steps in centuries of translation.

3.2 Translation

In this chapter | will study to which extent adaptation of the meaning of the Hidaya did take place
during the translation by Juda Ibn Tibbon. In the introduction we gave already the critique of Yahuda
in this respect. Also Mansoor has the opinion that it is misleading to read Bahya in Ibn Tibbon’s
Hebrew translation and gives as example that lbn Tibbon would introduce undue mystical

terminology .

3.2.1 The method of analysis
In order to detect possible adaptations | needed to compare the Arabic and Hebrew versions of the
chapter studied, and meaning would be the criterion to decide if changes had occurred. Here the

problem arises that meaning tends to be a subjective property of a text and our judgment would be

® Menahem Mansoor (transl.): Bahya Ibn Paquda, The Book of Direction to the Duties of the Heart, (London: Routledge &
Kegan Paul, 1973), p.30 and note 68.
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rather a question of taste and interpretation than a scientific analysis. In Appendix VIl my vision on

some language philosophical aspects of meaning will be given. Here it suffices that my interpretation

of meaning is based on the existence of a shared public interpretation of meaning as laid down in
dictionaries. The study of the translation in this chapter is largely based on the comparison of the
meaning of words in the two languages on a word-by-word basis. This is called evaluation of
translation following a “Comparative model”®, and is usually considered to be an obsolete method
for several reasons:

o) The model implies that language is a ‘medium’ that can be studied as such,
independently of the content being conveyed, rather than a process of communication in which
a message from sender to receiver is more central.

o) Philosophically speaking, there is no absolute equivalence between words in two
languages. Words have their semantic field, and even in the case of a similar meaning, each word
has its own shades, connotations, associations, conditions of application. Thus, the picture is
actually multidimensional and indicative only.

o Furthermore, the meaning of a word makes sense only in the context in which the words are
placed, and which relates to a world of abstractions and intertextuality.

o Finally, the translation is interpreted by ever changing readers with their own frame of reference,
understanding, knowledge, and culture.

For the reasons mentioned | will base my analysis later in this study (§4) on the messages

transferred. However, in de specific case of the translation by Ibn Tibbon the comparative model

offers a valuable tool of study because of the structure of his translation. Many authors have
indicated that the Tibbonids followed a strictly “literal” way of translation (ad litteram). Here | found
indeed also that the translation by Juda Ibn Tibbon follows almost everywhere a strictly ‘one-to-one’

(de verbo ad verbum) relation between words, the Arabic syntax is largely followed, and almost every

expression has a counterpart in the other language, as shown in the example of Table 1. The text in

this table is to be read from the top downward. In cases where Hebrew has an enclitic particle and

Arabic a separate one (compare * with -2) | put the noun opposite to its counterpart, and a void

space is found opposite the separate particle. Not in all cases the match is so perfect. Sometimes the

syntax of Arabic is not completely followed, see Table 2. Here we indicated with an opposite arrow
that the counterpart is to be found a few words higher or lower. A full side-by —side listing of the

texts is available on the attached CDROM (file: \Bahya_Tibbon_match).

62 J Williams & A.Chesterman, The map, a beginner’s guide to doing research in translation studies, (Manchester: St.Jerome
publishers, 2002).
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The one-to-one translation by Juda Ibn Tibbon may be related to philosophical traditions in which
words are associated with ideas, views that continued still in empirism (Locke) and rationalism.
Zonta® indicates that also ideological motives may have caused this habit. In the Christian
environment he notes that the position of Latin as a learned language was underlined by limiting
understandability to those who had adequate preparation. In this way the translated texts obtained a
guasi-sacred status. The wish to preserve as much as possible not only the word meaning but even
the ‘logical-syntactical order’ of the original was felt as a requirement when translating holy (biblical)
text. Some of such reasons may have also played a role in Hebrew translation, where Hebrew tended
to occupy a similar place as Latin®*.

Table 1 Example of one to one parallel

words/expressions (§ 0.20):
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non Al Table 2 Example of syntax difference §0.37
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M. Zonta, La filosofia antica nel medioevo ebraica, (Padua: Paidea, 1996), p.90.

* ibid. p.20.
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Use of the comparative model of interpretation here has for us several advantages:

° As lbn Tibbon translated on a word-by-word basis differentiation of meaning is most
clearly expressed on this level. Furthermore meaning on this level and by consequence also
changes of meaning can be more or less objectively determined in reference to dictionaries.

. It was also possible to compose a lexicon of the words in the Arabic text and their
Hebrew translations (see §3.2.2).

. By comparison of the translations used at various positions in the text we could
decide to which degree the translation is literally and “slavish” or shows variations depending on
context. This point will be discussed in §3.2.2.

° Although Juda ibn Tibbon writes in the preface to Hovot ha-Levavot that strictly
literal translation might hamper understanding®, frequently his translation is to such an extent
‘Hebraized Arabic’ that it is indeed difficult to understand without consulting the Arabic original.

° Also in the other direction the comparison can be helpful. Sometimes the Arabic text
is unclear or ambiguous. If we assume that Ibn Tibbon as a native speaker of Arabic (of his days)
had a far better understanding of such texts than we do (not too farfetched), and we see his
solution of the translation problem (sometimes by his own creative use of the possibilities of the
Hebrew language), this can enable us to better understand the original®.

These two latter points prompted me to use of the following procedure. First, for every expression a

counterpart in the other language was detected as shown in Table 1 and 2. In search of the meaning

of the two counterparts | evaluated the semantic fields of both the Arabic and the Hebrew terms.

Words in Arabic often have a relatively wide range of meaning, not only due to synonyms, but also

because of a broad semantic field (understood as the set of meanings described in the dictionaries).

Hebrew words have frequently a smaller semantic field. In cases of creative language use, we may

roughly presume a semantic field on basis of the root and the word form. Then I tried to find a match

between the two sets of meanings (semantic fields), assuming that the best assessment of the
meaning originally intended by the author and understood by Ibn Tibbon, is the meaning (or set of

meanings) we find at the intersection of the semantic fields of the Arabic and the Hebrew term used

(see Figure 1) (ARNHE). For good understanding this (set of) meanings had occasionally to be further

% 9"YX...Ny1aN1 NODIN 22N NYNA NN PNYNY 1T KYNANY PNvAn 212 0 DX1" 02NN NNND

1N AR NN M YT Y Npnynng

8 ¢f. Samuel Kurland, Corpvs Philosophorvm Medii Aevi Corpvs Commentariorvm Averrois in Aristotelem, (Cambridge MA,

1958), “Kalonymus' translation is a very close and faithful rendering of the original Arabic and shows remarkable care and
consistency in the use of philosophic terms and in the preservation of all shades and nuances of meaning manifested in the
original. This renders the Hebrew version a most useful aid toward a fuller understanding of obscure passages in the
Arabic”.
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narrowed down in relation to the context. Meaning thus found did sometimes deviate from the way

later readers understood the text.

In principle this procedure led to unified understanding of the text in both languages. Meaning so
interpreted is not independent in either language from the other language, but difference of
meaning between Arabic and Hebrew was suspected when no fit between the two sets of meaning
(semantic fields) could be established (ARNHE=0). In these cases | tried to analyze the reason for the
difference. Was it due to the normal range of variations which belong to the prerogative of the
translator or was some cultural adaptive tendency also at work? The first category will be discussed
in the rest of §3.2. Differences suspected being a case of cultural adaptation will be treated in §3.3

and §3.4.

Intersection of

Figure 1. Semantic fields semantic fields

Arabic

Hebrew

3.2.2 The discussion on literal translation
Often the one-to-one translation is considered to be ‘literal’ or even ‘slavish’, what would imply that
little room was available for variation by the translator and even for cultural adaptation. Even though

the translators may have had a different aim,”’ the actual practice does seem to come close to what

%7 See note 65, but also the expression ‘Non Verbum e Verbo Sed Sensum Exprimere de Sensu’ in a letter by Jerome
Eusebius, the translator of the Vulgate Bible, is already indicative of this attitude. However, in ages that the meaning was
thought linked to the word, the contrast may have been less marked than today now meaning is linked to expressions,

sentences, or whole texts.
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they aimed to avoid.®® Mansoor found that: “Tibbon translated each important term in one way and

one way only”®, a view shared by S.Harvey ”°.

Yet, there is reason for doubt. A first reason is related to differences between the Hebrew and

Arabic language, which anyhow hamper strictly literal transfer, such as:

e Arabic had a far larger lexicon than Hebrew. By consequence Juda lbn Tibbon complained in his
introduction about the shortage of language.”™ And even though the Hebrew language was
considered the most beautiful, it still lacked adequate words for his translations. So in principle
the work had to be done with less vocabulary.

e The grammars are similar but show on certain points differences, for which the translator had to
find solutions:

o Arabic has more conjugations (binyanim) than Hebrew,
o Arabic uses the verbal noun (masdar) more frequently than Hebrew,
o Syntax shows differences: a.o. Arabic follows more rigidly the SVO-sequence.
e The presence of idiomatic expressions.
By consequence there was plenty of room for creative solutions, and later Hebrew is indebted to the

Tibbonides for their inventiveness.

To determine the actual situation in our text a listing of the various expressions and their translations
has been made along the following procedure. | listed all expressions and their counterparts in the
one-to-one translation as described above and reworked the the list into a lexicon by removal of pre-
and suffixes, changing verbs to the third person singular masculine, removing pronouns and auxiliary
word types, but keeping verbs, nouns, adjectives and the like. Distinctions between plural and
singular, verbal stem, and tenses were kept as these may have implications for meaning. The final list
contains Arabic source terms, Hebrew target terms and instances of specific combinations of a
source term and a target term. As different ways of reworking of the wordlist may lead to somewhat

different results, the quantitative results given below are to be considered as indicative.

® Jrene E. Zwiep, Mother of Reason and Revelation, a short history of medieval Jewish linguistic thought, Amsterdan Studies
in Jewish Thought 5, (Amsterdam: J.C.Gieben publisher, 1997), p.71.

% Menahem Mansoor (transl.), op.cit., p.2.

7% Steven Harvey, ‘Arabic into Hebrew’, in D.H. Frank & O. Leaman, Companion to Medieval Jewish Philosophers,
(Cambridge: Cambridge University Press, 2003), p.265 and foot notes 29 and 30.

™ Translators’ introduction to Hovot ha-Levavot: D¥ONA 1Y 922 MWTIY NINWA TXA NNY1 NN NMvn ™D D"
NN NPNYN TMYNN IR DX ... 1727 222 787 T2 12272 1772 PX ) NNX WX N2V 1 0125
oy 1Myn pNMiT > N"MAavin TII-U'?J O'X¥N1 DX 012 NN 0'OY9N N¥P2 NMNpnn N¥pPRa "NMAY 119N
" IZON S
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The resulting lexicon which is given on the attached CDROM (file: /lexicon.xls) contains 1340
separate Arabic source term and 1279 separate Hebrew target terms’2 This is probably a weak
representation of the fact that Arabic has a larger vocabulary than Hebrew. On average each Arab
source term is translated by 1.34 different Hebrew target terms and the other way round, each
Hebrew target term has been derived from on average 1.41 different source terms. These figures
include the words which occur only once and by consequence have only a single translation. If we
exclude those forms, than per Arabic source term on average 2.7 Hebrew forms have been utilized,
whereas for a Hebrew non singular target term on average 2.8 Arabic terms were the source. On
basis of these results we may conclude already at this point that the translation was not ‘slavish’ to a

degree that no room for variation was available.
A full list of multiple translations is given on the CDROM (file: \doubles.pdf).

3.2.3 Changes of meaning due to idiomatic variance

In an overwhelming majority of cases we succeeded to match the meanings in Arabic and in Hebrew
as discussed in §3.2.1. Many of the variations of the target terms discussed in the previous paragraph
did not immediately result in major change of meaning, but rather in changes of nuance, fitting the
translation to the context. Such variations may be considered part of the normal idiomatic variance

which can be utilized by the translator.

Examples of lexical variation due to idiomatic variance are:

o e nmnSynn nrne NNy
o alb mom onn W
0 i XON NNy W o

When no match or an unsatisfactory match of meaning was found between the source and the
target term some change of meaning was assumed. In the current paragraph | will list examples of
those differences in which | did not detect an underlying cultural cause. These concern mainly
idiomatic changes such as being stronger or weaker, more general or more specific than the original,
or cases of changes of nuance. In §3.3 and §3.4 changes in which | suspected some form of cultural

adaptation will be treated.

2 An analysis of the lexicon from the viewpoint of identification of the original Arabic terms on basis of the Hebrew
translation is given in J.van der Lijn, ‘Can source texts be reconstructed from translations? Some lexical analysis of Hovot ha-
Levavot’, Zutot 7 (2010), 27-33.
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The Hebrew is stronger:

source | Arabic Hebrew
5.23 U= | incited, spurred ¥ | commanded
10.60 <aly | necessary, proper, I'T | law
obligation
10.73 A3 pointed out 2'NTn | warned, forbade Possibly copying error
from ™
2.08 dxb, | do exercise, devotion nYoNY7 | force, compel
9.30 Lle | mistake, blunder niyn | distortion,
perversion
10.38 3ag | watch out, be carefull Tno | fear
10.18 =2z | is (made) difficult vinl | made impossible
The Hebrew is weaker
source: | Arabic Hebrew
10.58 O | that NNV | (that) possibly
8.32 & | all 0 not translated
10.90 &, | repaired, corrected A'Wn | reached, attained
2.14 Ul | offering guarantee TNnNn made permanent | is there a relation with
Llal?
10.85 os% | alarge sum (full moon) D'2MdT | drachms
10.21 A3, | well guided 21V | good also loss of specific
Sufi connotation
4.05, Jlen | guarantee, assurance 72 | accept
4.23
4.24 uase | recompensate 2'on | do well
5.61 5% | (God’s) omnipotence N7ITA | greatness
7.28 iy confirmed, proved and | wrote down
9.30 Dl o) | the shame will continue to | X7 no1nn | the disgrace does not | eufemism
Jny be spread winn | leave
iy
The Hebrew is more general:
3.17 obd e | by words T Y | by
10.56 Ji8 | acaller DTX | aman
5.35 alua | fasting Mmyn' | humbles, fasts
The Hebrew is more specific:
9.36 S5l | perpetration of the forbidden qQINd | adultery, prostitution (and or
p okl forbidden mariages)
7.05 = | absolute authority ni¥xn | mitzwoth
3.10 <li | permanently fixed aNd1 | written
2.02 Ay | that nniwy | doing it
10.39 e | patient, perseverant 2210 T'ON | suffering hassid
7.42 4 | misdeed, injustice 7212 | robbery
10.03 Al | injustice niYTa | robbery
5.35 e | with ny | atatime
7.25 %48 | parasha .NIND W0 | the case
5.58 &S | desisting, refraining Q7' | being lazy, indolent
10.87 | to him 1T | to him (directly)
10.71 ol | soft, tenderness N0 W7 | soft language
10.07 aota= | forbidden (but sexual intercourse niMvy | illicit sexual intercourse
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is probably meant)
5.52 4. | fate of death nnmn o' | day of death
1.14 dc | with IMiwyn | with his doing
1.20 LS | the book 2ImdN | the written (content of book)

The larger number of more specific than more general is indicative of a tendency by the translator to

explicate.

Passages skipped or added

. At several places stylish redoubling of expressions has been left out, e.g. the uncertainties on
which [there is] doubt (5.19) becomes more simply: doubtful cases. The opposite is incidentally
also possible: e.g. 3.10 it will not path by in neglect and inattention; 2 synonyms in Arabic
translated into 3 in Hebrew.

° Furthermore Bahya formulated a few standard phrases which were skipped or replaced by IT e.g.
God willing (10.99) became just Amen, and the standard expression be the praise for this to Him

forever (10.99) was skipped. Both may have had too much of an Islamic connotation.

Loss of nuance by use of the same translation for multiple source terms
As discussed elsewhere” the translation by IT shows several cases where different source terms have
been translated by the same word. Such translation may have impact on the expression of nuance, as

perfect synonyms are exceptional.

. In (4.13-14) several varieties of asking for forgiveness and pardon are mentioned. The sinner
who repents on deeds to another person deserves forgiveness (auall .12 21NN%) and remission
of his sins. In the next sentence, the asking of mercy (;lesiwl ,N2'NNN NYPA) is also a sign of
his submission to God and a reason to pardon/waiver punishment (gé=)l Cuew N2'NNN NQD),
probably by God. Some of the shades in forgiveness (by God or by fellow men) tend to be lost in
the translation by the same word (0)_& ,zéa , e > NDNN).

e In10.58 B asked if it is not due (_sJc 3=l ;o) to beware for death. In 10.59 he asked if it is not
a necessity (Lule w>lgJl 0) that we fear for our soul/ego each month. In both cases IT
translates as (11')2V 1T N, which may probably be expressed in English as shouldn’t we. Thus

the finer nuances in needing, either by necessity, by convention, or by common sense tend to be
lost, and at the same time the formal legal obligation is on the verge.

Effects of copying of manuscripts

Some changes might be due to errors during transmission of manuscripts. A few clues were found in

our text:

e  Towards the end of the chapter B treated the case of the sinner who spent most of his lifetime
without submission to his Lord (10.91). Our IT translation gives without the Creator ( N'2112
X112N), leaving out the submission or another word for his devotedness. One might assume that

IT left it out as being too Sufi. However, in summary F we found without worshipping the Creator

73 ibid.
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Philological

and in summary T according to His wish. We suppose that some copies of IT at least contained an
indication of this devotedness e.g. as NTIQV.

When B wrote about ways of correction of failures (of man)(1.13/1.14) the translation reads in
1.131M¥'PN 1NN 191X and in 1.1417¥P NAVN 191X, As it is unlikely that one would like
to attain shortcomings/failures, it seems to me likely that in the latter case, not NAN but

NA/N (coming back from) was the original translation.

In some cases lack of matching between the Arabic and the Hebrew had to do with unresolved

interpretation

The main question of paragraph (?719) 9 was translated by Sassoon as: “is it possible for the
sinner to repent on every sin or not? (0.36/9.01). This translation is in accordance with the
translation by lbn Tibbon which reads $X DX XUN 221N NQIPNN 1DNN DX. However, this
translation may lead to misunderstanding. In Arabic the question reads JS oo @l Jpi o
TV ol w5 Not immediately clear is if we should read stem I (is easy), stem Il (facilitates) or stem
IV (purges, relieves). As the subject of the sentence is the teshuva, which does something with
the sins, | opt for stem IV, yushilu, which would result in a translation as Does the teshuva relieve
from every sin? By consequence the translation 1ONN is problematic but could be read as a pi ‘el
(V121N) meaning to adjust, but which differs from the common interpretation.

Arbitrary translation may also result from ambivalent original texts. In 9.16 the person who was
wronged may not wish to forgive the sinner for the wrong done to his body and to his o ,c. This
word can in this context be interpreted as ‘ird (honor) or ‘ard (goods). In the IT text we find 1N9D
NMAQ (telling in libel), thus choosing the first option74, while this seems premature in the

context. In 10.07 IT translated as 120N (his money), choosing the second interpretation.

3.2.4 Arabism, Loan meanings and Ambivalence

Saenz Badillos described how the translation of terms which had not yet a Hebrew equivalent

resulted in the Middle Ages in innovative use of language. Many of such inventions have entered the

Hebrew language”.

Here we will discuss translations which seem to us’® new formations such as loan translations’” (also

called calque), or loan meanings.”® The frequent use of Hebrew roots in a meaning similar to the

meaning of the same root in Arabic in my view also must be called loan meaning.

1Zand F speak probably rightfully about 121N, possibly induced by the context, in reparation of lbn Tibbon (or there could

have been different parallel texts).

7> A. Saenz Badillos, A History of Hebrew Language, (Cambridge, 1993 [1988]), p.257.

76 I . . . . .
Final deterination of a new status would require an extensive search for each term in the previous literature, what was

impossible in the framework of the current study. Therefor our supposition is based on the relation with the Arabic source

term only.

77 A loan translation is a compound, derivative, or phrase that is introduced into a language through translation of the

constituents of a term in another language (as superman from German Ubermensch) (http://www.merriam-webster.com).

78 Aloan meaning is the meaning given to an existing word in a language transferred from the meaning of a foreign word,
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Examples of loan translations (calques) are probably:

o Al 5> (9 Hmasidl (5.13) & XN N2INQ NP - shortcomings in what is due to God
e JoVl axgly (6.24) > DNWXIN D192 - right away.””

Example of a loan meaning could be:

e  The fourth paragraph deals with the subject 590> (IT: D"T2) (4.01). Normally the meaning of
the latter word would be fences around something, and indeed the Hebrew term is regularly
used metaphorically in expressions as putting a fence around the law, i.e. to avoid infringement
by fencing off. However, for that meaning our text gives in 5.23 the term glow /2MD. Although
the Arabic term 3> often means a fence, it is here apparently used in the meaning of a
constituting element. This meaning appears in the mathematical use of the same word to
indicate the terms of a polynomial. Sassoon rightfully translated it as essential elements. Here,
the term 0 TA is a loan meaning because the existing Hebrew word is used here with a novel
meaning. The later interpreters had difficulty with the term.%

. The Arabic term g Ll invented (an evil belief) (9.38) refers to bida ‘ (invention, hereticism). The
Hebrew root used in IT ( NTQ) also means to create, invent, but rather of fictitious words or
terms of contracts as disguise.81 The use in connection to heretic belief may have been a new
association close to what Zuckerman calls 'phono-semantic matching'.**

. If a person wants to come back from his rebellion to God, he tries hard to restart/redirect his
deeds ( 1.13). IT translated g.o.;L.wu Loud (redirect) as N1DN. In the translation it seems as if
correct deeds were meant, but the Arab version stressed the change of direction rather than the
result. 1122N could possibly be a derivation from the meaning ‘to direct’, which normally has no
nif ‘al. The translator may have invented a new meaning, but to the reader behavior according to
convention is underlined, rather than the moral change.

° In (4.23) B wrote about the perfection (olod) of the reasons for forgiveness. The translation (112)

seems a loan meaning which may be misunderstood as the end of something.

The application of loan meanings may have been a simple way of extending the word treasure of
Hebrew, but it was liable to the risk of misunderstanding. A special case of application of a loan
meaning is my view the use of the same root in Hebrew as used in Arabic, but in a meaning
borrowed from Arabic. Several such cases are present in our text:

. In (0.03) B stated that man is incapable (,-uSx) to do what is due to him. In Hebrew the same

form was used (¥jPN), but the same root had there the meaning shortening, reducing (Hapax in

eg, 11DV, souris, muis, from English mouse for a computer device. See also: http://www.answers.com/topic/loanword or

http://en.wikipedia.org/wiki/Loanword

" als 5Ll (5.05) =129 N — dejectedness (in view of the sin) seems a loan translation into Hebrew, but was

already idiomatic in biblical times (e.g. Psalms 69:21). It could be an Arabic loan translation from Hebrew.

8 |bn Zerah says what the repentant needs to know (VT2 "X 2/N), Zahalon says items and conditions needed for
Teshuvah (NN D'DMI¥N 0'XIN1 0MQT), but neither fully covering the fact that the central elements of the teshuvah
process are being discussed.

81 Jastrow, op.cit

8 Gilad Zuckermann, Language contact and lexical enrichment in Israeli Hebrew, (London, 2003); also J.of Language
Contact — Varia 2(2009), p. 40-67.
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Ps 102:24), and according to Jastrow it was especially used (in Rabbinic Hebrew) for being brief in
prayer etc. In Arabic, especially with ,c the root means fail to reach, be incapable to do/ achieve,
be inadequate. Thus, from a rather generally expressed inadequacy to undertake what is due to
God, a narrower falling short on religious action may have resulted®.

. One case, the translation of the Arabic \i>| (variety) the Arabism M192NNN (0.04 ) will be
discussed in §4.2 sub 3.

e  The fourth condition for asking (successfully) for forgiveness (5.38) reads in Arabic that the
person supplicates to God and that he asks Him for compassion (aJ Wlaeiw)l). The latter term
was translated by Ibn Tibbon as "OX D0V, which must be a loan meaning. The regular meaning
of the Hebrew term - covering, packaging — does not fit in the context. It is even contrary to the
following citation: ‘my sin I did not hide’ (Ps32:5). It is doubtful weather later readers did
understand the meaning.84

e  Asa proof of God’s favors Bahya stated that God enabled humans to return to Him (0.13) and
urged for it through the prophets by pleading and by intimate agreement (uns)(0.14). The latter
term was translated by IT as N"UQN (let us say: reassured), which is a surprising translation, but
probably influenced by Lacg (he assured us, gave word of honor) a few words later. The
translation by IT of the latter: TY™ seems a loan meaning as the regular appoint, assign would
not fit. Some of the later summarizers combined the fragments as an assurance of God’s
acceptance of the teshuva, which happens to give a correct representation of part of the
sentence®.

Many cases of translations in which a meaning was borrowed from the Arabic led to
misunderstanding, so during interpretation special care is required to determine if the common

Hebrew meaning is applicable.

3.3. Questions of culture

Those cases where | suspect that the Hebrew translation is at variance with the Arabic text due to
cultural causes will be treated in this and the next paragraph. The cases in the current paragraph are
mainly related to loss of specific Sufi/lslamic characteristics, the next paragraph (§3.4) will deal with

adaptations that make the text into a more Jewish text. Examples are related to:

® Thus, the historic trend is from B: failing to undertake what is due to God (QTJI Yg8>) to IT: falling short in doing what is
due to God to IZ: falling short in the service to God, and F: falling short on the duties to God he needs to do (explicitly
specified at the end).

81z and F did copy the term, probably without clear view of the meaning. Tsahalon skipped the term. Also later
interpreters had many problems with the term. For example in the collection (www.daat.ac.il) OV N122%N NN NN
IXNTOXA PNY M 01972 ,(1875\N"">7N XIXN) — DX NWHOY/ , the Ibn Tibbon text is accompanied by 3
explications. These three explain:

.NDON M AMDD MUY D "YH NOON NIHON — TAN 1MOX I0YM (91Y XON

P"TIN w9 10D MILPN NYIDN 1YY XN ND0YN — TAN MOX (OYT :0NS NO

19X2 1NN1P 9910 N21TA N¥A XN MY P"TIN "1 oY D "yH 19N " n— TN 1'OX I0YM 11250 210
MYPA NP qUVNN

B MTandF picked out of the whole explanation of God’s efforts through His prophets only God’s assurance on the validity

of the penance.
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Control of the lower soul

A central point in the thinking of the Sufis in the time of Bahya was the need for the heart, the centre

of religious thought and the reason to control the lower soul (nafs), which has many of the bad

properties of what we call today the ego.

In paragraph 2 Bahya differentiated between three groups of people according to the control
over their desires and their lower souls. The third class has better control than the previous two
(2.14). IT said that such a person always reckons with his lowers soul. The Arabic version gives
oowolg which indicates that the mind, subduing the desires, gives better guarantee to count with
the lower soul. In case of permanency as supposed by T'ANN one would expect also a word from
another root, such as lils. Or entered misunderstanding in the copying process?

In line with the statement in 10.31 that the soul is the dearest a person has, 10.76 advise to chose
for it according to God'’s desire. In 10.77 about the same is repeated in other words
(desire/permit her (i.e. the lower soul) what your Creator wished for her). This follows the Sufi
way of reasoning that reason and intellect (amply praised a few lines before (10.66)) should
control the lower soul. In IT’s translation, however, the wish is no longer a wish for the lower
soul/ego itself, but what it has to deliver: JX12 NINN N¥E/ NN (10.78). The Sufi reasoning to
control the lower soul has probably been replaced by responsibility of the person to care for his

(total) soul if it is to be saved.

Gratitude as basis

Gratitude for God’s benefactions is a further basic point to B that underwent subtle changes.

In 10.66 B. used several rhetoric means to flatter his audience: God benefited you, my brother,
with reason, intellect, insight, knowledge, with which you are privileged over your equals, which
was adequately translated by IT. Then it continues that the audience should beware and beware
that habituation® to the blessing of God be a complaint to you (10.67). In the IT text this blessing
of God has no equivalent (skipped or lost in transmission?). Thus, the general line of reasoning
that the person’s gratitude is a major basis for his turning to God, a general theme in the
philosophy of Bahya, was lost.

Also the standard phrase by His mercy and abundant benefactions (10.99) becomes just ‘by His

mercy’, skipping His abundant benefactions, so central in Bahya’s philosophy.

Reluctance about ascetism

The third condition in asking for forgiveness (App.ll §5 llic) is about a supererogatory religious
performance by fasting/abstaining in daytime ( 5.35) In |bn Tibbons translation the
supererogatory aspect was skipped and the fasting may be interpreted more generally as

humbleness. This may be an indication of reluctance about too stringent ascetism.

® The word >g=j has been interpreted by IT as ta‘udu turning into and in this translation apparently the elements of

understanding turn into a plea against the person (you, cldc). In the Arabic text we find the word followed by the blessing

of God, which has no equivalent in the IT text, and could in principle also be the subject, but it is unlikely that Gods

goodness turns into a claim against a person. In my view the word must be read as ta‘awwud (habituation), put in a

genitive construction to God'’s blessing. Getting too much accustomed to God’s well doing might easily be a plea against

you.
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Shift from submission to (non)transgression

Seduced by bad friends man may disobey his Lord (1.06). With Ibn Tibbon this reads sinned
because of them. Although of course there is a certain congruency between sinning and
disobeying the Lord, we may suspect that this translation is indicative of a sliding of the stress
from the intimate relation to God towards the transgression itself. In the possibly worse
condition that man does deeds God forbade, the Arabic speaks about rebellion against his Lord
which lbn Tibbon also translated as to rebel against his Creator (1.12), so depending on the
context both versions may occur.

Where Bahya stated that there is no “small” [in cases of] willful persistence in disobediences
against God (7.03) the translation by Ibn Tibbon seems to be limited to continued transgression
(of mitsvot) rather than to deal with revolting against God Himself (qﬁl wwoles). The same
impression is even more explicit in 7.05 where Bahya could be read as “contempt of disobedience
and neglect of His God’s absolute authority “. My translation as God’s absolute authority is not
literal, but represents the idiomatic meaning of the words, and fits well in Bahya’s way of
expressing his position towards God. lbn Tibbon translated literally: neglect of His orders and His
prohibitions. Did Ibn Tibbon not accept the figurative meaning? To me it seems that he did sense
this meaning, because he translated the first part of the phrase as D'M12XN 12T 1M
(despising the word of God), which is wider than just a more literal translation of Wlazxiw)
wswoleoll (contempt by disobedience/insurrection).

Transition from correction to teshuva to kappara.

Although the changes are subtle, the impression is that the teshuva is more clearly linked to

acceptance in the framework of atonement.

In the parable of the runaway slave who returns to his master Bahya wrote about going back
requesting being pardoned and forgiven by his Lord ( 6.18) which was translated in the same
sense by Ibn Tibbon as returning asking a favor from his Lord to be forgiven. This translation is
correct. Yet, Ibn Tibbon used Q1" (returning) which has the connotation of repenting, and even
more important is that the connotation of longing for his Lord is lost. Thus even in fully correct
translation the interpretation by the reader and the connotations induced, may be different (less
Sufi-like).

Even at the end of his life a person may correct (& ,xiwl) what he wronged during all his life and
will be forgiven (10.92). By IT and the later summarizers the correction was described in terms of
teshuva. IT: NQIPN2 NTN'Y/D, F: NQIWN2 2W'WD T: 2N DX

At the end of the chapter on Teshuva B wishes that his reader be among those who hasten to
Him, those who are accepted by Him (aule ,uJusoll)( 10.99), and IT translated as " TY D2/,
thus opening a relation to the teshuva, but leaving the acceptance out and reducing the
Muslim/Sufi character. They are accepted with/among those who are sincere towards Him

(e Gwalxoll). The term is derived from LoM=| and is a key term in Sufi literature. IT translated
as DD 192, which is an elegant way to express the sincerity and absence of a ‘double agenda’.
In paragraph six Bahya praised the man who is like a slave who is subdued to his Master, the
people will bless and glorify such a person. A condition is that you will believe in my divinity (6.05)
(Sassoon: my sovereignty), which became with IT your heart will return to me in belief. Mention
of God’s divinity was thus skipped and a return to God added. Although this form is a reflection

of a citation of Jeremiah 4:1 one sentence before (6.04), still the return, rather than the
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submission is stressed. About the reason we may speculate, but somehow teshuva as the target
became more central.

e  Thereader is strongly induced to grab the opportunity as long as the door of teshuva is still open
to God, and forgiveness is possible and the acceptance of pardon exists (10.36). IT kept the open
door, but skipped “to God” and the repeated existence of forgiveness and pardon were

condensed to single mention of the avilability of acceptance and atonement.

Contemptible world

Occasionally IT added his own evaluation:
. In 10.34 B refered to the temporary world. IT added the epithet contemptible ( NTN DIVN
N22M Nran)

3.4. Judaization?

3.4.1 Use of Hebrew

As we saw in 3.1 the translation into Hebrew fits in a general change of conditions in which a new
literary model became current, and was not necessarily motivated by religious motives. Yet, the use
of Hebrew constituted (consciously or unconsciously) a transfer of a theological text in vernacular to
a text in the holy language, which could be fitted more easily in a religious context. Especially the
translation of the typically Islamic terms into Hebrew religious terms made the text more apt for use
in that context. The use of the Hebrew references to God instead of reference to Allah is a clear

illustration. A list of Arabic religious terms and their Hebrew translations was already given in § 2.1.2.
As a result of such translation some of the typical Sufi flavor has been lost. For example:

. Bahya explained that in all generations (at least in the period of the prophets) prophets would
arise and there will be no lack of preachers for God and of propagandists for submission and of
guides to his book (6.14). But in translation — though faithful and correct — terms typical for a
Islamic situation have been transferred to a new environment: gl> (preacher) became X
(reciter), 50U (propagandist) became also XM, 150 ((Sufi) guide) became NN
(teacher/quide).

e  The same happened in 9.38 with wi» ((usually Islamic) school of law)-> NT (religion), &£ 3
(invention, heresy)— NT2 (invent, make up) , slaicl (conviction)— TARNY (believe).

At the time of Ibn Tibbon this may not necessarily have been felt as a change, but it did allow both

for the reduction of the Sufi character and for later integration in other environments.

3.4.2 Religious terms
The effect of the replacement of the Islamic religious terms by Hebrew terms in context can be seen

in the following examples:
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. Because of the wide variation of human behavior, Bahya saw the need for the bridle of the
Sari‘ah and restriction by discipline87 (0.05). Ibn Tibbon translated Sari‘ah by Tora. Apparently
both were interpreted as ‘the religious Law’. The introduction of the term NMON (tradition) for
Bahya's pragmatic vision to curb the human modes of behavior, seems to be yet closer to
judaization in a traditional context.

. When comparing the repentant sinners to the pious, it is clear that the pious who did not sin is
better than one who “disobeyed his Lord by great [sins] forbidden to him”, i.e. those on which a
death penalty may follow (8.31, 8.36). In the translation by lbn Tibbon the original disobedience
to God is replaced by transgression and the forbidden great offenses have been normalized into
the existing category of N" M¥N (negative commandments i.e. prohibitions)gs.

e After the death of the wronged, the repentant may call together a group of persons on the grave
to confess his sins. Bahya speaks about the presence of a group of his brethren ( ;o aclo>
@lg=1)(10.16/17). Literally brethren of the deceased could be meant, but Sufi brethren/co-
religionists are more likely. Bahya refers as substantiating evidence to Yoma87a in which is
spoken about 10 men (=]1'2N). Ibn Tibbon in his translation replaces the brethren by the 10 men

from the text of Yoma, thus transferring the text from a Sufi to a Jewish tradition.

3.5 Conclusion about the Ibn Tibbon translation
Although we found several differences between the Arabic version and the translation by IT we still
may conclude that in general the translation is quite faithful. It even follows the source text so

directly that one may discuss for several passages if the result is Hebrew or Hebraized Arabic.

But the translation is certainly not a slavish in the sense that terms are always translated in the same

way.

Upon close reading several differences and changes of nuance between the meaning of the source

and the translation could of course be found. These differences have been categorized. We can

distinguish three groups:

e those related to intensity, nuance and style

e those due the introduction of new words and notions in the target language, which were
probably not intended as a change, but are liable to be misunderstood by readers. In this sense
the translation by IT could be a “Quelle von Irrtiimer und Misverstandnissen” (Source of mistake
and misunderstanding)

e those effected by changed visions or culture.

8 we understand wls; as the verbal substantive of stem I, meaning ‘fencing off’, ‘restricting’, @.wlw is derived from the

husbandry of horses (cmp. D10 ) and nowadays means ‘policy’, in the present context it probably means ‘purposeful
training’, ‘disciplining’, ‘educating’, etc. lbn Tibbon probably translated &wlow as NANIN and Wi as NON, which may
be due to the meaning of the related @dlaj - ‘culture, education’, which may have been written in his version.

% The explicit mention of the death penalty executed by men is an addition in the IT version. It could be that the reliance on

the death panel by God (NND) has become less vivid.
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To the latter group belongs a tendency towards mainstream Judaism at the expense of the Sufi
character. Although we found several indications of this effect, it must be noted that these are
usually quite subtle. We did not find clear indications that IT added “absichtlich inhaltliche und

sprachliche Anderungen....” (intentional changes of content and language).

The translation into Hebrew and the replacement of Islamic and Sufi terms by Hebrew equivalents

made the text more apt, however, for use in Jewish religious context.
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4.

Qitsurim

4.1. Characterization of the three qitziirim

4.1.1. General

Measured by the number of reprints of the concise editions of Hovot ha-Levavot through the ages,

the genre must have had some popularity, e.g. Friedberg® refers to 21 and Vinograd™ to 15 printed

publications. In comparison to the number of printed versions of Hovot ha-Levavot itself (as reported

by Friedberg 71 and by Vinograd 7791), this number is relatively low, and shows that the summaries

did not replace the source. Still it expresses that a sizable market existed for the genre. Before

discussing the content and possible changes relative to the IT-translation the bibliographic data of

the concise editions and their intended use as expressed in their introductions will be discussed in

the current paragraph.

1.

Bibliographic and paratextual information

Three summary editions all basing themselves on the Ibn Tibbon translation have been used.

1.

The first summary of the Hovot ha-Levavot is included in a more extensive work:

Menahem ibn Zerah (ca.1310-ca.1385), ‘Tseda la-derekh’, Ferrara 1554, (c.ref.
http://permalink.opc.uva.nl/item/001635032). (to be referred to as 1Z).

A paraphrase/summary of Hovot ha-Levavot is found as a part (52 p.) of the book of in total 294
pages, and is located in the paragraphs 8-17 of part 5, (on the halakhot of Rosh ha-Shana and
Yom ha-Kippurim in which there are 17 paragraphs).

The title page cites Is 40:31 and - in the picture - Ps 130:5, and gives in Hebrew the name of the
author (It has been composed by the distinguished rabbi Menahem Ibn Zerah), place and
protector (printed here in Ferrara under the reign of the Duke Ercole IV), printer and date (in the
house of Abraham Ibn Usque and it was completed on the 8" of Adar of the year ‘I will seek
refuge in God'’s shade’ (=1554))

Jacob ben Abraham Ka”ts [of Fano], ‘Qitzir Hovot ha-Levavot’, Prague 1615 (first edition Fano

1505), (c.ref. http://permalink.opc.uva.nl/item/001721971) (to be referred to as F).

The title page gives, besides reasons for recommending the book discussed in the next

paragraph, the author (it was brought to the printing house by the eminent rabbi Jacob Ka”ts,

8 Ch.B.Friedberg, Bet Eked Sepharim, (Tel Aviv 1952), p.916.

% yeshayahu Vinograd, Ozar ha-sefer ha- ‘ivr7, (Thesaurus of the Hebrew book), (Jerusalem 1993-1995), p.134.

91

ibid. p.46.
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teacher in the great school ‘Kloyz’), place and protector of the second print (second printing here
in the community of Prague under the rule of our master the Roman Emperor Matthias) and the
name of the printer/publisher of the second edition (the rabbi Abraham Lemburg). A text on the
title page which seems to be written by Jacob Ka”ts, suggests a date of completion as 1488 (My
God, Rock of my salvation, helped me to complete it in the year 248 (=1488) counted from the
date of its creation)’®. After the title page follow prefaces by Jacob Ka”ts and (probably) Abraham
Lemburg (see §4.1.2). Although it is likely that the body text is largely written by Jacob Ka”ts,
adaptations by the second editor cannot be excluded, as we had no access to the first edition.

3. Jacob ben Isaac Tsahalon (1630-1693), ‘Sefer margaliot tovot, halo ha Qitzdr Hovot ha-Levavot’
(‘Book of precious pearls’, which is a summary of the ‘Duties of the Heart’). Venetia, 1655, 77ff
(as downloaded from www.hebrewbooks.org), (to be referred to as MT).
The title page gives an indication of audience ( for preachers, physicians, fathers of sons and for
circumcisers) and intended application (on foods and the reception of prayers) as well as the
author (the eminent, excellent distinguished physician rabbi Jacob b .rabbi Isaac Tsahalon), place
and protector (In Venetia under the great leader Andrea Morosini), year of printing (in the year
‘Messiah is ruler’ (415=1655) and printer(?) (Appre. Domeni Vedela).
After the titlepage follow introductions by publisher Yoav ben Barukh Malfiatelli, and by the
author. After each chapter a prayer is included referring to the context of the chapter. At the end
of the book a listing is given of the mitsvot according to Maimonides.
Adhered to the book is a declaration in Latin, dated August 17, 1665, by the religious society Noi
Refformatori dello Studio di Padoa, commisioners of the University of Padua, who reviewed the
book for not containing matter against the Holy Catholic faith.
A more extensive description of the book is available in an auction catalogue.”

Besides these editions, Steinschneider® referred to a ‘compendium’, ‘probably by a grandson of

Meschullam’ in which ‘the philosophical part was almost completely skipped’ and which was at the

time available in a second edition by Jacob Pan (1614). If this MS still exists, it was not available to us.

% (In my view NN rather than N"DN). On p.7 in the introduction by Jacob Ka”ts a date is give

n as Y"TY NI (1614/15), which is probably a modification by the editor Abraham Lemburg, actualizing the date of

publication in Prague. According to Vinograd op.cit., the underlying Fano edition dates back to N0 (1505/6).

% source: http://www.virtualjudaica.com/Item/16917/Margaliyyot Tovot

% M.Steinschneider — Die hebrdische Ubersetzungen des Mittelalters und die Juden als Dolmetscher, (Graz 1956 [Berlin
1893]), p. 376.
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2. Transmission history

Although we are not able to investigate to which extent the gitzirim are based on the same version
of the Hebrew translation as we had at our disposal, we have a few indications that especially 1Z and

F are based on an IT text different from ours:

e According to B a barrier to teshuva is formed by loss of property due to slander to the authorities
(the Sultan)(9.28). In our IT translation ‘the Sultan’ is not present. In F we found on the place of
the Sultan a reminder of his presence as the slander is to king and world. So this form has
probably been present in some of the Hebrew manuscripts too.

e At afew places F and IZ have the same deviations from IT, e.g. in 9.07 distinguishing positive and
negative commandments versus duties of the heart and duties of the limbs, in 9.14 (went to a far
place versus went to a far land), 9.16 (money versus honor), 9.38 false commandments versus
invented faith.

. Both I1Z and F gave at the end of the (in their summaries largely lacking) treatment of the moral
changes of the sinner (4.23b) a short statement not present in B or IT, connecting the relation to
the fellow men to the relation to God. If the other does not forgive when the elements (0'7T2)
of teshuva have not been met, how should God do (1Z)?. F goes even further: teshuva is
impossible without these four elements and his fellow men will be angry on him and hate him if
[even] one of these elements is lacking. How much the more will God. Here the editor of F even

uses the legal element of kal ve-homer™.

Because of these similarity between the details of the two editions, | assume either a common
source of IZ and F, or F may have been influenced by IZ.
Similarly other differences between B, IT, and qgitzarim, to be discussed in the next paragraphs could

incidentally also be due to different sources and different transmission histories.

4.1.2. Introductions of the concise editions
For a better understanding of our analysis of adaptations later in this chapter, | will analyze here first
the aims of the authors of the gitzirim as expounded in the respective introductions. Full texts of the

introductions are given in Appendix IV -VI.
1. Tseda la-Derekh? (12)

The extensive introduction of 1Z covers 13 pages, which will be treated only superficially here. lbn
Zerah started his introduction by indicating that all his effort aims to praise the Lord and His creation,
and then after a short review of the further history of the world, he arrived at the revelation of the

Torah to Moses. He immediately stressed the importance of ‘explication’ in the form of the Oral Law:

% ifitis already true in the minor case, it is certainly valid in the major case facing the King of Kings.

*®Fora partial translation into Spanish see: C.del Vall Rodriguez — Boletin de la Asociacion Espafiola de Orientalistas XL
(2004) 65-76.
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know that the basis of the written Tora depends on the Oral Tora. This led him to further explication
of the categories of legality in Judaism (from the written and oral Laws given to Moses on Sinai,
through the laws derived from them to rulings and customs). But from all this 1Z made a practical
selection: in order that [the readers] will not depend on what is written on the hides of dead animals
but the accepted and reliable will be written on their hearts. In short, not the letter of the details
about which there is discussion, but the accepted headlines are leading. Then follows a review of the
rabbinical literature on which he based himself, a review of his (dramatic) personal history (see 4.2),
and the support he got from the courtier Don Samuel Abarbanel. Finally he concluded that in the
excessive tumult of the time the people (and especially the courtiers of the king®’) followed less and
less religious obligations, such as the prayers and the blessings, the avoidance of forbidden foods, the
keeping the Shabbat and the holidays, or the rules on women and wine. Therefore the author made
himself the focus point (literally the target of the darts) of the teachers and the great and the wise
and locked himself up and wrote the book, consisting of five parts:

1. On the rules (halakhot) of prayers and benedictions and the sense they make

2. Onthe forbidden and allowed and the sense they make

3. Onthe rules on women (laws of marriage)

4. On the rules on Shabbat and Festivals

5. On the rules on (days of) fast and mourning and the signing [of ones destiny] related to the

coming of the Messiah and the World to come

In this framework he collected the precious stones and pearls of the wise, who are amply praised,
(and are of much higher rank than the philosophers): I did not find that the philosophers attained the
rank of any [of the wise]. Finally, 1Z expresses his modesty as the total and detail of the
Commandments is larger and greater and higher than that what | wrote, because the written Tora
has seventy faces. He hopes that the reader will accept the words of the Torah so that they become
his part and portion and the words come in his heart and soul ...and be fruit to eat and leaf as

medicine and he prays in various modalities that no sin will come on the way of the reader.

Summarizing, the Tseda la-Derekh ( 1Z) has the intention to teach the reader for his benefit the

headlines of Judaism.
2. Qitztr Hovot ha-Levavot Fano (F)

The introductory remarks to F are divided over:

o the front-page,

77 in the interpretation of del Valle Rodriguez loc.cit. especially those persons who must travel in the service of the king, and

those who have direct access to the king.
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e an introduction by R.Jacob Ka”ts (Y2 "™ NNTpN) in verse form, which also contains his
name as acrostic,
e an introduction by the “author” (N\2NNN NNTPN), i.e. probably the publisher of the second
edition, R. Abraham Lemburg.
The front page is written in verse form. It starts with a recommendation of the book and a praise of
the original author Bahya ibn Paquda, followed by praise of the value of the book and finally the

invocation of God’s salvation.

R. Jacob Ka”ts started his introduction with a praise of God’s commandments: those who keep the
mitzwot go on the right path. Although this short version of Hovot ha-levavot reveals many hidden
secrets and high wisdom, its arrangement according to halakha is also stressed. It consists of parts
for the seven days of the week and also for the ten days of repentance in the year on which a chapter
per day can be read. A stated aim is to improve one’s deeds to God, and thus find redemption for the
soul. Reading the chapters in a week can be done by combining the first three chapter, which are on
“the Unity of His Name”, on the first day, then five chapters which are “for the need of men” per
day, and finally the last two chapters, which are “to face Above”, and are to be said on the Shabbat.
The author did not have a high opinion of the public®, so the book served educational purposes. In
this way he hoped to bring his audience real God fear instead of automatism®. But also for the
learned, busy in the valleys of halakha or in the argumentation of Gemara, who don’t have time to
read the books of the devout in all length, this summary brings many excellent fruit, and he hoped
they will take it, read it and be saved. Then Jacob Ka”ts started a list of topics that can be found in
the chapters, and which are in contrast to what is found elsewhere. He compared what is found
‘here’ to what is found ‘there’, and gave under “there” aspects and examples of Talmudic opinion
with keywords such as NIt ,09wun N0 ,i72in ' T (law, ruling, prescriptions, judgment,
measures), and contrasts these - under “here” - with the subjects of the chapters of Hovot ha-
Levavot. But he also stressed that it is not a question of ‘either-or’, because both are the word of the

eternal God and needed as bread for life.
Finally Jacob Ka”ts gave an acrostic of his name in which he referred to the themes of the book.

The second introduction by R. Abraham Lemburg treats and explains a number of the same themes. |
found a number of marked differences between this second introduction and the previous one:
e Bahya was no longer seen in contrast with the legalistic rabbinic route, as was Jacob Ka”ts’

statement, but as the collector of the word of many of the sages and philosophers, including

% Y YowS yinn Dyn R
NN PNd XIpnn T XpY KO
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Sa‘adya Gaon, as well as wisdom from the depth of the Talmud. He was seen as the first to
notice and collect this wisdom in his book,

e The duties of the heart seem to be part of the regular mitsvot (the author speaks about mitsvot
hovot ha-levavot), and serve to “straighten the perversity and stubbornness of the heart” and
thus influence the human deeds,

e The book is placed in a historical context referring to its translation by Ibn Tibbon with the “clear
recommendations” by “our devout rabbi Meshulam”.

More similar to the earlier preface are:

e The topic of loss of adherence to the Tora, in which matter a wakeup call came from Bahya the
Spaniard and the devout and humble people,

e Some further elaboration on the evils of haughtiness,

e the final aim to keep us on the straight way.

3. Sefer Margaliot tovot

Despite the name of the book, Jacob Tsahalon started to tell that the content is not gold or silver, but
wisdom and love of God, more precious than pearls and gives us food to correct the soul. The body
of the text is derived from Hovot ha-Levavot, but that book uses so many words that the author
decided to tell its matter in few words. The work is divided for 30 days, and easy enough for people
who are not learned. Yet, several phrases of the introduction are in (Babylonian) Aramaic, so either
he wants to impress by showing his knowledge, or his readers have learned at least some Gemara.
His promise to the reader is to give the Garden of Eden as a present and to save him from the mud of
the grave. The author finally thanks God who made his work possible, and prays for continuation of

His benefactions.
4. Conclusions from the prefaces

When comparing the introductions of the gitzirim, we see a common topic of praise to God, which is
not surprising as the authors are rabbis communicating on religious thought.

All see the transfer of knowledge about Judaism as primary goal because they find the following of
the rules of Judaism in decline, if not almost gone. Also the logical consequence of focusing on the
headlines, the precious stones, is followed by all. Jacob Ka”ts hopes in this way even to attract the
learned that are too busy with their regular affairs. Common are also the modesty of the author and

the hope for the wellbeing and salvation of the readers

Jacob Ka”ts is the only author for whom the work of Bahya was definitely distinct from that of the
rabbinic tradition, and he put the legal(istic) and the spiritual approaches in contrast with each other.

Nevertheless he said both approaches are essential to Judaism. All other authors made Bahya part of
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the tradition, either implicit, or by stressing his relation with Sa‘adya Gaon, or by stressing that he
just collected, selected and published existing traditions. This inclusive turn is clearest shown in the
difference between the introductions by Jacob Ka”ts and by the publisher of the second printed
edition of the same book, Abraham Lemburg. This ‘inclusion’ can be seen as a way of accommodating

for otherness as part of an adaptation process by influencing the way the book is perceived.

Views on “the philosophers” diverged. IZ regarded their contribution as less valuable than the
precious stones of the sages, but for Abraham Lemburg sages and philosophers are all united in the

contribution of Bahya.
5. Use in the 10 days prior to the Day of Atonement

The placement of the summary of Hovot ha-Levavot by IZ in a chapter on the halakhoth of the New
Year and the Day of Atonement suggests a linkage to this period. In Hovot ha-Levavot chapter 7 (on
teshuva), no special linkage to a certain part of the year is present. The moral aims and the relation
between men and Creator are valid around the year. The only moment in time referred to, is the

moment of death.

The subtitle in front of the paraphrase of the Hovot ha-Levavot then refers to the function of these
chapters: 10 chapters for the 10 days of repentance, the [chapter of] Unity for the first day. This use
in the days of repentance suggests some way of ritual embedding.'® It is not clear, whether the
reading of Hovot ha-Levavot was a new invention by the author or an already existing habit in the
second half of the 14" century. The latter is the more likely as 1Z in general claimed to give the
headlines of common practice, rather than new opinions (see 4.1.2). Anyhow, the studying of one
chapter per day in these ten days is suggested to the reader. Reason for it could be that as

101
d

Maimonides explained™", these days are particularly suited for repentance, as the repentance is then

‘immediately accepted’, and of course the reading could induce the reader to repent.

102
d

In F, as we have seen, both a weekly and a 10 days cycle are suggested™ . The double option may

have been intended to widen the commercial possibilities for the book during the whole year.

In MT the content is divided over 30 days. No indication is given on which 30 days, but reading during

the month of Ellul, i.e. prior to the days of repentance seems also to have been customary.'®® Also

100 By use of the expression ritual embedding it is not suggested that reading became part of the ritual, but rather that its

position was connected to the ritual yearly cycle.
101 M.Hyamson (ed.+english translation), Moses Maimonides, The Mishneh Torah, (New York, 1937), book 1, Hilkhot
Teshuva 83a chapter 2:VIII.
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the inclusion of prayers at the end of the chapters of MT seems a further step towards ‘ritual

embedding’.

How deep these suggestions were rooted in actual practice is also not known. The Jewish
Encyclopedia'® mentions that “Some of these chapters [i.e. from Hovot ha-Levavot and other works
on teshuva] were frequently if not regularly read by the pious every year, before or during the
penitential days, to prepare the heart for the great Atonement Day”. The habit is no part of regular

Jewish rite as such, but fits the recommendations of a.0. Harokeach'® or Yonah Gerondi*®.

The suggested coupling between the reading of Hovot ha-Levavot and the (preparation for) the Day
of Atonement forms a change of function relative to the treatment by Bahya but brings the use more
in line with the Mishnaic and Talmudic traditions (§2.2.2). This change is already present in lbn
Zerah's concise edition of the 14t century, so in our further treatment we will focus on this author,

without completely discarding the others.

4.2. Menahem ibn Zerah'’s Tzeda la-Derekh

1. Personal history

Menahem lbn Zerah (1308-1385) gave ample information about his personal development in his
introduction to the Tseda la-Derekh. This information in relation to the Spanish political
developments has been published in Spanish by C.del Vall Rodriguez'”’. Here, | give only a short
summary. lbn Zerah was of French descent and his family came to Navarra after the expulsion from
France (1306). He was born two years later and grew up in Estella —Navarra. In 1328 at the age of 20
his father, mother and 4 other children were murdered in a pogrom and he barely survived — he
described being hidden in a pile of bodies and being taken out of it in the midst of night by a non-
Jewish neighbor. During his recovery he decided to continue his studies. He moved to Tudela, where

he studied with R. Yehoshua ben Shu‘aib, and then he went to Alcala de Henares'® studying with R.

193 At least in the early 19" century the reading of Hovot ha-Levavot must have been mainly in the month of Ellul and the

days of teshuva. Ezehiel Panet studying the chapter on the accountability of the soul on another moment was asked for the
reason why “investigate it now while it was not Ellul and not the days of teshuva?” (Remarks on the Q&A 2XPTN' NXN
TP N'0) .

1% Jewish Encyclopedia, lemma Repentance, http://www.jewishencyclopedia.com/

1% Ha-Rokeah, Sefer ha-Rokeah, hilkhot Rosh ha-Shana sign 206: DD ¥ 129X D' '0 1982 NAIWN WY N"apn K"

"D1ASN "IX MY NND

1% R. Yona Gerondi, Sefer Sha ‘are teshuva, part 2, N1 POV LYND DPHX K DI IXN" = (N ANN TN)

POYNND , MNINYX ODTPY ,MPN21 1'OT 9N ,MTNA TTIaNNS 0Ny ND021 0ra Viaps1 ,0nna 1y

"N2wnin D112

97 pel vall Rodriguez, loc.cit

108 £or some background information about Jewish Alcala, see E. Gutwirth — Jewish History 21 (2007),p 43-67.
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Yosef Ibn Al'aysh, and later to Toledo, where he studied with R. Juda ben Asher. After that, he was
rabbi in Alcala for eight years. Facing the persecutions in Castile in 1369 he was invited by Don
Samuel Abrabanel to Toledo, where he wrote his Tseda la-Derekh. He did not live to see also the

massacres of 1391.
2. Cultural background

Galinsky discussed the “unprecedented growth in the composition of halakhic literature relating to
everyday religious observance” in 14 century Spain, among which the Tseda la-Derekh was only one
out of several'®. Was there a need for such literature because of assimilation and loss of religious
practice among the population, as we tend to think from lbn Zerah's description of the ways of the
court Jews? Galinsky repeatedly states that there is no indication that the Spanish Jews of the 13"
and 14" centuries were less observant than before.™™ Therefore the reason must rather be sought in
increased interest among rabbis to stimulate the own audience to religious education. This in turn
may be explained, both by a general ‘Zeitgeist’ of increased lay piety, and by a situation of more
fierce competition involving preaching activities of Dominican and Franciscan friars, and
‘counter’preaching by some travelling rabbis as well. In the wake of this competition violence flared

up at several occasions in 14" century Spain.

The religious position of Ibn Zerah may be deducted from the exposé he gives in his introduction
about the teachers to whom is indebted. Further details are also given by C.del Vall Rodriguez. In the

following scheme we schematically ordered the teachers mentioned according to background and

period:
Babylonian and Southern tradition Ashkenaz
Yehudai Gaon — >750 (Gaon Sura 757-761) Eéfh?rah&fg (101302?0‘1040??)
Simon Qayyara — 9th c. Basra -
RI. Hay Ga)g/n —939-1038 R. Jacob b. Meir (Rabbenu Tam) of Ramerupt ca 1100 — ca 1171
R. Yitzhak Alfasi (RIF)- 1013-1103 RI ha-;aqen (d.1185-1200)according to Ibn Zerah ca 1033 — 11237
Josef ben Meir ibn Migash — 1077-1141 R. Meir of Rotenburg (Maharam) 1215-1293
R. Abraham b. David of Posquiere (Ravad) -
1125-1198 Opposition to Maimonides

Meir ben Todros ha-Levi Abulafia from Burgos (Ramah) - ¢. 1170-1244

R.Yonah Gerondi (ha-Hasid) d.1263
Maimonides —1135-1204 Meir ha-Levi

Nachmanides, Moshe b. Nachman Gerondi 1194-1270

Synthesis .
Jacob b. Asher — 1269-1343 Shimshon of Sens (France) 1150-1230

Menahem ibn Zerah 1308-1385 R.Asher b.Yehiel (Rosh) - 1250-1327

199 judah Galinsky, ‘On Popular Halakhic Literature and the Jewish Reading Audience in Fourteenth Century Spain’, The

Jewish Quarterly Review 98 (3, Summer 2008), p. 305-327. For a list of such works see footnote 5.

1%;dem p. 312 and 325.
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From the overview at least three inferences may be drawn:

1. lbn Zerah depended on Ashkenazi sources along with the Sephardi ones. In his personal history
he told how he studied day and night from the Tosafot in the text by rabbi Peretz [of Corbeil, 13
century] and Del Valle Rodriguez added that this shows how much the methods of the Tosafists
had entered Spain. Several of the rabbis in the 14" century had either studied in France and
Germany or came from these countries (partly as a result of persecutions), so the communication
with the “North” was intensive and the influence in religious matter substantial,

2. The mentioning of people like R. Yona Gerondi and Nahmanides as well as to Ramah and Alfasi
seems to be a tribute to the old Andalusian halakhic tradition,*** rather than to the kabbalistic
side of the former two scholars,

3. The reference to both Maimonides and his opponents in the controversy about his works of the
13" century is related to point 2. The moment Ibn Zerah wrote his book was in the high time of
persecutions, and fierce internal discussions in Judaism like the Maimonidean controversy had to
come to an end.'*? 1Z may have played his part in the process of conciliation by bridging both the
North-South contrast and the Maimonidean controversy by tribute to both sides. Yet, the
mention of R. Simon Qayyara is interesting as his Halakhot gedolot formed the subject of some

discussions during the controversy.™

4.3. Summarizing techniques

The comparative model of interpretation, exceptionally used in &3, is not applicable to the
paraphrase. So our comparison of the gitzirim with B and IT. had to be based on the meaning of the
messages transferred. During summarization only a limited part of the messages in an original is
transferred and selections are made as part of the abbreviating process. In the further analysis in the
next paragraphs we have to distinguish the changes as a result of the summarizing techniques from

the changes due to cultural factors. The former changes will be discussed in the current paragraph.

All gitzirim used several abbreviating techniques, but not all used all techniques to the same degree.

Occasionally even some addition was inserted as a way of explanation.

The major summarizing techniques used were:
e skipping of examples, citations and metaphors,

e deletion of references to subjects treated more extensively on other places,

m B.Septimus, ‘Piety and Power in Thirteenth-Century Catalonia’, in I.Twersky (ed.) Studies in Medieval Jewish History and
Literature, (Cambridge Mass.: Harvard University Press, 1979).

112 . . . .
Encyclopedia Judaica, lemma on the Maimonidean controversy

us B.Septimus, loc. cit.
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summarizing by a simplified paraphrase, shortening of the sentences, concentrating on
the major part of the information,
deletion of details and ‘editorial guidance’,

skipping of parts probably considered as “less interesting” or “unimportant”.

Overall, F follows most literally the original IT texts, using mainly skipping, deletion, shortening. 1Z

and MT as a rule give a paraphrase in their own words, which gives more insight in the way they

understood the text, than the “copy and paste” of F. As a result of the summarizing action the word

count for the chapter went down by about two third from 5944 (B) / 5603 (IT)"* to 1893 (12), 1523

(MT) resp. 2757 (F). Although there are differences in style (MT tends to be more straight forward),

from mere numbers follows that F tried to preserve more of the original.

Various examples of what was skipped are given below:

Sentences which give editorial guidance to the reader were left out (0.06, 5.37, 7.51).

Many citations serving just as further evidence have been skipped (0.08 ff). Yet, a few citations
have clearly been considered as a crucial part of the message and were kept. An example is the
reference to Genesis 8 that the human character (QTXN 2% 1Y) is bad from his youth on (0.07).
The sentence was kept in all gitzarim.

B’s explanation of God’s urging through his prophets and the enormous patience of God with
humanity (0.14) was left out by I1Z. This may have been caused by change from Sufi to rabbinic
background.

The citation from Bahya’s poem at the end of the book (7.28-7.41), faithfully copied by Ibn
Tibbon, was skipped in F and 1Z — even though the name of his book pops up from lines 7.29-7.31.
Remarkably enough it was taken up by MT, who usually was quite brief, but he apparently liked
the form.

Most of the practical elements of paragraph 9 have been reproduced in simplified form by the
various summarizers, but 1Z skipped the elements of bloodshed, violence, slander causing killing,
and loss of property due to slander to authorities, which may be too far from the kernel of
Judaism he wanted to explain.

In 5.03 the Arabic uses a so-called ma...min-construction to tell that fear is based on previous
sins, which enhance the sinner’s remorse. Most disappeared as part of the general simplification
process. Of 24 ma-min constructions in B 16 were still present in IT. Of these 6 are also present in
F, only 2 in IZ, the difference being due to the fact that F copied more of the original IT text.

Sometimes the summary is extremely brief and much straighter forward

Where B and IT gave an explanatory introduction about the humility as a prerequisite for
teshuva, 1Z was much more direct: ‘on the explanation of the teshuva’ (0.01).

The —in our view - rather simplistic parables comparing the repentant with a runaway slave
(6.03- 6.28) were mostly skipped. IZ gave only one of the four examples (6.28). Additional

explanations were sometimes summarized up to the bare minimum (though sometimes

114

The difference between B and IT is mainly due to the prsence of more enclitic prepositions in Hebrew.
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effective) e.g. a long explanation in 6.05 just becomes: ‘that he turned to God with all his heart’
(12).

In 9.23 B explained that bad behavior may become a second nature, which is difficult to
abandon. With IT this became: what a man has been accustomed to until the wrong turned to
him, adhering as natural deeds adhere to him of which it is not easy to abandon them and then in

1Z much more compact: that the bad deeds turned to him in the nature of which he cannot return.

Sometimes similar items were regrouped in different order than the original:

The evaluation of the various repentant given in 6.24-27 was put in MT directly with the
description of each type (6.17)

MT also combined the discussion of teshuva diminishing the effect of transgression with a
later statement that one should not look on the smallness of the sin, but on the greatness of He
against whom one sinned (7.08). However, in this case regrouping made the explication less

comprehensible.

Sometimes details of wordplay and reference have been lost:

For example B cited Job 11:14 ‘if iniquity be in thy hand, put it far away’ (7.43) and then
referred to that in (7.46/7) with: a man who has a transgression in his hand and confesses, but
does not return, what is he alike? He is like somebody who keeps a reptile in his hand (Babylonian
Talmud — Ta‘anit 16). Cleaning will not help in that case. The summarizers took over the latter
sentence but skipped the first. Possibly the readers knew the reference, possibly however just

the expressive image was deemed sufficient.

Sometimes own explanation or interpretation have been added:

B explained that a person may return to God if he understands being tested and is cautious for
punishment or revenge. 1Z explained: “which he sees among the wicked and the sinners” (6.17).

Sometimes the summarizer added not only explication but interpretation, e.g where IT said
that anybody would ask pardon and try to be assured of the mildness of his punishment by the
authorities when punishing him for some transgression, F feared for the terror of the punishment
(10.45).

The texts that remained after all abbreviation and skipping as a rule still could be matched to the text

that probably served as the sources. In part this is due to the fact that, apart from some limited

regrouping or reshuffling, the summarizers largely followed the original order. In Appendix | texts of

the concise editions have been put beside the IT and B texts in such a way that as far as possible the

matching elements were put side by side so the method of referencing explained in our introduction

(§1) can also be used for them. The order of the summary text was not modified, apart from limited

swapping of blocks of text in 1Z, which are shown in the text by numbering.

Although the technical headlines of the exposé on the characterization, classification and realization

of repentance (as summarized in Appendix Il) remained largely unimpaired, upon close reading and

comparing the IT text with the supposedly matching texts of the concise editions | found several

changes due to ‘cultural adaptation’, which are discussed in the following paragraphs.
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4.4 Cultural changes

4.4.1. Frame of reference

From some of the changes found it becomes clear that the authors of the concise editions wrote

their works from a principally different frame of reference than that in which the Hidaya originated.

The differences in approach found will be discussed here.

1.

Ritual embedding and repentance focused on atonement

The different framework in which lbn Zerah put his concise version of the Hovot ha-Levavot follows

from the place he gave this work in the total of his Tseda la-derekh: as discussed in §4.1.1.-5, it is

part of the chapter dealing with the halakha for the New Year and the Day of Atonement. Indications

of this changed framework can also be found in the adaptation of his texts to the new function:

Paragraph (?19) 1 in B is about the essence or nature of teshuva, and interestingly this is
explained by giving its meaning. In all versions the meaning is the restoration of the service to
God after having left it and correction of what has been left away (1.02.). The Arabic version
speaks about improvement [i.e. of men] towards submissiveness to God), for Ibn Tibbon
preparation of men for the worship of the Creator. |bn Zerah put this definition in context by
adding “D21V NNNNQ V19N XD D7 (He won't take pleasure in the corruption of the world)
which is a sentence from the N‘ilah-prayer of the Day of Atonement. IZ thus stressed the place of
the discussion on teshuva in the framework of the preparation for the high holidays.

At the end of paragraph 6 the conclusion of the sum-up of the various stages in which a
person comes to repentance, B summarized the conditions which make forgiving him and the
acceptance of his teshuva and disregarding his offenses indispensable (<=9, IT: 2N, 1Z: IX)(
6.28). I1Z not only adds the need for crying and lamentation (also present with Bahya on another
place (5.10), and also present with Maimonidesns, and possibly indicative of kabbalistic mystical
practicells), but he also added the final statement: then he is fit to be forgiven (1927 'ix1) . Thus,
the whole treatment is made fitting into the Mishnanic and Talmudic treatment of the subject
and the religious cycle towards the Day of Atonement.

F added to the requirement that the repentant shall return to God the words from Deut 6:5, and
also stressed by Maimonides: (that he will return to God) with all his heart and with all his soul,
which also drew the conclusion more to the common religious obligations.

After a review of Biblical verses on the shortcomings of humanity (0.07-0.12) B concluded that
since the existence of the failure in man’s actions have been confirmed, it is God’s goodness (in
mercy and compassion) to empower him to correct his mistakes, to repent...., and return to Him
(0.13). Ibn Tibbon’s translation closely covers the original text™.
1Z however, had a different frame of reference in which God’s goodness is placed: it belongs to

the line of rightness that he who sins against the Lord who created and favored him, is not

115

116

Hyamson, op.cit Hilkhot teshuva chapter 2: V

See: M.Idel, Kabbalah, New Perspectives, (New Havan/London, 1988), p.75 ff.

Y text differences are: IT gives ways (0'191X-09>9) instead of existence (>9=>g), probably as a result of differences in the

text versions used, and MY'P (shortcoming) seems an Arabism for ,.asi (failure).
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atoned. Where Bahya’s frame of reference is one trying to fulfill what is due to God, Ibn Zerah

reference was getting atonement or not.

By this new embedding the original intention to glorify God because of His good grace was skipped
and the perspective of the time axis was reduced from the moment of death to the near-by Day of

Atonement.
2. Loss of (Sufi) psychological components

Some of the typical Sufi humbleness and psychological-ethical approach tended to be lost:

e The sinner who repents on a small transgression of negative commandments is superior to (B)/
has an advantage over (IT) the pious. Why is this? In the view of Bahya the former sinner is so
ashamed that he excels in humility: he always seeks pardon on it and is embarrassed in shame to
God, and the fear for his punishment entered his heart and his soul/ego is broken and he will ever
be humble in submission to God. Of course the pious who never sinned has not so much
humbleness and even may risk pride and hypocrisy.

IZ skipped the description of the humbleness of the contrite sinner. He kept the option that the
pious may be haughty, but on the repentant he states that: of this one who accepted all terms (
see §3.2.3) and conditions of the teshuva as we described we can be sure that he will not sin. With
1Z the humbleness seems no longer to be a point and the stress seems to have moved to the
legality of acceptance of terms.

e The treatment of the constituting elements of teshuva by B is followed by four statements of what
the elements demonstrate (4.06-4.09, 4.10-4.13, 4.14-4.18, 4.19-4.23). The constituting elements
are an indicator of the changes of the person:

o regret is a sign of his deeds being wrong in his [own] eyes

o the leaving [of the sin] is a sign of his clear belief in reward and punishment

o the asking of forgiveness is a sign of humility and meekness before God

o the acceptance not to repeat is a sign of his knowing the wrong of his deeds and the

magnitude of his sin

Then, supporting biblical evidence was given, as well as social observations about the behavioral
reactions of people around the repentant person. These latter two aspects are absent in all
summaries. The statements of the constituting elements as indicator of psychological and moral
change of the sinner are only presentin F.
Contrary to the treatment in B, the focus of the summarizers seems not to be on the psychological
side of the sinner. The desisting from the treatment of the personal sides led 1Z to a direct jump to

the expected atonement, and skipping of all details.

3. From the Heart to the Limbs (mitzwot))

The duties of the heart tended to be replaced by or absorbed in regular commandments:

. B explained that the compensating (teshuva) for the sin should be of similar type as the sin
itself: sinning against duties of the heart should be compensated by betterment of the heart, sins
against duties of the limbs should be compensated with the limbs, but still with participation of
the heart in sincerity (LoM=>YU , NINDQ) to God ( 9.07-9). 1Z did not follow this division. He
followed the common rabbinical division in positive and negative commandments (mitzwot).

Where Bahya stated that the bad conscience, the bad faith, the grudge, the injustice and the hate
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etc. should be countered by goodness of conscience, good conviction, love for other people and
forgiveness to them, already IT skipped the point of faith/conviction (slesicl). 1Z was of the
opinion that the repentant on positive commandments must do the mitzvoth until the garment
of full teshuva can be seen on him and if he wronged on negative commandments he should
avoid the wrong and even what is allowed to do (be it duties of the limbs or duties of the heart).
Also similar calls for compensation of the equal type on other points such as keeping shabbat and
feasts, food law, forbidden sexual activity, etc., were just skipped by IZ. In this way a good deal
of the original meaning has been lost and the duties have been moulded into a different
(rabbinical) mould. Interestingly MT kept in a weak form some of the original meaning: if he
sinned with the heart or with the mind, he should do mitzvoth with the heart or with the mind. F is
similar to Ibn Zerah: ‘compensate do with do, don’t with don’t’.

In the treatment how to repair the deviation from what has been ordered or forbidden by God
(1.11-1.14), 1Z started by dealing with the example (1.15). In B as well as in IT the example states
that illness may be caused by eating harmful food or by stopping eating the food that keeps in
good health. I1Z introduced a physician who prescribes what to eat or what not to eat. The
intention that teshuva may heal is unchanged, but no longer the person finds out what is good or
bad (following God’s indications), but the Doctor has prescribed, and the human has to follow. In
other words, the submission to God has turned into following the prescription (=what has been
commanded). The final statement (1.16) of B that the person has to consume the food or
medicine which is according to his nature and composition**® until moderation will be reached
got lost; he should eat until he returns from his violation of food prescription.

In B the repentant must have a firm will to abstain from the evil (3.20). IT's agreement to
abstain, which has been passed on to MT and F seems a weak expression of the original
intention. 1Z changed the need to agree in heart and conscience to avoidance in the behavior.
Both IT’s agreement and 1Z‘s behavior seem in accordance with the increased attention for the
halakhic performance, rather than for the ethical side of the duties of the heart.

In the comparison of the repentant to the pious (8.06), B states that the repentant in cases of
(relatively minor) obligations to God [only], will be forgiven by God, if the one deficient turns to
God in his heart and in his language, and does his utmost in his deeds, and does not return to the
deficiency on it. The translation by IT is equivalent, apart from the turn to God, which is skipped.
One may read in the Hebrew translation that one is forgiven if one turns to performing the
obligation, rather than turning to God. Probably this is already indicative for a shift of attention
from the submission to God to a strict following the mitzvot.

MT is even more straight forward: if he returns and tries to do them [the mitzwot] God wil forgive
him. No heart involved, just do the mitzvot. But the summarizers follow a pattern largely already
found in IT.

So at several positions we noticed that a psychological urge to perform the duties of the heart tends

to be replaced by an urge to follow the prescribed commandments

Reward and fear/awe

Already in B the fear for God’s ultimate judgment was leading (e.g. 10.27) and understanding the

need of retribution and punishment was a prerequisite for Teshuva (3.07). After Bahya we found

According to the humor theory the right equilibrium of the composition should be reached.
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varying expectation on reward (in the world to come) or punishment (by God’s judgment) and the

modalities of due fear:

. According to B a person who had the opportunity to sin should only desist from it for fear
(NX) of the punishment by God (5.24). For IZ leaving the wrong should be out of shame (N11)
for God and fear (TN9) for Him, not for fear of the punishment. Also in F and MT the fear for
punishment has been skipped and replaced by fear/awe (NX?) for God. So gradually the fear for
punishment seems to have shifted into reverence for God.

. One of the conditions guaranteeing not to return to what God forbade (App.Il §5-1Vb) asks to
consider the time of death while God might be angry for having fallen short in obligations (5.52).
1Z skipped the angriness of God, possibly too much of a personally involved God, but he kept a
citation from Maleachi 3:2, which tells the understanding reader that his fate might be inflicted by
God’s judgment. Even in F, which usually followed IT quite closely, the anger of God was modified
into an angry judgment, probably for the same reason.

. There also seems to be a shift in the understanding of the timing of the effects. One of the
mentioned conditions (5.45) is about the weighing of quick pleasure with enduring punishment.
The timing of the punishment is undetermined in B, it might be punishment in this world. In MT
the affairs have changed: the quick lust is in this world, the eternal benefit is in the world to come.
Apparently in the course of time fear for punishment in this world has already diminished and is
deferred to the next world.

e Even some at first sight unrelated issues may be linked to this question of fear and reward. In
paragraph eight a comparison was made between the repentant (after full return fulfilling all
conditions) and the pious. Three results of the comparison are possible where the outcome
depends on the type of sin:

o they are equal (after shortcoming in (minor) obligations “do”),
o the repentant has an advantage (after a small sin against obligations “don’t”)
o the pious has an advantage (after a major sin against obligations “don’t)

To the modern reader the question may seem less relevant, but the answer relates to the degree
of reward in this world and the world to come. The pious is supposed to get reward, so the
question if one can attain the same level (or better), is about the effectiveness of the repentance.
Does it lead to gaining a long life or admittance to the next world.'*® This is probably also the
reason why IZ repeated three times (0.01, 8.00, 8.29) the statement that on the place where
repentant stand, [even] absolute pious cannot stand. The other summarizers did cite this phrase
as well, but not three times.

What a God fearing person must accomplish is a debated question.

% see e.g. Babylonean Talmud, Rosh ha-Shana p.4a, DYIVn "NY N2 NITRY 72WA1 12 I'MN'Y 72Wa ApTYY IT Y90 NIk

U ma eI Nt N - Kan
or Otsar ha-Midrashim (Eisenstein), le-olam, p.275: ." ¥"27 N2ITI 7" T¥ DT "N NAIWN DWY NINNNALIMA YYI A oNlY
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4.4.2.

Other changes

Disappearance of Islamic and Sufi ways of expression

A number of specific Islamic and Sufi ways of expressing were lost, such as:

Trust on God versus own responsibility

Due to his enormous trust in God B’s conclusions were quite positive about the repentant: if
the repentant (to God!) meets all elements, God forgives his sins ( 4.24). 1Z was less sure: the
repentant is only worthy to be forgiven (N192 MXN). B and IT added that even in cases where
no acquittal is possible, punishment will be reduced in this world and the world to come and the
repentant will enter the category of the pious. IZ skipped these explicit details.

B stated that - both in case of a sin between a person and God and in case of a sin between him
and other people, like injustice, force, aggression - if the repentant persists in the constituting
elements of the teshuva, with all their conditions, as far as in his power and possibility, then God
will facilitate what made the teshuva difficult for him. ... God will surely (:;Lé) make things easier
by disregarding what is hidden or impossible to the repentant and by providing him a narrow
escape from his sins and will be generous on his excuse (10.05/6).

It may seem a relative minor change that IT translated: God facilitates to him the teshuva [itself,
instead of what made it difficult]. In fact B did express his rather extreme confidence that God
will change the conditions to solve the many difficulties mentioned in §9 (see App. Il). Making
teshuva itself easier, as IT suggested, could be psychological and requires less confidence in Gods
active intervention.

At the same position IZ replaced God’s help by the rabbinic call: come and clear (yourself). Thus,
he completely replaces the (in Sufi-circles not unusual) extreme trust in God'®® by the own
responsibility based on free will, while the reference to the rabbinic source gives a stamp of
authority. IT’s God facilitates teshuva became with IZ an even more anonymous he will be
helped, and God’s generosity on excuses is not mentioned.

MT took over that the Creator will help on teshuva, but he missed the point of disregarding what
is hidden; for him God will remind him. Neither MT nor F pays attention to the generosity on
excuses. Probably IT’s translation on generosity on excuse (INK7NNX 2'N') was not clear to the

readers. It was skipped in all summaries.

So in the course of the development the trust on God’s assistance is gradually reduced and

His generosity on excuses is forgotten.

Sufi guidance

B criticized failing leaders who do not order their errant people for the good and forbid the
bad (9.44) when having the possibility to do so. They may be afraid to lose money or fear for the
people because of shyness. In B these leaders have more differentiated possibilities than found in
IT: having the possibility to order the conventional if he prescribes it and urges to it and forbids to
carry out the disgusting. Yet we can say that the IT translation conveys more or less faithfully the
original meaning. But the conclusion that he did not guide them the right way does not fully

convey some of the religious and Sufi elements of the Arabic he did not rightly guide them and did

120

Yahuda, op.cit., p. 57, speaks about “Ubertreibung des Gottvertrauens”.
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not lead them on the right way, in which the first element has the connotation of the Sufi teacher
guiding his pupils on the journey to God and the second element also indicates the path to the

true religionm. F copied the translation of IT, IZ and MT skipped the sentence.

Registration of sins

The large sins get smaller after repeated action in submission to God, and are finally striped
out in the register of sins ( 7.08). This full registration of all sins seems rather typical for the Islamic
environment (and different of Jewish registration in the book of life), though IT includes it and
also F copied it. 1Z skipped the whole subject. MT mentioned wiping out the sins, but did not
mention the book. Also in (9.33) all slander is recorded in this register that was still translated by

IT, but in all summaries it has been skipped.

Probably the track record keeping has more or less disappeared from the focus.

Hadith

A statement from a hadith that ‘he who repents is as if he never sinned’ (§2.3.4) is no longer

normative.

1Z did not take over the reference to the Islamic tradition that he who repents is as if he never
sinned (8.07) (§2.3.4). Instead he added his own explanation: for this repentant we cannot be
sure if he will not return to sin, therefore he is equal to the pious to whom this is his nature (8.09).
Probably this is a rather illogical variant on B’s position in 8.19, which is based on the assumption
that the pious could become haughty and then sin whereas the repentant is so ashamed that he
won't repeat the sin. I1Z’s position seems to be largely based on scientific ideas about the bodily

composition (see next point).

Scientific views

Bahya already included in the Hidaya some scientific views of his time. The summarizers also had

own ideas:

In the introduction to the chapter on teshuva B stated about the human that he found variety of
his nature, his bodily composition (0.04) (Hippocrates’ and Galenus’ humor theory comes here to
surface), opposite [mental] traits ( SM>) (probably a reference to Ibn Gabirols’ theories on

*122) of his soul and the reasons for his movements, and so

‘Improvement of the Moral Qualities
necessarily accordingly a variety of his actions. The statement established that balancing ones
behavior is an individual program. This statement is not urging for change per se, which is
illustrated in the next sentence (0.05) that [these works] include the nice and the ugly, the unjust
and the just, the good and the bad; clearly all opposite physical and mental states are present.
The ideal, however, is usually the middle road. E.g. after eating the suitable food, the body may
return to the boundary of moderation (1.16).

Bahya mentions for each of the 4 elements of teshuva (App. Il, §4/85) 5 ‘conditions’ out of

many, in a similar 5x4 structure as used by Ibn Gabirol in his ‘Improvement of the Moral Qualities’

12

122

1
see also note 38.

Ibn Gabirol, The Improvement of the Moral qualities — /91N MTN NPN 190 — BVl Mol LLS; the term iblag

used is also here translated by Ibn Tibbon as midot ha-nefes.
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(5.01). The structure suggests the influence of the ‘scientific’ views of Ibn Gabirol. These
‘conditions’ are included in all our gitzurim.

. In the introduction to the above discussed question if the repentant is better than the pious or
vice versa IZ gives his own reflection on the question. Some say that the inclination (W¥) of
humans is part of their nature (V2U)( 8.02), which in turn depends on his compositional
disposition (1aT). Thus, the human disposition depends on the composition of humors such as
blood and yellow bile (Nj217"N NNN). Especially these two are responsible for the tendency to
sin. People who force there nature to follow the will of their Creator are better than the absolute
pious whose nature — due to their humor composition — never taught them to sin and to fulfill the
desires of their inclination. This position is supported by reference to the biblical: He who is slow
to anger is better than the mighty and he who rules his spirit is better than he who takes a city
(Proverbs 16:32).

. MT put at the end of the discussion on the ways which may lead to teshuva (6.28) a
completely own, partly medical interpretation. The author gave a personal advice to his friend,

the reader, which should be a good remedy for his way and time of life. He can do one of three

things:

o Good: that is to keep the mitzwot and keep the body in good condition, both in
order to do the wish of the Creator; and if one has transgressed, immediately give money
for charity and keep all sins in mind in order to return from them and keep them before
the eye,

o Neither good nor bad: if he does not partake in the worldly affairs, then he
should think and understand how splendid the deeds of the Creator and His creation are,
which show His greatness, so let all your time be devoted to worship to God, and let it be
a sign so that you remember all this like a thread or a ring on your hand,

o) Bad: this is a bridge to his next chapter giving the obstacles to teshuva. As an

introduction he urged his readers to be warned for what ruins and destroys the teshuva,
escape and get away from them.

Some new elements like taking care for the body (Sufis tended to neglect it) and the degree
of partaking to the worldly affairs (Sufis tended to seclude themselves) thus entered the
discussion. Also the views about the bodily composition led to changed ideas about the
position of the pious. Overall some of the views of the Hidaya were adapted to (own)

scientific ideas of the authors of the qgitzurim.
3. Appearance of Cabbalistic traits, lust or yetser
Some ideas with cabbalistic connotation surface in the texts:

. The third type of person returning from his sins asks all the days of life for forgiveness, and he
deserves to be saved by God (2.20). But for IZ even higher spheres could be attained: he deserves
to rise to the highest rank and he turns to God.

This may be based on references like R.Yona Gerondi: and here he stands before God at the

12 9N probably some bracelet is meant; possibly also some reference to XUO1IN sin?
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Yetzer

highest rank of the teshuva'®® or Nahmanides: Great is the teshuva that reaches up to the throne
of Glory, as it is said: return, o Israel unto thy God (Hosea 14:2)125 The authors of this, R.Yonah
Gerondi and Nachanides are among the people IZ refers to in his introduction (see §4.2). It is also
an indication of some cabbalistic influences in his work.

The first possibility of arousing teshuva is — according to B - from a person’s own discernment and
insight (6.02). This insight is for a good deal triggered by God’s continuing grace, but imposes on
him pursuance of His commandments and prohibitions. 1Z expanded God’s grace with His
greatness and His power in all three worlds*?®, a clear indication of adaption to newer esoteric
world views, which may speak about several worlds'”’.

Cabbalistic influence may also be felt in the explication of MT that he who returns to Me will
reach the Throne of Glory (6.04). This term belongs to older Midrashic and Talmudic literature as

well (e.g. Yoma 85-87), but is indicative of some exoteric influence in MT.

The yetzer seems to replace what is the lower soul with Bahya:

The development of thinking about the inclination of men is an interesting case. Al our
versions agreed (0.07) that the “yetzer” of the heart of men is evil from his youth (Gen.8:21). But
the interpretation seems to have varied. In 2.02 B found, that for a class of persons returning
from their sins the desire (oél@) is stronger than the mind (alsc). IT uses for desire the word
Y. A few sentences later (2.08) a person of another class trains his ‘lower soul’ (<) and
struggles with his desires (wlgpi). In this case desire is translated as NMMXN. The soul wants to
pervert the person to the opposite of God’s wish (2.09). So it is clear, that the nafs (&/91\ ) is
the bad genius, here translated as ‘lower soul’, which must be kept under control by the mind.
This is the typical view often present in Sufi literature'?. In (3.18) a person is to make up a
reckoning (é&uwlxxo) of the own (disobedient) (lower) soul (Juss , &/91) and compare it with the
grace God has given. The Ibn Tibbon translation is almost parallel, but interestingly his soul could
well be the instrument of calculation instead of the subject of it (1/91 DY 21/N'Y/), not ( NN
1/9)). This could be an indication of a changed position of the soul from the unconscious (lower)
soul to the quintessence of the person himself. In the seventh point in §3 the potential repentant
must understand, the necessity of the power to desistfrom129 the evil he was used to do (3.20).

Possibly also because the IT translation was not clear, Ibn Zerah combined this point with the

124

125

R. Yona Gerondi, Sefer Sha ‘are teshuva, chapter 1:59 N2'TY: "N2IY/NN 1N NAMOVN NANTA 'N 1195 X0 nam”

Nachmanides, Emuna we-bitahon, §24 1MNX1 DY DX N"T: MK TIADN XDD TV NVaNY N2iwn n1ma"

"PNOX N TY SR DY
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See e.g I.Ginzburg, http://www.datipage.co.il/page.asp?p=6725: ,NX2 MN2Y N5 DY ,0"INN 1ThoN D"

"N"apn 0NN NN - DA% 00K "D T OO0 DY - Y, NN

127

128

Gershom Scholem, Kabbalah, (New York:Penguin Books, 1978), p. 119

This is a Sufi vision e.g as given by Joseph van Ess describing the views of al-Muhasibi: Es ist der Mensch auferlegt, sein

Ich zu bekdmpfen und ihm seine Lust zu verwehren; seine Waffe dabei ist der Verstand.

129

In Arabic ¢,c ,uo =desist from, refrain, abstain, renounce, by Ibn Tibbon peculiarly translated by a superfluous loan

meaning 1720. where YIN'N? expresses the same. Ibn Zerah and Ka”ts copied the expression and even in the English

translation by Sassoon from the Arabic we find: “...be firmly patient in refraining”.
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previous point so he speaks about the perseverance to subdue his ‘yetzer’ In which the yetzer has

replaced the nafs as lower ego

So the yetzer seems to have changed from desire to the bad inclination, and in that function it has

replaced the lower soul.

Lust and a chain of misunderstanding
So far | discussed changes at each separate step of the process of translation respectively
summarizing. In a succession of steps each step may add own changes and the overall result may be

far from the original meaning. In this example fighting lust follows from a misunderstanding:

. In 0.04 B explained about the variety ( OMi>| ) of human nature and referres as an example
to the beautiful and the disqusting. IT translated the variety by M92NNN, using the same root
as in Arabic, which normally would indicate change, while variety is clearly a loan meaning. The
beautiful was correctly translated as NX1N, but the positive NX1N was later understood as NXJN
(enjoyment in the negative sense of lust), most likely under influence of the interpretation of
T9DNNN as a call for change. 1Z then speaks about bodily lust (M"912N NIXN) and F gave the
lust of this-worldly pleasure (NTN D21VN NXN). Although B pleaded in other context for
austerity and ascetism, in the current context an unfortunate linguistic choice in translation was
followed by the misunderstanding by the summarizers and then molded into a new

interpretation showing different cultural views.

4. A call for what?

Bahya uttered a personal call to an imaginary pupil to change his life and dedicate it in worship to
God. This dedication would be a two-sided medal. On the one hand it would express the thanks of a
creature for the graces his Creator had bestowed upon him. On the other hand it would open the
prospect of entry to the world-to-come. Jacob Ka”ts came close to these original intentions when in
his introduction he aimed to improve the deeds towards God and find in this way redemption for the

soul.

Ibn Zerah expressed in his introduction another aim, directed more to the community as a whole. He
wanted to counter the loss of knowledge about the Jewish ways and therefore summarized the
headlines of the Jewish rites. The original individual call got lost and was replaced by strive for
collective education. As suggested in §4.2 sub 2, this education may be seen against a background of
competition with a repressive and missionary Christianity. These different aims are also reflected in
the texts:

. When all technical arguments have been given (10.25) IZ considered his task as completed and 1Z
did not even take the effort to summarize Bahya’s further plea in the second half of paragraph 10

on his ‘brother’ to change his way of life immediately. A clearer indication that the summarizer
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was not even interested in conveying the appeal is hardly possible. Instead he gave an own final

statement stressing meekness and need to repent of which | could not find an outside source™.

4.5. Conclusions about the qitzirim
Some changes found in the concise editions, are inherent to the act of summarizing, and belong to

the prerogative of the creative author, and do not immediately constitute a cultural adaptation.

The gitzurim followed largely the main structure of the chapters of the Hidaya and the technical
headlines of the exposé on the principles and limitations of repentance and how to accomplish it
remained unimpaired. The texts of the concise editions could be reasonably matched with the

original texts and the meanings transferred could be compared in close reading.

We found in §4.1.2 dealing with the authors’ introductions that the summarizers also had own
agendas, influenced by the social conditions in which they lived and mostly directed on educational
purposes. The attitude towards Bahya’s text varied from deeming it quite different from the

rabbinical texts to the opinion that he put collected views of the rabbis and philosophers on paper.

The main aim of 1Z was to educate his readers on the principals of Judaism. His summary of the
“Guide to the Duties of the Heart” was placed in the framework of treatment of the High Holidays. In
the text we saw as a logical consequence the targeting of repentance on atonement. This treatment
is more in accordance with the Mishnaic treatment and less Sufi. The advices to read the (concise
editions of) ‘The Duties of the Heart’ during the 10 days between New Year and the Day of
Atonement, or in the month of Ellul, in preparation of the High Holidays, can be seen as a form of

ritual embedding.

The adaptations to cultural changes found in the gitzirim relative to the Hidaya were a continuation
of some developments towards mainstream Judaism that set already in with Ibn Tibbon’s translation.
Yet, while these changes were in IT still quite subtle and hidden in the choice of the vocabulary, here
these changes are often more explicit. For example the call for submission to God, so clearly present
in B, shifted to the need to avoid transgression. In the gitzirim we found more clearly a change of
focus from the duties of the heart to the more legally determined mitzwot. Also in an inclusive turn
the duties of the heart merged at several places with the duties of the limbs to the general category

of mitzwot, divided according to the rabbinic categories of positive or of negative commandments.

30 The desire and delight of his heart will appease and as long as he lives he will not enjoy his joy and prosperity due to

an excess of his sorrow and fear because of his sin. His asking and begging that he may be forgiven and be pardoned for
his sin will bend him, and he will perpetuate his [quest for] teshuva. Followed by the citation: (Deut 30:14) but the word
is very near to thee, in thy mouth and in thy heart, that thou may do it and advice remove before Him all wrong
because...and citation (Ps 145:18) God is near unto all that call upon Him in truth.
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Another cultural influence noticed was the loss of the Sufi psychological components. The inclination
(vetzer) of men seems to replace the lower soul (nafs) as bad genius inducing towards lust. Also
gratitude to God’s graces, so central in Bahya, tended to lose its central position as the reason for
human contrition. The call of the master to his pupil/reader towards immediate submission to God

was also lost.

At several positions misunderstandings of the text by lbn Tibbon were found, largely due to the

Arabic influences in his Hebrew and the use of borrowed meanings to Hebrew words or roots.

Relatively minor changes had to do with:

e Atendency to expect God’s reward not in this world but (only) in the world to come,

° Some kabbalistic/esoteric terminology popped up,

° Some of the authors of the gitzurim exhibited their “scientific” views as own good

advice or as a way to explane the content.
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5. Discussion
In our search to see if and in which ways adaptation of the Hidaya took place, we evaluated the

translation by IT and the summary editions. We found several changes, both linguistic and in the
content. All findings are based on interpretation of meaning. In Appendix VIl possible views on the

evaluation of meaning are discussed, leading to some justification of the methods we used.

The major changes found are related to the adaptation of the ideas expressed in the Hidaya to
mainstream Judaism. | will discuss these changes against some developments in Judaism itself in
§5.1. This discussion will focus on the development from Bahya’s obligations (hovot) to later focus on

commandments (mitzwot) and on the inclusion into preparations for the Day of Atonement.

During the absorption process of the ideas into a new environment part of the content was adapted
to the new conditions, and part continued its way and got absorbed. In §5.2 some consideration will

be given to the part that remained unchanged. In §5.3 the process of adaptation is discussed in

retrospect.
51 Cultural development
1 Integration of duties of the heart into the 613 mitzwot

At the start of the chapter on repentance (0.02) Bahya stated that he would discuss the necessities

(25> 9) of repentance/teshuva. IT translated here: nalwnn arn. To Bahya the repentance was a
moral necessity. A stronger term than necessity is used in the title of his book, the obligations of the
heart (wglgall Lail,9). Now Lasil,9 (singular &y ,9) means religious duties, but also ordinances of
God. In the title of the book IT translated the term as niain (duties), on several other places as nixn.
The term niixn does occur in B (in Hebrew, not in Arabic) especially as a technical term in
combinations as NnWy nixn (positive commandments)(e.g. 8.06) or as a citation. In IT it also occurs as
the translation of » ! (God’s order/commandment). Bahya explained in the introduction to his book
that the number of obligations of the limbs is limited corresponding with 613 of the Tora (4s. ,.is; see
§2.1.2), but the obligations of the hearts are very many and their offspring unlimited (IT just gives

31 50 Bahya himself saw a clear

‘613 mitzwot’, which could be an adaptation to then current views).
distinction - if not an opposition - between the 613 obligations of the Tora, and the many other
obligations of the hearts. This may have been the reason why IT did not translate the title as niixn of

which the number by tradition is limited.

131

Lo, sdlias 13> 8,559 wolall Lashd Lloly Agyymis A" M g2 sasll 89050 2)lg=l Lasl,d Sl orin Hebrew
translation: ' D TV , TXN M2 M22YN M¥A I8 ,MSNA 2N N0 V1T 1901 DN 22 DMARD NI¥N D
90N JNTMTOING
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Where the stress by B was on the non-scriptural duties, how can we then explain the later tendency

to take the commandments as the frame of reference?

Let me take by contrast the work of Maimonides. | have no indication of the extent of his direct
influence on the authors of the concise editions, but at least his views may be indicative of some of

the changed attitudes by the time of Ibn Zerah.

In preparation of his Mishne Tora Maimonides compiled a list of 613 scriptural mitzwot in his Book of
Commandments (Sefer ha-Mitzwot). In itself the number of 613 mitzwot is not self-evident. The
number of 613 originates from a homiletic Midrash in which R. Simlai arrives at a total of 613

132

commandments ™, as an addition referring to the 365 days of the year and the 248 members of the

body. Besides Bahya, whose definition of Duties (u=i_2) is much wider than the commandments of

133

the Tora, also Ibn Ezra is mentioned as an opponent to this number >, Abraham Ibn Ezra argued that

134

limitation to such a number is impossible, mainly due to the variation in types of mitzvot™". Despite

his methodological objections, Ibn Ezra saw the need to put some barrier to unrestricted growth of

'35 Anyhow great confusion existed

the number of obligations by putting up ‘fences around the Law
about which commandments to include. Maimonides in his wish for ‘clear demarcations’ and ‘a well
functioning judicial system’ fixed the number of scriptural commandments again on 613. His
selection was (partly) different from previous listings of mitzvot by Qayarra**®. According to
Friedberg"’, who studied details of the process of compilation, Maimonides must have chosen for
the same number for reasons of convention: it was well known to a large audience from the geonic
Azharot. Blidstein states that “what is new (and instructive for the Maimonidean corpus as a whole),
is Maimonides’ valiant attempt to (1) devise working definitions for the conceptual unit to be

designated mizvah, and (2) produce a list that meets the requirements imposed by these

definitions”."*® In Blidstein’s view the Talmud did not even consider the definition problem.

132 Babylonean Talmud Mak. 23A.

33 Jewish Encyclopedia, lemma: Azharot.

134 Yoseph Cohen, Introduction to R.Abraham Ibn Ezra — Yesod Mora ve-sod Torah, (Ramat-Gan 2002: Bar-llan University

Press).

135 Y.Cohen, loc.cit.

136 R Shim‘on Qiyyara, Halakhot Gedolot, introduction.

37 Albert Fried berg, An evaluation of Maimonides’ enumeration of the 613 commandments,

with special emphasis on the positive commandments, (University of Toronto, 2008), Ph.D. thesis.

138 G.J.Blidstein, ‘Maimonidean Halakhah’, in: I.Twersky (ed.), Studies in Maimonides, (Cambridge/London, 1990), p.25.
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Both Bahya and Maimonides after all agreed on the existence of 613 scriptural commandments.
However, Bahya saw the other duties as duties of the heart, Maimonides included the non-scriptural

duties in three categories of rabbinical legislation, all with legal status.**’

Relevant in the current context is (1) that apparently a need for sharper definition existed (perhaps

»140

to limit a wildgrowth of ‘fences around the Law’*", and (2) that some of the issues treated by Bahya

among the duties of the heart were now defined as commandment, e.g. Maimonides took up ‘God’s

1142

unity’ centrally in the list."* “To love and fear Him’**> and ‘the need to confess one’s sins and repent

on them’ were also defined as positive scriptural commandments.

3 the repentance

The Mishne Tora includes a chapter on the love of God and in the Hilkhot Teshuva
is again part of the mitzvot. In this way (many of) the obligations of the heart have been included and
given a central position in the systematics of Maimonides, and they figure there under the unifying
and legally obliging label of mitzwot. In this inclusive turn the vaguer category of Hovot (including
those of the heart) was in fact made obsolete. In the same operation Maimonides solved the above

mentioned problem of the many ‘fences around the Law’ by the development of a clear rabbinical

legal system.

Does this development mean that there exists a principal contradiction between the views of Bahya
and Maimonides? The answer should be no. Many of the basic assumptions were shared between
the two men, such as sin being the violation of God’s will, the basic structure of the penitential

process, love and fear of God as the basis for all duties, and even some of the examples144

. In part
this may have resulted from the fact that both shared similar religious and cultural sources and
climate'®. The differences between the two treatments are - in my view — (1) Maimonides’ all
comprising (and inclusive) systematics, and (2) how Maimonides followed the Mishnaic and Talmudic

traditions, whereas Bahya as discussed had a different starting point. The inclusive treatment of the

139 D.Novak, ‘Jurisprudence’, in: K.Seeskin (ed.), The Cambridge Companion to Maimonides, (Cambridge, 2005), p.223.

140 Also the Hasidey Ashkenaz tended to build fences around the Law during the process of repentance in order to avoid

further sin (‘teshuvat hagader’; see J.Dan, Jewish Mysticism, (Northvale NJ, 1998), Il p.121/2, but | have no indication that

these views had already reached Maimonides.

1 A.Friedberg, loc.cit.

2 g love Him’ is also in the list of R.Shim‘on Qiyyara, Halakhot Gedolot, introduction D NE/Y D1p M¥N

13 M.Hyamson op.cit.

1 & g. Maimonides: "...1 T2 Y1 9210 nA1T A M0 2V 1252 112 X921 02T NTINAN 92" (82b) and Bahya:

mnm 921 2210 129X 1T YW DN MY ?20MT XN N9 12 NN 12" NTNN NNy 1M By DR

"N51019 NNHYY XS 0D21WaY (7.45-48)

%5 5ee M.S.Stern, ‘Al-Ghazzali, Maimonides, and Ibn Paquda on Repentance: A Comparative Model’, J. Am. Acad. of Religion

XLVII/4 (1979), 589-607.
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duties of the heart accommodated some of the Sufi views into a traditional rabbinical framework.
This may be considered to be a form of syncretism in which these Sufi traits got their legal place in
Judaism. But others may argue that the elements included all were already in some form part of

Judaism.

In the treatment of repentance in the Hllkhot Teshuva (Rules of Repentance) repentance regained its

Mishnaic relation with the Day of Atonement that had been lost in the Hidaya'*®.

At the time our summarizers wrote their qitzrim, the ideas of Maimonides had already penetrated
European Judaism. I1Z also refers to Maimonides among the wise men on whose shoulders he stood.
It may be due to his influence or indirectly through the discussions of the era that they expressed
their interpretation of the work of Bahya in terms of similar ideas, including a change-over from

duties (hovot) to commandments (mitzwot).

The reading of the concise editions in the Days of Teshuva, in preparation for atonement is not the
logical consequence of the inclusion of repentance among the commandments, nor of the link
between repentance and the Day of Atonement. After all the Hidaya/Hovot ha-Levavot is about a
much wider range of subjects and obligations than repentance only. However this positioning of the
reading can be considered as a brilliant inclusive move to take Bahya’s work up in the more
traditional framework. The combination of the Sufi repentance during the whole year and this ritual

embedding in the cycle of the Jewish year must be seen as a form of syncretism.

2. Reification of teshuva

The ritualization of repentance can also be deducted from the way the term teshuva is used. Bahya
uses the term tawba mainly in the sense of the act of returning. Also most frequently the verbal
forms of <U/ 21w are used. This way of expressing is in accordance with his idea of tawba as the
returning from sin. The combination naIwn niwy'? only occurs in a citation. This treatment of
tawba/teshuva is different from that in the Mishna where in the few instances of teshuva about half
is in this combination'*’. Maimonides took over the Mishnaic use as e.g. in Hilkhot Teshuva (83X -0 ):
The Day of Atonement is the time of repentance for all, for the individual as well as for the multitude.
...Hence all are under the obligation of repenting (Na1wn Niwy7=performing repentance) and making

8 In his Hilkhot Teshuva the combination naIwn NIWYY is also

confession on the Day of Atonement
used in about 50% of the instances of teshuva. In my view this represents the (re)introduction of

reification of the act of ‘performing repentance’, which is apparently not just the returning from sin,

Y8 Mishneh Torah, Hilkhot Teshuva op.cit. p. 82X sub U ff.

Y Mishna M-N MIAX ,A-0 DT ,0-N XAY

%8 As translated by Hyamsom, op.cit.
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but a religious ritual in the process on the way to atonement, coinciding with the public confession.
Interestingly our gitzGrim use the combination na1wn NiIwWY7 only sparingly, possibly still just

reproducing B/IT.

5.2 What remained of Bahya’s ideas?
If Wittgenstein was right in his view that the meaning of the discourse is in its effect, we must also

question what remained of the Hidaya after all adaptations mentioned. The actual impact of the
summary editions on their audiences is hardly known, but in view of their repeated reprints they
must have been read. However, the apparent concentration of their use in the days of repentance
may have limited their effectiveness for ethical improvement (the aim of Bahya), or to counter the
loss of Jewish practice (the aim of Ibn Zerah). It is not unlikely that they were used ‘ritually

embedded’ by the target group that needed them least.

What effect did Bahya’s work have in history? Joseph Dan wrote a note on the history of Teshuva

¥ 'In his view Saadia Gaon and Bahya are to be considered the prehistory

among Ashkenazi Hasidim
of the Hebrew Teshuva literature, but the Higyon ha-Nefesh of Bar Hiyya and the Hilkhot Teshuva of
Maimonides formed the actual infrastructure of the Hebrew Teshuva literature. Bahya’s ideas may
have influenced Maimonides, and the headlines of his views have been absorbed in the

Maimonidean system, but — as we have seen - not without substantial adaptation.

Besides this indirect influence Bahya also kept having direct influence through his works that kept
being read and reprinted in translation and in concise form as a fundament of Jewish ethics. As
discussed, the technical headlines of the exposé on the principles and limitations of repentance and
how to accomplish it remained unimpaired. The embedding of his message and the plea to the

reader may have changed, his influence is undeniable, even until the present.

5.3 Summary of the process of cultural transfer

Bahya gave voice to ideas typical of early Sufism, but clearly aimed at a Jewish audience by giving
supporting evidence to his ideas from traditional Jewish sources (§2.3). The ideas of Bahya represent
an early form of still hardly exoteric Sufism. The fact that Juda Ibn Tibbon was asked to translate the
book indicates that Jews in the Provence apparently had interest in such thoughts. However these
ideas originated from non-Jewish circles and were in several respects at variance with Mishna and
Talmud based rabbinic Judaism (§2.2). Inclusion into Judaism might therefore not have been an
obvious development. Besides the points mentioned in §5.1 a number of reasons may have led to
their ultimate inclusion, overcoming potential resistance to ‘external’ new ideas. Firstly, we must be

aware that Judaism at the time was less standardized than in later years. Karaite and rabbanite,

149 Joseph Dan, loc.cit.
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philosophical and anti-philosophical ideas were struggling for priority, at times also influenced by

130 A second point is the fact of translation into Hebrew itself

division into socio-economic factions.
and expression of the ideas in the religious (holy) language of the audience, through which action it
must have sounded more familiar and more part of the religion. Finally, the linguistic

adaptation/modifications resulting from cultural influences, both in the translation of the Hovot ha-

Levavot and in its qgitzdrim, must have made the books more acceptable to the audience.

Culture can be defined as a conglomerate of discourses in which various elements compete for their
share in the field of cultural production (Bourdieu). Some of these elements may be more traditional
to a community, some may be considered as more external. As a result of the accommodation
processes mentioned, these external influences could become part of a renewed integrated
syncretistic culture. The fact that Hovot ha-Levavot is considered a key work of Medieval Jewish

ethical literature proves the effectiveness of the process.

130 B.Septimus, loc.cit.

70



6. Summary

Bahya’s Hidaya ila faraid al-quldb (Guide to the Obligations of the Hearts) originated in Islamic Spain
and became a standard work in Jewish ethics. It was many times reprinted and translated, and also a
number of concise editions have been made which were also reprinted several times in Europe. The
research question posed here was to which extent the Hidiaya underwent modification and

adaptation as a result of cultural influence in the translation and during the summarizing.

In a characterization of Bahya’s Hidaya it was found that his work is strongly related to the
movement in early Sufism known as the ‘Science of the Heart’. Bahya wrote in Judaeo-Arabic which
was at the time one of the Jewish languages and could be used to express almost all including the
‘most sacred’ matters.

Most examples, technical details and citations have a Jewish origin, but the headlines and structure
of the chapter | studied are not particularly Jewish. Some of the arguments in the text have been
derived from Islamic traditions and the treatment of the subject of repentance is clearly at variance
with the treatment in Mishna and Talmud, especially in the lack of orientation on the Day of
Atonement. Therefore it was concluded that the Hidaya was a book in a mixed Jewish/Sufi tradition

aimed at a Jewish audience.

The translation into Hebrew by Juda Ibn Tibbon (Hovot ha-Levavot) strongly follows the Arabic syntax
in a one-to-one word order and almost all Arabic expression can be matched by a corresponding
Hebrew expression. As a result of this possibility to match on a word-by-word basis, | compared the
original and the translation using a “comparative model of evaluation”. This method had the
advantage that changes of meaning could be detected on the word level by comparing the semantic
fields of the source term and the target terms. Also a lexicon of terms used could be made. From the
ample variation in the lexicon it could be deducted that the translation by Ibn Tibbon is certainly not
slavish, as has been suggested in literature.

In the translation several changes of meaning were found. Partly these were the result of normal
variation always occurring during translation. Partly these changes appear to have been caused by
subtle adaptation to the main stream Jewish views. Yet, on the whole the translation was reasonably
faithful. Ibn Tibbon used a form of Hebrew with strong influence of the Arabic original. It comprised

new inventive meanings and expressions that would cause misunderstanding to the later audience.

Also the concise editions followed largely the technical structure of the original and its translation. As
a result the major technical points representing the principles and limitations of repentance and how

to accomplish it, survived the process of summarization in a simplified concise form. The
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interpretation of the Hebrew full of Arabisms of the Ibn Tibbon translation caused incidental

misunderstanding.
However we found a number of adaptations to changed cultural conditions.

First, the general call for submission to God out of thanks to God, tended to be replaced by the call
not to trangress and to perform the prescribed commandments. At the same time the broad and
unlimited category of duties of the heart tended to be interpreted as traditional regular
commandments and the Sufi distinction between duties of the hearts and duties of the limbs was
replaced by the traditional positive and negative commandments. In this sense and in terminology as

well some of the Sufi nature was lost.

Even though the concise editions claimed to have educational aims in practice they became
embedded in the Jewish ritual cycle. Ibn Zerah included the summary in a treatment of the rites of
New Year and the Day of Atonement, the other editions were intended to be read in preparation of
the High Holidays. In this way the original Sufi-like repentance during the whole year in preparation

of the end of life was replaced by a Mishnaic/Talmudic orientation towards the Day of Atonement.

In his introduction Bahya had expressed that the duties of the heart are different from the 613 duties
(commandments) from the Tora and ‘their offspring” unlimited in number. In the discussion we
suggested, that the inclusive tendency to treat the duties of the heart as just commandments which
we found in the concise editions, may be related to the Maimonidean tendency towards concrete

legislation and ordering of the mitzwot.

The adaptation of the Sufi repentance during the whole year to the ritual embedding in the cycle of

the Jewish year is considered as a form of syncretism.

72



Appendix | — Source texts in Arabic, Hebrew translation and concise editions
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Appendix Il = English summary of the Hidaya (chapter on Teshuva)

Introduction:

This chapter explains the principles and limitations of Repentance and the ways to fulfill it.

Humility is its basis and starting point.
Teshuva and the call for it are necessary.
By logic or from God’s Book and through His prophets we know that:
o humans are unable to perform their duty due to God,
o their behavior is varied and may be good or bad, so we need the bridle of the law and
must be curbed by discipline.
God’s goodness empowered them to correct from neglecting his submission/compliance, and to
to repent and return to Him.
He urged through His prophets and would be generous to our excuses on compliance and
promised us to readily accept our repentance and return to Him, even if the disobedience was

protracted.

8§ 1: Definition of Teshuva

Teshuva is the restoration of submission to God after leaving it for some reason, erring on it, and
correcting the omission,
Leaving the submission to God may be of two kinds:
o leaving what God commanded to do, thus shunning Him; in this case the way to correct
the failure is through endeavor to do these commands, recommencing with the need for
[all] constituting elements mentioned in §4,
o doing what God forbade, thus rebelling against Him; in this case the way to correct is
beware of recurrence of any of this type of deeds and preferably doing its opposite with

need for [all] constituting elements mentioned in §4.

8 2: Three types of penitent persons:

1. the penitent whose passion is stronger than his mind; if he gets the opportunity for
disobedience he will not give it up, but then regrets his perpetration. He regrets in words,
not in his heart and his acts. He deserves God’s punishment,

2. the penitent in his heart and his limbs, who fights his passion with his mind, does spiritual
exercise, and fights his desires until he subdues them, and desists from what is disgusting to
God. Yet, his lower soul, desiring to revolt Him, and continuously contends him to disobey
God. Although he desires to suppress it, at times he wins and at times the lower soul wins.

The pardon [can] not [be] complete until he completely exterminates the sin.



3. the person completed all conditions for the Teshuva, his mind subdued his desire, his
examination of conscience guards152 his lower soul, he fears his Creator and is ashamed
before Him, he is aware how enormous his offenses and his sins are, he distinguishes the
loftiness of Him whose orders he disobeyed and whose word he violated, he faced his sins
and takes them regretting upon himself, and asks all his life forgiveness on them until his

appointed time. Such a man is entitled being safeguarded by God.

§ 3: Needed knowledge/understanding for a person to be able to repent:

the disgustingness of [the result of] his actions,
the wickedness of his own behavior153,
the need of retribution and punishment,

all sins are recorded in the book of sins™*

A A

returning in repentance is the medicine and the way to reover from his bad deeds and
repair his errors,™
6. judgement of the own lower soul, weighing:
o God’s given good with the own disobedience to Him (instead of thanking Him),
o punishment for disobedience with (short term) the pleasure,
o recompensation for good deeds with pains in this world and the world to come,
7. the firm will and perseverance in heart and conscience to abstain from bad deeds.

§ 4. Constituting elements of the Teshuva™®

® remorse,
e abandoning his sins,
e asking forgiveness,

e guaranteeing not to return to what God forbade,

2 The Arabic version gives ;ouol, IV probably meaning enclosing, guaranteeing, guarding. The lbn Tibbon translation by

TNNN supposes asls. Sassoon translates in my view erroneously who constantly makes a reckoning of himself.

133 | his translation Ibn Tibbon speaks about V10 21N, this may have been to stress the difference with the first item, or

even the addition of an element of guilt (due to influence of the (Christian) environment(??)), but it is more likely to be due
to confusion between the Arab source term 4> 5 and «.> 52 as used in the next sentence, meaning the need for. Tsahalon
did not differentiate between these elements so his second item equals the third item of lbn Tibbon, and is total number of
items is reduced by one.

5% |n terms of Ibn Zerah: MY 1INDE" X9 121y INX' DX

135 |bn Zerah gives briefly the quintessence: INXVN1 1NN MXIDT 19IX NN D

138 Often the first step in the process is considered to be the awaking of the awareness, but this has already been

extensively treated in paragraph 3. These elements are taken over by the summarizers, but Tsahalon combines the
reference with the treatment in the next paragraph (§5)



§ 5. “Conditions” for each of these element of Teshuva:

l. Conditions of remorse:

a.

e.

fear for rapid punishment by God on previous sins,

contrition and submission,

change of cloth and adornments, show remorse in food choice and behaviour,
crying, weeping, sadness on the previous,

self critique and self humiliation.

1. Conditions of abandoning the sins:

o

avoid all God forbade,

in dubio abstine (fence around the law),

avoid sins —in case of opportunity — for fear of punishment by God only,
avoid sins for shame for God, not fear of humans,

avoid bad deeds by denunciation of the desire to do them and express in

intention and language not to repeat them.

lll.  Conditions of asking for forgiveness

a.

admitting sins and overestimate/ (not underestimate) them in intention and
conscience,

always remembering and keeping ones eye on it,

supererogatory fasting by day and praying by night, free of worldly involvement,
supplication to God and always seek to conciliate Him in forgiveness of sins and
pardon and acceptance of repentance,

endeavor and diligence in cautioning people on disobedience and scaring them

for the punishment by God.

IV.  Conditions to guarantee not to return to what God forbade:

a.

comparing the instant repulsive and quick forgotten lust with the eternal lasting
pure unworried, undisturbed future joy,

being conscious of the deadline of death while God is displeased on previous
shortcoming on the laws,

recapitulating the period of turning away from God in confusion about obedience
while God incessantly bestowed His graces

refusal of all acts of injustice, avoidance of the forbidden, desisting from harm to
all creatures,

deduction of the glory of the omnipotence of God, whose orders one disobeyed
and whose bridle of compliance and the tradition of his rules of conduct one

escaped and reproof and reproach of one’s ego for that.



8 6. Teshuva may be aroused by 4 causes:

I Men’s own discernment about God and reflection about His persistent grace,
II.  Through getting rebuke on his evil deeds from the language of the prophets, or from His
truthful book, or from preachers for the submission to to God or from warnings,
1. Seeing that man is tested and admonished, he learns from the punishment of his neighbors,

V. Punishment for the sin.

§ 7. Elements which harm the return to God:

I.  willful persistence of the wrong
1. recidivism
M. postponement

V. partial return (so continuing part of the sin).

§ 8. Comparison between the repentant (after full return according to all conditions) and the pious.
Three results of the comparison are possible and which one is valid depends on the type of sin:

e they are equal (after shortcoming in (minor) obligations “do”),
e the repentant has an advantage (after a small sin against obligations “don’t”)
e the pious has an advantage (after a major sin against obligations “don’t)

8 9. Does Teshuva relieve of each sin?

e Sins between men and God are either
o duties of the heart or
o many duties of the limbs
Teshuva is possible [by compensation] “of the same type” as the sin)
e Sins between men and other human make Teshuva difficulty for various reasons:
o Problem (P): the wronged may be dead or distant, Solution(S) (§10): if he is distant,
God will facilitate their meeting, if he is dead God will help the sinner to spent money
to the heirs
o P:the money may be gone
S: God will give him money to repay (and be excused)
o P:the wronged may not forgive his (bodily) harm

S: God will put love and contentment in his heart, so he will be kind,



o P:the sinner may not know whom he wronged or to which amount
S: God will make him successful to spend for general benefit (including the wronged)
o the illegal capital may be inseparably engaged in a multiple of legal property,
e Further barriers to Teshuva
o the wrong became an inherent habit
o bloodshed, violence, slander causing killing,
o loss of property due to slander to authorities
e Shame that continues to spread
o P:illegal intercourse leading to the birth of bastards
S: God will destroy the trace
o P:lying and speaking malicious
S: if he sinned against the honor [as well as money] and admits after the person’s
death at the grave in presence of all his brothers, he will be forgiven (by God)
o leading people astray to heritics, err and make err in (matters of) belief
o being able to lead others to do the commanded and prevent the forbidden and
failing to lead them the right way/religion
8§10. How are the means to accomplish for whom the Teshuva is difficult.
This paragraph consists of two parts:
e Sins exist in two categories — towards God only or towards other humans, but in either case,

7 How the

God will facilitate the Teshuva, if all conditions mentioned before are met.
problems mentioned in §9 are expected to be solved has already been given there, as
solutions along with the problems,
e acall to convince his audience not to wait but to return to God now, including full use of
rhetorics:
o asking for the sympathy of the audience (e.g. oh, my brother, proposing in we form
(shall we not all be prepared, do not let my etc.),
o reconfirmation of the audience (your good understanding, noblesse oblige, you have
a bright spirit, judge for yourself),
o do it now (the gate has not been shut; if death comes it may be too late; the day is
short)
o pressure (you will be asked; hurry; nothing remains hidden to God; you will remorse)
o stimulation (wake up, prepare; give it a try; raise your zeal to the Highest)
o play on sentiments (how not to be ashamed; have mercy with your soul)

o own interest (there is benefit to Gods servants

7 This division of sins into those against God and those against humanity has extensively been treated in §9, so the
whole discussion gets blurred when all are treated alike under one common denominator.
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Appendix VI - Introduction to Margaliot Tovot by Isaac Tsahalon
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