Tsipora Rakhovskaya

BEYOND REPENTANCE: R. MOSES BEN JOSEPH TRANI’S
NOVEL DEFINITION OF TESUVAH"

R. Moses ben Joseph Trani [= Mabit] was
one of the most influential Sephardic rabbinic
authorities of the 16th century. Born in Saloni-
ka in 1500, Mabit became a colleague and rival
of Maran Joseph Caro, in Safed, where he died
in 1580.' These two legal authorities engaged in
various well-known halakic disputes, such as
the application of Biblical agricultural laws in
contemporary Jewish Palestinian settlements.?
Mabit’s last name is a remnant of family origins
in Trani, Italy. However, whether the family was
originally from Spain and moved to Italy,? or the
reverse, is unclear. Meir Benayahu argues that
Mabit’s family was originally from Trani, Italy,
and moved to Spain at an early date, residing
there for a significant period of time. After the
expulsion, the family migrated, first to Portugal
and then to the Ottoman Empire.* R. David Con-

* This article is based upon a chapter of my Ma-
ster’s thesis “Rabbi Moses Trani (Mabit): Concep-
tion of Teshuvah”, Bar Ilan University, Ramat Gan
2016, completed under the supervision of Dr. Judah
Galinsky, to whom I am extremely grateful for nume-
rous contributions and revisions. I also thank Leor
Jacobi and Naftali Ben-Porat for attentive editing
and many helpful and thought-provoking comments.

! For a full-length discussion on the exact year of
Mabit’s birth and death, see M2’ JpoarvnTT 1.0
JAR 12 0N L1 M0 L,“0aNnm IRP 401 M 10 A DAY
P-170P 'Y ,2”72wn ,D’5W17’.

2 See DIMITROVSKY, ibid. and ©1n519” ;123 2py° 200
n7IWn 107 1N L “niawa 021 NNtaa v AR an.

3 See ,290 'O ,A7aWN DHWIY ,0"MAN MR 5N OUA
137 'y and Trani, Moses ben Joseph, Encyclopaedia
Judaica, Ed. Michael Berenbaum and Fred Skolnik,
Vol. 20, 2nd ed., Detroit 2007, pp. 91-92.

* See the discussion regarding the family’s ori-
gin in ohwry LJARP 01 27 170 M2 {01 10N RN
R73wnN. Also see DOWI MDD VAN MTIIN 33T MDD
43-44 'y yown.

5 See, 154 ohwn o910 Dw ROMR TIT q0Y oR M
'V 77IwnN oy ,LAPY-1A Y ,D’xﬂ'l'} nayn and M7 M
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forte and R. Haim Yosef David Azulai [= Hida]
claim that Mabit was a descendant of R. Isaiah
di Trani [= Rid], the famous early 13th century
Italian Talmudist.” However, though both Mabit
and his son, R. Joseph Trani cite Rid’s rulings
several times in their respective responsa, they
never mention any personal connection.’® None-
theless, Mabit’s family identified with the Spa-
nish community and Mabit himself became the
rabbi of the Spanish community of Safed upon
the passing of R. Joseph Caro.”

Beit Elo-him, Mabit’s comprehensive and
systematic moral-philosophical work, was publi-
shed in Venice in 1576, four years prior to his
death.? Its three gates (sections) were dedica-
ted to topics considered cornerstones of Jewish
religion: prayer, repentance, and principles
of faith.” The order of the sections was chosen

2,775 97 ,nrTR RP 0NanpD.

% See the discussion in SINGER, ibid.

T See NUMUIRD MONARI TIAD KRR ,OpPn [or
,OORIM LY 7790 nwn L, “Anam nbnp — on arna
own oW, pp. 460-478, and "3 T pww 12 AN
(872wWn) 772 R MR 5P T80, pp. 23-64, on the
Spanish communities, their pride, unity and sense
of superiority over other communities.

8 For this article, for the first two sections of
the work, Sa’ar ha-Tefillah and Sa’ar ha-Tesuvah,
we used the Kiryat Sefer 2005 edited by Avshalom
Gershi, which is based on the Venice printing of the
work, see NMTAN ,0PHR A IRIOD AOY 12 AWR M
nrown a0 nmMp vl LR, (Henceforth: Sa’ar ha-
Tesuvah and Sa’ar ha-Tefillah). Since that edition
does not include the last section of the work, Sa’ar
ha-Yesodot, we used for that section the Jerusalem
1985 edition, which is based on the Warsaw prin-
ting, see N'1 TIN1 MMD YW IR 701 12 7wN M
154-567 'y ,n"nwn 09w ,0'pHR (Henceforth: Sa’ar
ha-Yesodot).

?See, Sa’ar ha-Tesuvah, Introduction, p. 6:
o'phy b 0w ww mnnan on awdw. Interestin-
gly enough, in R. Albo’s Sefer ha-‘Iqqarim, the di-
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according to the needs of the readers. All Jews
have an obligation of prayer; most would be
required to repent for their sins, and only few
would be able to understand the principles of
faith.' Even so, the last section, Sa’ar ha-Ye-
sodot, with its sixty-four chapters, is by far the
most extensive one, as compared to the twenty
and eighteen chapters of Sa’ar ha-Tefillah and
Sa’ar ha-Tesuvah, respectively. Nevertheless,
each of these three gates presents a complete me-
thodological study of its subject matter. In this
article we will discuss the key underlying feature
of Sa’ar ha-Tesuvah, the author’s abstract defi-
nition of the commandment of tesuvah provided
at the opening of the treatise. Since “repentan-
ce” generally refers to internal regret or remor-
se, we will adopt the author’s original Hebrew:
tesuvah, as a legal term referring to a com-
mandment with various behavioral norms and
rules, including, but not limited to, repentance.

A. Conceptual Definition of Tesuvah

Tesuvah is a popular topic in both Talmu-
dic and classic medieval literature; yet, a preci-
se, conceptual definition of it does not appear in
the vast majority of those sources. Apparently,
it was deemed intuitive and superfluous. The-
refore, beginning the treatise with a definition
demonstrates the author’s originality and crea-
tivity. Moreover, as shall be shown, his proposed
definition does not merely modify the existent
understanding of the commandment; rather, it
redefines its very essence.

scussion of the misvah of tesuvah also follows that of
prayer; however, both only come after an extensive
discussion of the principles of faith.

10 Sa’ar ha-Tesuvah, Introduction, p- 9.

' See Sa’ar ha-Tesuvah, 1, p- 145: 973 5p upn
PN Dwib AaMp KT OOWY PR3 INNRYM AaWwnn
KkRONA.

2 Though the spelling of DWNY is rarely seen in
the writings of Risonim, (it would be spelled DY),
this spelling was common in Spain around this ti-
me, for example, it appears over a hundred times in
Abarbanel’s commentaries.

13 See ibid.: Awn NN NP7 LKA AP NHAA M
27 5P 19aYa BN PRANIY IRA 58 29pnn nawna
1R 725 NMan oR 2 Napw an Sy wnpn n Srinh 8N
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Mabit’s precise formulation of tesuvah
states: «We have researched the definition of re-
pentance, finding it to be accurate and complete,
i.e. coming close to God after being distant from
Him due to sin»."" The remainder of the first
chapter continues elaborating upon the meaning
and significance of each of the last four words:
«qriyva Uhasem mi-riyhuqg ha-het»." Qriyva,
coming close, refers to the penitent’s pure intent
to come close to God after being distanced from
Him following the transgression of His will, as
opposed to a mere desire to avoid retribution."
L’hasem, to God, refers to God’s attribute of
mercy, without which repentance would not be
accepted.'" Mi-riyhuq, from being distanced, re-
fers to the distance from God that the sinner ex-
periences prior to the completion of the tesuvah
process.” Ha-het, the sin, refers to the necessity
of a penitence process even for an inadvertent
sin, since one is meant to be constantly mindful
of one’s performance of the commandments.'
Based on the above definition, tesuvah is chiefly
defined not by a behavioral change, but rather
by the state of penitent’s relationship with God.
Sin, defiance of God’s will, is equated with di-
stancing oneself from Him, whereas repentance
is defined as coming close.

One might question Mabit’s interpreta-
tion of the word gader, which we translated as
“definition”.'” Could it be that Mabit used this
word as a reference to the ultimate purpose of
the commandment rather than its definition?
Conversely, might it be his style to provide phi-
losophical definitions to all ideologically orien-
ted precepts? Mabit’s usage of the term can be

H aapnn.

4 See ibid., p. 146:, 5-81 ™ Sy nn owab nom
MWa 0awn nawn Yapn KI0 DRnNa Tona j7an
S5apn 0 RS PIA NTR3 D .DRNNN DT RIAY 9N
oUawn.

5 See ibid., p. 149: nrn 5y oM pinmn nom
n2WNa 2w ROW At 52 Thant 5-8an prnn KRoIN.

16 See ibid., p. 150: *3 Sy AMn XN Koo nHM
DAANA DT AW RVINA TR WA RITW KON D)
5p Maybn R 1 H5-8R0 NTAYa N 0 K7D 0anwh
Nvna Swas i 8H AT

7 This term is typically used in the classic
sources to refer to either the exact delineations of a
certain obligation or a fence around it. It is rarely
used in the context of a conceptual description, thus
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understood by taking a closer look at Sa’ar ha-
Tefillah, the first treatise of Beit Elo-him. Ma-
bit began Sa’ar ha-Tefillah with the definition,
gader, of prayer, just as he began Sa’ar ha-
Tesuvah with the definition, gader, of tesuvah.
If the definition of prayer was a reference to the
purpose of the commandment, one would expect
it to refer to one’s closeness and connection to
God. After all, prayer, not repentance, is the
commandment that is classically referred to as
worship of the heart.'®

Yet, no mention of the state of one’s rela-
tionship with God is found in Mabit’s definition
of prayer. Though he introduced the definitions
of prayer and repentance in an identical fashion,
his definition of prayer states: «We found the
following definition to be correct and complete:
man’s request from God for the fulfillment of his
independently unattainable need»." The defini-
tion provided here is concrete and has a clear
behavioral aspect, i.e. a man must verbally ask
for his needs. Evidently, this definition does not
constitute the ultimate purpose of prayer, only
its basic definition. Therefore, the term gader,

to understand the exact meaning of this phrase in
context, one might want to clarify Mabit’s usage of
the word.

18 See BT Ta‘anit 2a, Maimonides, Misneh To-
rah, 1,1 ,0u702 0721 79an n5n. Furthermore,
see NMTAN ,n’m YTINY TMIRND PUNRON ,17’:171P73 poxR M
anTRN Lown L,DWI SR PHN LA — DuwIw-n
divides all the misvot in seven categories. Prayer is
placed in the category of 252 mm5nn nen, whereas
repentance is placed in the category of Mm5nn MmN
q132. Compare to Rabbi Joseph Soloveitchik, howe-
ver, who states that both prayer and repentance fit
in the same category, for confession is the verbal ex-
pression of repentance, just as the words of prayer
represent an expression of the deeper connection,
see ,na SYaw OIaT AWNA SY ,A1T 0T M ,PYRAI0
37-44 'y ;175wn obwry RYa ‘8 namya.

1 See Sa’ar ha-Tefillah, 1, p. 13: 1123 1773 1IRYDY
MY IPKRY TR 22T 5-81n DIRA nwpa XWM ,D5W1.
To clarify, Mabit states regarding prayer, 7Ipy "
=272 858 W AR 3 03,350 N R, see Sa’ar
ha-Tefillah, 3, p. 26. This statement could clarify
the distinction between the obligations of prayer and
repentance — prayer is fulfilled only through speech,
whereas repentance can be fulfilled internally.

20 Compare to 5w DI WINTH MNao ,7028 727N
DTaY ,0MIPWwn MY N3P 1700 RN :NAX 1IN
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as used by the author, is a definition, not a go-
al one is meant to aspire to in his performance
of the commandment. This comparison suggests
that introducing the discussion of a precept with
its definition is characteristic of the author’s ge-
neral style. The conceptual approach, however,
is specific to his understanding of tesuvah.”
The abstract nature of the above defini-
tion of tesuvah modified the requirements for
fulfilling the commandment. If tesuvah is defi-
ned by its effect on one’s relationship with God,
then only tesuvah predicated on one’s wish to
come close to Him can be considered comple-
te.”! Conversely, one motivated by external fac-
tors or even fear of heavenly retribution would
not constitute proper tesuvah.” Thus, tesuvah
with perfect behavioral consistency but wrong
motivations may be considered more deficient
than one with insignificant behavioral changes,
but motivated by a desire to come close to God.
Through this definition, Mabit emphasized phi-
losophical, rather than behavioral, aspects of
the commandment from the very beginning of
the treatise.” Consequently, this definition tran-

5WN NMapn NYONIMKR ORI, p. 330 (Henceforth:
PacHTER, Safed), who suggests that each of the three
sections of Beit Elokim corresponds to a different
method of fulfillment: Sa’ar ha-Tefillah correspon-
ds to speech, Sa’ar ha-Tesuvah corresponds to ac-
tions, and Sa’ar ha-Yesodot corresponds to thought.
However, in light of the above, this suggestion appe-
ars difficult to accept.

*! See below, n. 55.

2 See Sa’ar ha-Tesuvah, 1, p. 146: N2 12 DR
an 5y imeay 'nh apnnd KRANw MR Aawna awn
WIP TR "D LL0HY RIY TMYRN WIYR 5P K91 02T 2pw
wnynn e nnwy TNAWN MDY KR ATNOW IR PR
Though the question of invalidation of tesuvah by
the penitent’s improper motivations is never clari-
fied in the treatise, in the two places where Mabit
discusses tesuvah out of fear of punishment, it is not
completely accepted. In his discussion of the genti-
les’ ability to do tesuvah, Mabit states that if they
do not return to God wholeheartedly, but only out
of fear of punishment, their repentance only assists
them in this world, but not in the next, see ibid. 14,
p- 209, also see ibid. 16, pp. 217-218 for the discus-
sion of temporary tesuvah in order to avoid a speci-
fic punishment. Also see PACHTER, Safed, p. 336, for
a discussion of this definition.

2 See PACHTER, ibid.
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sforms the approach to the commandment, as
well as its technical details, requirements, and
aspirations.

Although the presentation of the definition
presupposes its clarity and universally-accep-
ted nature, upon comparing it to the previous
sources, one perceives the author’s innovation.
Below we offer a brief analysis of earlier defini-
tions of this commandment and the emphasis on
coming close to G-d through its performance in
those sources.

B. Analysis of Prior Opinions

In the Biblical sources, we find many di-
spersed accounts of individual and national re-
pentance, as well as calls for the people to re-
pent.” In fact, the phrase: «return to the Lord,
your God» appears twice in Deuteronomy.?
Nahmanides, in his commentary to that verse,
elaborated upon returning to God wholehear-
tedly in the process of tesuvah.”” Nonetheless,
it is difficult to form an accurate and complete
picture of Biblical repentance.*®

Subsequently, Midrasic and Talmudic
writings demonstrated a clear development in

? See the unabridged survey in my thesis.

» For individual repentance, see Samuel II
12,13-18; 24,10-17, for national repentance, see
Samuel I 7,2-6. Also, see ,“nawn” ,ynw-RN SR
1102 v ,27% 2 ,07wn 05w ,nMayn PTabRRIR,
(Henceforth: Ta-Sama, Tesuvah), for an in-depth
discussion of all the biblical accounts of Tesuvah,
see "2 ,L™WN , AR YN ,RIPHA PN ,IOAPY’ WY 270
121-144 'y ,“Kpnn ™02 nwna” .

2% See Deuteronomy 4,30; 30,2: TPYR /11 7Y Nawn

2T See 12379 1IN WA L(17anY) jAM 2 nwn M
DOV, 277 7o Dupw nTan Ljnn: A awn M
479 'y ,2:5 0137 /2 2 ;77wn. Since R. Arama’s and
Abarbanel’s commentaries to this verse appear to
extend far beyond the literal meaning of the text,
they shall be discussed below.

2 See MTA NPTOD O ,NT WITRN HY 1T HOY
'y ,1998 ohwry ,0M3Y0 A00NNIR L,DIANKR N7
404-405.

2 See HW MIPNNI MM IR ,NAWNY P 21T
591 AMWNA 5Y TINA L,“DTAR DA D3 PANA YA
DA Lo 'R PR T Y L0 ]’D’JZ‘? W NMIN RN
22-13 'ny ,n7own 33 and Sw mnaa wyn 2717” ,a wn
,(3 DN n) ®RpwN R Y7t mAaoa aawn Hya
159-181 "ny.
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establishing a certain set of behavioral norms,
as well as setting an ideological foundation for
the commandment.?” Talmudic sources discuss
the commandment’s unique value,” its deep ef-
fect upon the penitent and the entire world, the
penitent’s spiritual status,* and the closeness to
God attained in the process of tesuvah.*> Howe-
ver, despite the breadth and depth of its discus-
sions regarding tesuvah, they were not arranged
in any logical sequence, as is characteristic of
the Talmud.*

A systematic list of the requirements for
tesuvah can be first observed in works of the
medieval scholars, firstly R. Saadiah Gaon
(Babylon, 882-942). R. Saadiah identified four
aspects of the tesuvah process: abandonment of
the sin, regret, request for forgiveness, and re-
solve not to repeat it; all of which are derived
from a verse in Hosea.”* R. Saadiah maintai-
ned unequivocally that even if the penitent is
unable to stay true to his genuine resolve, his
tesuvah would still be considered valid, thus
emphasizing its internal, rather than behavioral
aspects.35 Yet, as the commandment was presen-
ted as a specific legal response he did not provi-
de an abstract definition.

Subsequently, Rabbi Bahya Ibn Paquda

30 See BT, Yoma, 86 a-b.

31 See BT, Berakot 34b.

32 That newly attained closeness is implied in
both of the above Talmudic sources. One of the
praises listed in Yoma 86a is Ty npanw nawn nnm
7227 K02, whereas the penitent in Berakot 34b, is
described as 21p% 97 Rwa pInd.

3 See HNYw nMTAN LM 12 Awn At and
343 'Y /2 DR /273 17wn , 05w, where Nahmani-
des confirms this idea, T5N2 N2WN M7 1%A 8 D
013 1A AT 5N Pa TN 0anan pa.

3 See ,MIYTAN MNAKRI TMAIN 0D IR TYO M
5wn ohwr ,naRp 2 RMTAR L,Duam PR, Vis,
p- 182, (Henceforth: Emunot we-De‘ot) DNYIINI
5RIWY N2’ 19K L,TWNN DIPA2 RIPAI DRIAIPN
OR 121w 02T DaAY IR TAYA NOWI 3 THOR 0 Ty
11Naw 0™ AnHWH 20 AP Y RN 92 1OKR 1IART N
1NHR T AR KDY 23731 KD 00 HY upwr RH MWK
AR W LA 1R (A - 3 T Ywin) AT nwynb
1¥17,N5W "2 1IARI DRVNA DAY W RIM 13 DAY

.D9Wwan1 o'wa DAn ORLAA 2 Y AR ,nYANN 13

RH MWK 1IAKRT 77820 NWRA 13 A¥ID,00Y 1R 190K
AwYnh 1IHR T AR KD ,3071 KD 010 S apwr
nIWR NaY YW 0.

% See Emunot we-De‘ot, ibid.: DTRA ™2 TP IRANR]
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(Spain, 11" century) devoted one of the ten sec-
tions of his magnum opus, Hovot ha-Levavot, to
repentance. The work was dedicated to the “du-
ties of the heart”, thoughts and emotions which
men are obligated to entertain on a constant
basis.*® The dedication of one of the work’s sec-
tions to tesuvah underscored the author’s philo-
sophical conception of the commandment. Unli-
ke R. Saadiah, R. Bahya presented tesuvah not
as a response to a concrete transgression, but
rather as a continuous obligation upon man.*
Additionally, R. Bahya introduced this precept
with a new conceptual definition: «repentance is
when a man is reconciled to obeying God after
he has failed and sinned, as he retrieves what
he has lost by sinning».* Though this definition
mentions the specifics of the sin and presumes
a certain change in penitent’s behavior, it is an
abstract definition, which portrays tesuvah as a
return to God’s service after forsaking it, rather
than a response to a specific sin. We suggest that
just as R. Bahya’s definition served as an intro-
duction to his original presentation of tesuvah,*

AN ,nawr 85w ohw 253 nawn nya oo wKa
PR L,INIWH 12 NR MKRND IARWH DR .ODPA NN
,A2WNN TP PAW N O BN IR L0700 NN
INRY W an vy anan.

% Regarding the constant nature of those misvot,
see PN :Mabn MM M0 990 AP j3 Ra M
AWNa WY LOwn 0w ,naRp Y nmTan ,ounm
(Henceforth: Hovot ha-Levavot), Introduction, p.
21: 502 1hp 1M R NRAD IR AT A0 XAV NORR
IPRY MI2PR NI Yarm nvnwn 1nd opn 91t
TIRT, ONA DY WK .0pA 5221 1t Haa by nan
PRI ,DA3 PO PR LIPA D Y TAn by nan onw
110 anh R5nPNR 15, Also see :AWNN L,PPIW WRW
T1,193pa TR A0 aa ,napn owmn mnana
n7awn P, (Henceforth: SOKEK, Tesuvah), pp. 31-
32, regarding the exceptional nature of the work in
its view of the commandment.

37 See ibid., pp. 37-38: ,nn SV MpRANA WK
Da"N DAY N3 MONM ANawn R DIR 1Y pRw
DIOM DYV NIPN IR MM TANN 01D 0 Nmayn
A2WNA DR MYap 72°85 ,AmYon Dnwpa nawnn KN
maabn mamn nnad Waw 1o, Also see: ;1AW MYOR
90N NTINA PNA PAA YRR TR YW nawnn 71T
o raoyah ny-ana T ,Ymathn man- Sw
32 (1) ndwn , nbap Sokek, Tesuvah, pp. 34-35,
and ,“130WR *TON YW WA DN MTINY” T qov
,DOWI 30w L,00w wR A Y IR Har Tina
221-228 'y ,n"nwn, regarding the fundamental diffe-
rence between R. Bahya’s and R. Saadiah’s approa-
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so too did Mabit’s definition.

Many later works of Jewish philosophy
and law presented halakic structures of the
commandment; however, those that offered a
comprehensive approach to tesuvah did not
provide its abstract definition. Approaches
towards a definition are found in the biblical
commentaries of Don Isaac Abarbanel (Portu-
gal, Spain, ltaly 1437-1508) and R. Isaac Ara-
ma (Spain 1420-1494). To explain the concept of
tesuvah, Abarbanel cited a parable of a person
walking the wrong way and getting further and
further away from his goal. In order to reach his
goal, he must turn around and walk in the cor-
rect direction. Abarbanel defined tesuvah as le-
aving the evil path and returning to God, i.e. the
righteous path.” R. Isaac Arama (Spain 1420-
1494) discussed the purpose of tesuvah in simi-
lar terms; though he used the term sod, essence,
rather than gader, definition.*' Yet, unlike Ma-
bit, neither of them provided a comprehensive
approach to the commandment, distinctive in
formulating a definition and consequently inte-

ches to tesuvah and the possibility of the perfection
of man.

% See R. Bahya ben Joseph ibn Paquda, The
Book of Direction to the Duties of the Heart, Tran-
slated by Menahem Mansoor, London 1973, p. 330
(Henceforth: Duties of the Heart). See Hovot ha-Le-
vavot, ibid.: ' NyNwNb DTRA PPN X7 AW TIYW
"ann 15 qonw nn R ia Yo UNN KW INK. This de-
finition might explain the author’s insistence on the
totality of one’s penitence. For further discussion
on R. Bahya’s approach to Tesuvah, as following
from this definition, see M.S. STERN, Al-Ghazzali,
Maimonides, and Ibn Paquda on Repentance: A
Comparative Model, in «Journal of the American
Academy of Religion», Vol. 47, No. 4 (Dec., 1979),
pp- 596-600.

% R. Bahya’s presentation of tesuvah as a return
to God’s service was not limited to the first chapter.
A portrayal of the slave, who is choosing to return to
his master is used throughout the work, for example
see Hovot ha-Levavot, Sa’ar ha-Tesuvah, chapter
6, pp- 315-317.

0 See NMTAN HRITVNAR PR WaH ANNA WIS
R:5 0™MaT ,07wn oYW LA 2 o0 wiaR, (Hen-
ceforth: ABARBANEL, Deuteronomy), p. 477: 123
"ONRKD 'AINN Jwn 0972 na% wr MR oanyn
NI ' OR 2w 10T YW NP LAYIN DIITN 1w
AT N2WNA PIY KRIT AN IR WA TIT0.

1 See DHWI ,0MAT ,PAY NTRY L,ANKRIY PR M
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grating it into an extended study. Nonetheless,
as Mabit continued in the footsteps of the Spa-
nish fifteenth century Jewish philosophers, one
should not underestimate the potential influence
that the above two classics exerted upon him.*
As to the centrality of achieving closeness
to G-d in the process of tesuvah, there was a
generally increasing emphasis on attaining it in
classic medieval works. R. Moses Maimonides
(Spain, Egypt, 1135-1204) in Hilkot Tesuvah
and R. Jonah Gerondi (Spain, 1200-1263) in
Sa’arei Tesuvah presented coming close to
God as the culmination and possibly the goal of
tesuvah.* Rabbi Meir Aldabi (Spain, 14"" centu-
ry) in Sevilei Emunah* went further so as to pre-
sent coming close to God as an inevitable result
of basic tesuvah, one consisting purely of con-

1984, (Henceforth: ‘Agedat Yishaq), p. 111: Rim
RI77 TIT2 DRV NAWA P APKRY 721wnNn 710 DNK3
nninn 780 N2 1950 WK,

42 See PACHTER, Safed, p. 341.

B See NAPAY AW ANT ,7,6-7 nAwn madn
TAOR Y SR A nRIw--nrawh oTRA DR
T 0IY) 7 DIRD TY DNAW ROY RN L(AT Ywin)
DIRI DRI 2N DR AR L(R,0W ,0W ;0,00 ;N,0v
1 ,AWNa MON o8 D3 (KT AT Cwn HR 7
MW AT A WK DPINAAa DR NA3pNn Awna .paTn
SRR AR RIT OV A PO PR ,01pnn e
5721 AT N WAR A2WNN NHYn AR N3 LT anp
,0213 , 009 T7an PR, DTN’ NRIY SR ORI
DY NRIW ,7IPI PRI PP (2,01 1YW DIPOR PO
men A (10,8 YY) Pmw R 058N 1310 1D
OI27 ,D2TM DKRT WpPa N NKRIW 11591 MR AT
,(,8 "aR5M) 'oPN5T 30N 023 0 N L(20,R IYW?) MNRN
oP (82,1 1P WA 19IRT ,DMAT BY 190 D my
DPPOR /N2 ,0PATA ,DNRY INRIY AW PATIN RI7
NRYIRAPY D0 A MKW TN AN pe (7,7 oM7)
(72,70 1Y) 'MIYKR. Maimonides’s dedication of the
last chapter of the treatise to the discussion of lo-
ve for God seems to present it as the culmination
of tesuvah. Similarly, R. Jonah states, M3 nam"
TP WP 58 DR pnY NAATNRN opll ,Tl:HWﬂs man
waIn Anvn 8 IR, Mo KRenn nawn 535 ok, X0
OTRA NV WK MO 1A RYI MNPa Nrad 0Hw Imv
" ARANY IWRD M NR AN 12Y DR, see THAM MY M
6'y ,7wn pha Ma ,n2wn Mpw,.

# Despite the fact that there are only a few
disjointed mentions of tesuvah throughout the work,
one cannot eliminate the possibility of its influence
on the Mabit, due to its popularity at the time. For
an explanation of the work’s scope and significance,
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fession and refraining from sin.*” In Or ha-Sem,
Rabbi Hasdai Crescas (Spain, 1340-1410) stated
that the sole reason a penitent can experience
true anguish over his transgressions is due to his
love for God.* Thus, love for God, appears to
be tesuvah’s underlying current, which enables
the penitent to complete the process. Nonethe-
less, as the above two sources did not present a
comprehensive discussion of tesuvah, the con-
clusions one may draw from them are limited.

R. Hasdai’s student, R. Joseph Albo
(Spain, 1380-1444), however, presented a com-
prehensive, philosophical study of tesuvah,” in
which he attached a greater role to love for God
in this process than his predecessors. In fact,
the unique importance that he attributed to this
commandment is due to its ability to bring one to

see ™9 NNNAR HAY 980 YW rRmIpn Ipny” L pamw a7
17P-27Y P ,(T73WN APR-1O"1) TP 10 ,YTTIR RN,

5 See: ,R7IWN DHWIN ,ANNAKR DAY ATHR PRA
17-18 'y /& 201, for the discussion of the results of
prayer,5y ATINNW ANWIS NNa DIINANM MYann vw
RMION f'lt71}7 R T2 ANKXRLN 5an TMam ARLNY NN
Than 8135 n2p nrenn b, R. Albo appears to
follow this approach in his discussion of acceptabi-
lity of prayer and repentance and its deep effect on
those performing them, see R. Joseph Albo, Sefer
ha-‘Iqqarim, Husik ed., Philadelphia, 1930, Vol. 1V,
Part 1, IV:18, pp. 164-165.

46 See, W'D NMTAN ,DWN IR L,WPWIP RTON I
2 pID a2 POM 3 nRA 1w 0, pp. 380-381:
nNY'w MKRT 9312 ,2101 1 1207 DRTIPN MANynw nnb 2
nINL,ATAYM 12A8A - 90237 mYana nrab Yar .ona
H R 93PN 12T INTA MW QWP 920 NNRKRT AMKRA
T2, also see 127 ;YWY WPWAR 'RTON M NN AR
p7wn xR mInh T nbr, p. 144, and BT, Yoma,
86b. R. Hasdai maintains that had the penitent be-
en motivated by his own interest, his transgressions
would have been of benefit to him, as they would ha-
ve enabled him to receive greater reward following
the completion of his tesuvah process, since MmN
nmora 1% mwya. Interestingly enough, R. Hasdai do-
es not note here that had the penitent been motiva-
ted by fear, his past transgression would have been
of no assistance to him, for Muw H MwWYs M.
Apparently, option of such repentance is not enter-
tained.

1 See 7ADA NAMON NIART DIDIA ,'[’7778 T
'R 93 NUDAMR LPRDIOMT JAOR g0 D Dpyn
75 'y ;77own. Ehrlich notes that R. Albo’s discussion
of tesuvah is one of the most extensive and detailed
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love God.* Moreover, R. Albo asserted that re-
pentance done out of fear is incomplete.* Subse-
quently, R. Albo maintained that a person who
repents sincerely out of fear will grow to repent
out of love with the granted assistance from God
Himself.*® Therefore, love for God is not only
the purpose of repentance; it is a required moti-
vation for any complete tesuvah and a seemingly
unavoidable result of an incomplete one.

As a result of the above brief analysis, we
may see that Mabit’s definition of tesuvah as an
act of coming close to the Almighty presents both
the continuation and change from the previous
tradition. On the one hand, Mabit was not only
going back to the simple reading of the biblical
text, but also continuing in the footsteps of his
predecessors, while building on their understan-
ding of this commandment. Nevertheless, Ma-
bit’s presentation of coming close to God as the
very essence, rather than culmination of tesuvah
was essentially innovative.”! We will now analyze
Mabit’s argument, as well as the sources that he
uses to build and substantiate his case.

C. Mabit’s Position

Understanding Mabit’s argument is chal-
lenging, for at first glance, he offered no argu-

in Jewish medieval philosophy. Also see TA-Suma,
Tesuvah, p. 1104, who notes that R. Albo was the
first to explain why repentance can retroactively
change the past reality.

% See Sefer ha-‘Iqqarim, 1V:25, pp. 220-221.

¥ See Sefer ha-‘Iqqarim, 1V:25, p. 225: Har
5an oW HY Hapw e HY qR ARTA RO NWNNWI
AT DTN 2w Y Spw AN A2wn nrR opn.
In fact, R. Arama, possibly, goes further so as to
refer to teSuvah that is motivated by self-interest
as NN NN, since true tesuvah is meant to be
guided by the penitent’s desire to appease God, see
‘Agedat Yishaq, Exodus, 36, p. 34: X237 937 "1
2wn HR 1 ORI ORI 2Wwn oR’ (R:T RT) DAOR
nwY amHa ,2wn HR nndw natwna 2wh van ok nx
RH ;735 1o»ah 2wH OV a2 nywaw Tnnana Ao,
WINRY NA™MIAN AWNA RN DR TOOYIN nwpad.

0 See ibid., p. 236: AN ®HW AR PR HIm
wnyn nKXaImn RHR MRIW 10D NAARA AHANa Aawnn
MR AW 15NN AR 2wn HR MY RIW WA 00N
7aNRN NAWNA RN Mab nndw nawna Ta.
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ment at all. At no point did Mabit explicitly de-
fend his definition of tesuvah, nor did he show
how it differed from the previously accepted po-
sitions. In fact, in his explanation of the defini-
tion, Mabit did not even cite the classic medieval
approaches; his only sources were biblical and
Talmudic.? Thus, he presented the topic anew,
as if his perspective was universally accepted.
First and foremost, Mabit explained that
tesuvah should be motivated by the penitent’s
desire to come close to God, rather than by fear
of punishment. The purpose of tesuvah is to ful-
ly rectify the penitent’s transgressions. By not
heeding God’s will, a sinner caused two evils: he
brought a punishment upon himself and a far
greater evil of displeasing God.*® Each of these
two evils requires rectification in order to com-
plete the mitzvah of tesuvah. Therefore, if a pe-
nitent merely managed to avoid retribution, he
did not rectify the greater of the two evils. In
order to do so, one must reconcile with God by
regretting past misdeeds and committing himself
to God’s commandments. This is compared to
an earthly king who might not punish his son
or loved one for transgressing his words but yet
still be angry with him.** Since the purpose of
the commandment is to restore one’s previous
relationship with the Almighty, Mabit states that
only repentance which is motivated by a desire

! Mabit’s innovation is further evidenced by

the discussion of the misvah of tesuvah in his earlier
halakic work, Kiryat Sefer. In Kiryat Sefer, Mabit
does not mention the definition of tesuvah or the de-
sired intentions of the penitent, see §0V 12 IWN M
14- 'y ,n2wn madn ,A7070 AWAKRY N80 NP L IKR0N
16 (Henceforth: Kiryat Sefer).
_ » This appears to be his general strategy in
Sa’ar ha-Tesuvah. Unlike Sa’ar ha-Yesodot, where
he cites, evidently draws upon and analyzes a varie-
ty of earlier sources, in Sa’ar ha-Tesuvah, as well as
in Sa’ar ha-Tefillah, though he appears informed by
the earlier sources, it is rare to find citations from
sources other than biblical or Talmudic. Likewise,
he does not openly disagree and rarely questions the
earlier sources.

» See Sa’ar ha-Tesuvah, 1, p. 145, ®Ronn 2"
Yy ,7han 5-811 nwayw 102}75 YA L, awy myn oy
"R 5}7 A32YW AN IR DR ODWIAW 1IN o173,

> Mabit brings down this parable twice: in his
introduction to Beit Elokim, see p. 7 and the first
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to come close to God and appease Him can be
termed tesuvah.”

Moreover, the etymological root of the
word tesuvah is swv, the Hebrew word for “re-
turn”. Mabit clarified that this return must in-
volve a complete spiritual rehabilitation of the
penitent. Prior to sin, the penitent was not only
undeserving of punishment, he was also desired
by God. Therefore, a true return implies not
only an absolution from penalty, but a complete
reconciliation with the Almighty.”® Mabit pre-
sumed that full restoration of the relationship
with God is not fulfilled by mere technical per-
formance of the commandment or regret. In or-
der to achieve closeness to God, one must not
only act correctly, but be pure of selfish motives,
such as fear of punishment.”

The two biblical precepts allowing the sin-
ner to atone for his sins are tesuvah and sacrifice.
Mabit suggested that one should compare repen-

chapter of Sa’ar ha-Tesuvah, see p- 145. This repe-
tition might show the significance of this parable to
the author’s conception of the misvah.

55 See ibid.: TWR NR PN TR NAWN3 2wn 7R
ORI DR OWIAW AN Anan anm ,mya nwa
ann ROW MY 921 ,nawna POR 2T MR 1R
RHW 10 ,n2WN NRIPI AR 1YW a0 O imray inan
™ 5-80 vHY oy o 8Hw ,8vna omp nw anb aw.
For comparison, see Sa’ar ha-Tefillah, 16, pp. 103-
111, where he discusses the need for tesuvah in or-
der to remove the punishment. Also see TwN j2 q01 M
Vv ,0'ax1 ;7 D ,0"0wn n"wy VP TIn ,Niya niax unv
195-196, where Maharit, Mabit’s son, discusses that
only subsequent to the covenant in Parsat Nisavim,
where they accepted God wholeheartedly, would the
tesuvah done out of fear of punishment be accep-
ted. Therefore, we see that Maharit sees a need for
further justification for accepting repentance out of
fear; yet, possibly, unlike his father, he maintains
its validity nonetheless.

% See ibid. 16, p. 217. Interestingly enough, in
the second chapter Mabit provides a different ex-
planation of this root as relating to the essence of
tesuvah, stating that the return relates to turning
back from one’s previous behavior and thought pat-
tern, see ibid. 2, p. 152.

7 See above, n. 8, also see PACHTER, Safed, p.
336. As seen above, the discussion of closeness to
God, achieved as a result of repentance was a si-
gnificant part of the previous discussion. However,
according to R. Jonah’s Sa’arei Tesuvah, this pro-
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tance to sacrifice. The Hebrew term for sacrifi-
ce, qorban, whose root is grb, “near”, indicates
its true purpose. Sacrifice is meant to not only
atone for one’s sins, but also to bring a penitent
close, meqgarev, to God. Likewise, tesuvah, is
meant to accomplish the same dual goal.?®

Mabit subsequently insisted that true
tesuvah must be based on the realization that
even if there was no retribution for one’s actions,
the penitent would never transgress the will of
his Creator.” As seen above, this invalidation of
repentance driven by fear differed greatly from
the classic conceptions of tesuvah and, there-
fore, required proof from sources. Mabit quo-
ted a well-known verse, «Take with you words
and return to God», emphasizing the last three
words.® These refer to the intentions of the pe-
nitent to reconcile with God, rather than attain
any other benefits.®' This concept of returning to
God had been reiterated throughout the Serip-

cess presumably happens on its own as a result of
one’s Tesuvah, i.e. as one grows in one’s repentan-
ce, one automatically comes closer to the Almighty.
Conversely, Rambam’s Hilkot Tesuvah, similarly
to Mabit, suggests that closeness to God is achieved
only through intense concentration. Rambam’s ap-
proach, however, is still very different from Mabit’s,
for Rambam believes that true closeness to God is
destined to be a lot of the few. Thus, in a sense, Ma-
bit might present a synthesis of the two divergent
approaches.

% See Sa’ar ha-Tesuvah, 1, p. 145: M3 "
j[ak] ,1’5& AIpnn i H myyTn mvayn z7l7 28230 [ApPnY
12Wn ANnY MR YN 5}] NA90n KA N2WwnNa 2
1292 172 PHR 2pw nnvhw.

% See ibid.: D3 ™ 12% HR DWW RIN NP0 I
RonH ARM 0 KRS RO HY TN 5-RWIYn 10 ROV
o &2 men HY MapH ’HW.

0 See Hosea 14,3: ' 5R 1211 ©™2aT 0I0Y mp,
ibid. Mabit’s usage of this verse as referring to the
penitent’s intentions is surprising, for traditionally
this verse has been seen as the basis for the requi-
rement of viduy, verbal confession. For example,
see BT, Yoma 73b: 9noa nvay 12w o8 17apn an
758 12w AT DoAY NP’ INKRIY 02721320 ©Mann,
Sa’arei Tesuvah, 1:41, p. 35, See 72 JWR 12 "N21 M
DOWI SMYW 770 NMTAN ,PAA 1377 AN STIna ,nnpn
161 v 1 5"wn, (Henceforth: Kad ha-Kemah). Mo-
reover, Mabit himself had used it earlier in that con-
text, see Kiryat Sefer, p. 16.

o' See Sa’ar ha-Tesuvah, 1, p. 145: M
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tures and served as the general context of the
biblical discussion of tesuvah. Thus, seemingly,
according to Mabit, each of these sources could
refer to the necessity of the penitent’s selfless in-
tentions in the tesuvah process.”

This principle was further supported by
the verse: «‘Peace, peace to the far and the ne-
ar’, says God, ‘and I will heal him’».% Mabit ini-
tially explained that rahoq, the distant, refers
to the sinner, whereas, garov, the near, refers
to the sinner following his repentance, demon-
strating the true effect of tesuvah.* The author
also provided another explanation of these two
adjectives, suggesting that they refer to the pe-
nitent at the beginning and end of his peniten-
ce process. Following contemplation of tesuvah,
while he is still distant, God inspires the penitent
to complete the commandment and truly come
close. In the meantime, God protects him from
any consequences of his actions. After comple-

oWy ROW Hy &Y i NR NIvah Nnon N Danawn
90112 vHR 2pnh 85K ,0anRvN Y.

2 For other examples of verses discussing re-
turn to God, see Joel 2,13; Zechariah 1,3; Malachi
3,7. It should be noted that such an explanation goes
against the simple meaning of the phrase in context.
For example, in all the verses listed above, as well
as the verse that Mabit quotes, these calls to repen-
tance are placed in the context of attempts to escape
an earthly punishment or motivation of obtaining a
tangible reward.

% See Isaiah 57,19: Anx 2pH pInd ohw oW
POAKRDT .

¢ See Sa’ar ha-Tesuvah, 1, p- 145: Ron "2
AP AWYI WA PINT KRIPI.

65 See ibid., p. 146: pinnh DHW ,mHW NARY N
AR INWN NHAN3,210% T PImnY RIpYn ANpN
wa ' 581 ,1317 717703 0TRA NAwn Y hnn o ,12112
MM ,NAWwNa Sy nmMynan jim mbw N oy
TR POY R DTMYRN DY DIPAN IR N0 IR Y
PIAT YTYR 20O L, 1NAWAY A1 ATINAW INKRY L ITMINON
PR 5215 AR ]S innaa1 1innav mnben.

% The argument made here presents an inte-
resting contrast to that of Sefer ha-‘Iqqarim and
Hovot ha-Levavot, who likewise discuss God’s ne-
cessary assistance in the process of tesuvah. Hovot
ha-Levavot, Sa’ar ha-Tesuvah, 9-10, pp. 323-327,
discusses the impossibility of performing comple-
te repentance over an interpersonal transgression,
since for various practical reasons, the penitent
might never receive the opportunity to placate and
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ting tesuvah, all sins are atoned for and no evil
will come upon him.% Thus, once a person feels
true remorse for his actions, God will assist him
in the completion of tesuvah.’® This demonstra-
tes that Mabit did not negate the necessity of ful-
filling tesuvah in word and deed for obtaining
complete atonement; rather, he maintained that
this fulfillment would naturally follow the desire
to repent.

The primary and primal motivation for
repentance is the dread of looming retribution.
Thus,
motivation, the author had to address that fear.

following the invalidation of such

Mabit stated that sincere tesuvah leads directly
to the removal of punishment.®” Thus, one need
not concern oneself with fear, but rather, allay
it and concentrate on the desire to return and
come close to God. Mabit quoted the verse:

«Come, let us return to God, He tore us to
pieces and will heal us, wounded and will dress

recompense the one he wronged. In such a case, R.
Bahya states that God Himself will grant the peni-
tent the opportunity to do so, as he already did all
that was in his power. Thus, God’s involvement with
tesuvah begins only after the person did all that he
was physically capable of. Sefer ha-‘Iqqarim, IV:25,
p- 235, states that if a person performs tesuvah out
of fear, God will help him to upgrade it to that done
out of love, implying, similarly to R. Bahya, that the
main factor depending on man is his behavior. Ma-
bit, on the other hand, would seem to suggest that
the main factor man is responsible for is his aspi-
rations, whereas behavioral consistency might be
beyond him.

% See Sa’ar ha-Tesuvah, 1, p. 146: N12 12 DY
An S5y imeah A 3Ipnnd RANW AR A2wna awn
wa v by X125 Tmynn wawn Sy K89 a7 tapw
MAR WAy 81 ,PHNORY wawn ;10 1ab AT Naws 253
12W. This statement appears to contradict the Tal-
mudic discussion on 71782 PN T in BT, Yoma 86a.
Moreover, Mabit himself subsequently states that
even complete tesuvah might not absolve a penitent
from some punishment in this world, see Sa’ar ha-
Tesuvah 2, p. 158. Therefore, this statement would
appear to refer to the punishment in the next world.
However, in the fifth chapter, Mabit asserts that
even repentance immediately prior to death, which
a penitent clearly cannot act upon, completely ab-
solves the penitent from the punishment in the next
world, see pp. 116-117. Therefore, in the broader
context, this statement is somewhat unclear.
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our wounds».® If one returns to God with the
intention of coming towards Him, then God will
proceed to heal all his wounds, thus, presenting
elimination of punishment as a byproduct of
proper repentance.” Mabit also derived from
this verse that punishment is predicated upon
man’s distancing himself from God, which
precedes any sin. The only time the third person
pronoun, “he”, was used in the verse was in
reference to the first punishment, in the phrase
«He tore to pieces», denoting detachment from
God at the time.” Healing necessarily follows
renewed awareness and attachment, which
should be the penitent’s main focus.

Providing man with an opportunity to
repent had been traditionally viewed as a mani-
festation of God’s kindness.™ To show the true
mercy demonstrated by tesuvah, Mabit quoted
the Talmudic statement: «I am (God) before a
man sins and I am the same after the man sins
and repents»™ and provided two explanations.

According to the first explanation, God
had to agree to accept tesuvah even before the
creation of the world, for otherwise the creation

8 See Hosea 6,1: 770 K171 " /1 58 nawn 125
1IWaNM 7Y 1IR9TM; however, the usage of this verse in
this context is possibly ironic. This quote is a state-
ment by the Israelites, expressing their sincere ho-
pe for full forgiveness. It is followed by God’s reply
denying their wishes in no uncertain terms, blaming
them for insincerity, inconsistency of behavior, and
lack of knowledge of God. Thus, the verse is clearly
not describing a deep quest for God.

® See Sa’ar ha-Tesuvah, 1, p. 146: nnw nx
nn 5 ameah ' SR nman nawna mamynan nonn
TR 2,1 OR 72w 1Y, 19K 1NN 1NN 0AT YY Napw
3 nnwh TNAIWN NN LR ANNW IRT PR wyn
102 MR NOYIAW AN TRD WD ANKRW 112 2, wiwnn
332 L 3 i ) e i Ly OR navpnn NaT z7}7 mayw
TN wianm.

™ See ibid.: IDNOAW 1A -- /0 KRIT7 D AR N
TOIR A2 70w DX ... KROIN ITIY2 ROIND DIRAND YN
TN POR naww nny LKROVIN NMAWD NN N0 ThNa
TN wianm 8a b,

™ For example, see Sa’arei Tesuvah, 1, p. 1,
R. Jonah’s very first sentence discusses the divine
kindness inherent in the process, also see Sefer ha-
‘Igqarim, 1V:25, pp. 222-223, as well as ;75 77
S95% qoY MY DmMpPa Tapa MM ,nawn ,KonY
,PNY T 017 R NOMya ,ﬂ%NJﬂ t?}ﬂ nwnn 27;] Tn3a
67 'Y ,N7OWN 13 N LR 72 NYOIMK, where Ehr-
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of the world would serve no purpose. In support,
Mabit cited a midrashic dictum which states
that repentance was created before the world.™
Were all men to be punished justly for their ac-
tions, the world would cease to exist.” Thus, it
could be argued that this aspect of tesuvah re-
flects God’s intention in the very creation of the
world, not just a particular exhibition of mercy
to men.”

Mabit’s second interpretation of the Tal-
mudic statement was in the context of the pe-
nitent’s relationship with God. God’s mercy is
demonstrated by the fact that following tesuvah,
man can regain his previous closeness to God.
Unlike removal of punishment, without which
creation of the world would have been in vain,
the ability to regain God’s favor need not have
been granted.” Therefore, granting penitents
an opportunity to restore this relationship is a
greater demonstration of His kindness than me-
rely shielding them from punishment.

Aside from Mabit’s assertions that tesuvah
need not be motivated by fear of punishment
and that tesuvah motivated by such fear is insuf-

lich identifies this as Rabbi Albo’s main claim. Al-
so see Sa’ar ha-Yesodot, 17, p. 220: n2wnnw Pl
¥ 12 R AR O H-RA NRA D™ DN DA Y Dnthoy
1WA N2723 1770 ,NWNa PYwa aynh b Hinnd
AR RRAN RHW AN 19117 15 AOD N27331 101 AN
1HR 1972 Nwa 873 nbann Hoa.

2 See BT, Ros ha-Sanah 17b: Romw DI RIT IR
n2WN WP DTRA ROMW INRD RIA IR DTN,

" See Be-re’sit Rabbah 1:4, p. 6: MWRI1 wITN
A7awn e PR ITINT NMTAN, N0,

™ See Sa’ar ha-Tesuvah, 1, p. 148: i 85 DRW
oOWn NRMA 0 L,DRVINA NN 5aph omipn ooon
AR IR Y .RIOMAD DRINAN R TAR VI RS 2 ,nHvad
'ROMMW 0P RI. Also see ibid., 15, p. 212: oTp 3
12 8H ORW ,IRVMAN awn nawn 5aph oaon ohwn RHAIWw
2912 TIPS M1 R &YW 0w 81 RS,

™ This idea of a certain measure of necessity of
repentance from God’s perspective is not original;
R. Albo has discussed it at length in Sefer ha-‘Iqqa-
rim, IV:28, pp. 264-272. Mabit, however, appears
unique in his assertion that tesuvah displays God’s
mercy in a different fashion, as well.

 See Sa’ar ha-Tesuvah, 1, pp. 148-149: Ty
RS R IRY DIRA ROMPW TP RIN IR WIAD waN
2aPR WA PIIRLA HY 721WN3 2WW N D 2N RO
" ,09WN ROM RY 1R POR AN 0 KR P oYY
N3 0MHY WYY 89 YIIRLN Y MAYwa paon N
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ficient, the only discussion of yir’ah, fear or awe,
in this chapter, is in his assertion that even unin-
tentional sins require tesuvah and God’s mercy
for attaining complete atonement. Explaining
the requirement of tesuvah even for uninten-
tional sins, Mabit argued that man is meant to
be constantly vigilant and wary of transgressing
God’s precepts. Since man only sins once he di-
stracts himself from this awareness, he should
regret his negligence, for which he deserves to
be punished. This worry is defined as yir’at ha-
het’, the fear of the sin itself, not its repercus-
sions. Mabit further explains that this fear is
referred to in the account of the students of R.
Johanan ben Zakkai, to whom he said: «May it
be (God’s) will that the fear of Heaven shall be
upon you like the fear of flesh and blood».” As
the only discussion of yir’av in this chapter, it is
possible that the only fear the author meant the
readers to focus on when contemplating tesuvah
is that of sinning, not of punishment.™

In this article, we showed the significan-
ce and meaning of Mabit’s definition of tesuvah
as the process of coming close to God following
estrangement from Him due to sin. The mere
presence of this definition in Sa’ar ha-Tesuvah,

Her oRm e oTmynn e 8 Yar g Hw onm
N2WN2 DU K17 WRPA mMpbnon 717 8% 1 ...a5nna
15'MNa3 M85 DR PR 03 8HX. Tt is important to
note that Mabit goes on to say that whereas the abi-
lity to escape the punishment is granted following
any sin, for the world was created on that condi-
tion, ability to reestablish his connection to God is a
special privilege, which can be revoked after certain
sins, see ibid.: NN PR KROAD NN oy) D*mm% il
xvINA Mk,

 See BT, Berakot 28b: D'nw XRNn RANw nx9 Y
0T w3 80D 029, see the explanation in Sa’ar
ha-Tesuvah, 1, p. 150: ﬂﬂUU’?D KR RON XTI X177 KX”D
12 13 127 Sw orrnbnn omsn ‘RS [THYR IR TR KON
R RI7 72 R 7NN ROR ,RXOMN MwYon R W R
R KRUM 12 XA RAW YN 12 »'w 7372 '[351 KROMA N
MN3 AN RITW AW TP 13 yal. Compare the ex-
planation of this interchange here to the one offered

as compared to the majority of studies on the
subject, appears to demonstrate Mabit’s deter-
mination to start the discussion of the subject
from a clean slate. The content of this defini-
tion underscored the importance of the peni-
tent’s intentions and motivations, rather than
the actions involved. Though in medieval di-
scussions, the importance of one’s relationship
with God was seen as increasingly significant to
the process, at no point was it portrayed as the
basic requirement of the commandment. Sa’ar
ha-Tesuvah, however, appears to say that only
through the desire to come close to God can a
penitent complete his process of return. As this
approach to tesuvah is noticeably different from
the previous ones, it is followed by a detailed ex-
planation and justification. It would appear that
Mabit’s choice of the conceptual definition and
his placement of it at the beginning of the tre-
atise reflects his unique approach to the topic,
which will be the key to understanding the rest
of Sa’ar ha-Tesuvah. The many ramifications of
this definition, however, would be the subject of
another article.

Tsipora Rakhovskaya

e-mail: tsipora3@gmail.com

in Sa’ar ha-Yesodot, 5, p. 171, where he explains
this Talmudic source as referring to the fear of puni-
shment. Also, compare it to the explanation offered
in Kad ha-Kemah, ibid., p. 373.

" There might be a certain difference in the ap-
proach of the author towards the place of the fear
of punishment between Sa’ar ha-Tesuvah and the
other two sections of the work. In Sa’ar ha-Tesuvah,
tesuvah me-yir'ah is consistently downplayed. Ho-
wever, in Sa’ar ha-Tefillah, the desire to escape the
punishment is seen as a valid need, see chapter 16,
pp- 103-112. In Sa’ar ha-Yesodot, 15, pp- 217-219,
serving God out of the fear of punishment is presen-
ted as superior to serving Him out of gratitude for
the good that He bestows. Moreover, it is depicted
as a proper stage in man’s development, which he is
meant to only eventually outgrow.
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SUMMARY

This article discusses R. Moses ben Joseph Trani [= Mabit]’s study of repentance as presented in
Sa’ar ha-Tesuvah section of his comprehensive and systematic moral-philosophical work, Beit Elo-him.
The focus of the article is on the formal and conceptual definition of tesuvah that Mabit formulates at
the very beginning of the section. Mabit defines tesuvah as “coming close to God after being distant from
Him due to sin”. Following a general survey of the previous studies on tesuvah pertaining to the defini-
tion of the misvah and the emphasis on coming close to G-d through its fulfillment, it shall be shown that
the author’s proposed definition presents both a continuation and change from the previous tradition.
An in-depth analysis of Mabit’s argument, as well as the sources that he uses to build and substantiate his
case, is offered at the end of the article, demonstrating the originality and significance of his approach.

KEYWORDS: Mabit, repentance, teshuvah definition.

210



