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Divine Forgiveness in Jewish Tradition 
 

 ספר ויקרא פרק ד פסוק כ. 1

ם ַֽ ח לָהֶׂ ן וְנִסְלַַ֥ הֵֵּ֖ ם הַכֹּ ֶ֛ ר עֲלֵהֶׂ ֶּ֧ וֹ וְכִפֶׂ ה־לּ֑ ן יַעֲשֶׂ את כֵֵּ֖ חַטָָּ֔ ר הַַֽ ר עָשָה֙ לְפַָׂ֣ ֶׁ֤ ר כַאֲשֶׂ ה לַפָָּ֔  :וְעָשָָׂ֣

1. Leviticus 4:20 

He shall treat this bull as he treated the [first] bull of the purification offering; he shall treat it the 

same way. Thus the priest shall effect purgation for them that they may be forgiven. 

 

 במדבר פרק יד . 2

 ַ֥ נָּ֑י כַאֲשֶׂ חַ אֲדֹּ ה יִגְדַל־נֵָּ֖א כָֹּׂ֣ ר)יז( וְעַתָָּ֕ רְתָ לֵאמַֹּֽ  :ר דִבֵַּ֖

ן אָבוֹת֙ עַל־בָ  ד עֲוֶֹׁ֤ קֵֵ֞ ה פֹּ א יְנַקֶָּׂ֔ ָֹּׂ֣ שַע וְנַקֵה֙ ל ן וָפָּ֑ א עָוֵֹּ֖ שֵַ֥ ד נֹּ סֶׂ יִם֙ וְרַב־חֶָּׂ֔ ךְ אַפַ֙ רֶׂ ֶׁ֤ ק אֶׂ וָָ֗ ים )יח( יְקֹּ ים וְעַל־רִבֵעִַֽ ים עַל־ שִלֵשִֵּ֖  :נִָּ֔

ךָ  ּ֑ ל חַסְדֶׂ דֶׂ ֵּ֖ה כְגָֹּׂ֣ ם הַזֶׂ ן הָעַָ֥ א לַעֲוֶֹ֛ ח־נָָ֗ נָה)יט( סְלַַֽ יִם וְעַד־הֵַֽ ה מִמִצְרֵַּ֖ ם הַזֶָּׂ֔ אתָה֙ לָעָָׂ֣ ר נָשָָׂ֙ ֶׁ֤  :וְכַאֲשֶׂ

ךָ ַֽ חְתִי כִדְבָרֶׂ ק סָלֵַּ֖ וָָּ֔ ר יְקֹּ אמֶׂ ָֹּׂ֣  :)כ( וַי

2. Numbers 14:17-20 

Therefore, I pray, let my Lord’s forbearance be great, as You have declared, saying,  

‘The LORD! slow to anger and abounding in kindness; forgiving iniquity and transgression; yet 

not remitting all punishment, but visiting the iniquity of fathers upon children, upon the third and 

fourth generations.’  

Pardon, I pray, the iniquity of this people according to Your great kindness, as You have 

forgiven this people ever since Egypt.”  

And the LORD said, “I pardon, as you have asked. 

 

 סדר רב עמרם גאון )הרפנס( סדר תפילה. 3

 .סלח לנו אבינו וכו' כי פשענו כי טוב וסלח אתה. ברוך אתה ה' חנון המרבה לסלוח

3. Seder Rav Amram Gaon, Daily Prayer 

“Forgive us father, for we have sinned… for you are well-forgiving… Blessed are you Lord, 

gracious one who forgives greatly,” 

 

 סדר רב עמרם גאון )הרפנס( תפילת ערבית של ליל יום הכיפורים. 4

כי אתה סולחן לישראל ומוחלן לשבטי ישורון ודברך אמת וקים לעד, ומבלעדיך אין לנו מלך מוחל וסולח אלא אתה. 

לך מוחל וסולח לעונותינו ולעונות עמו בית ישראל ומעביר אשמותינו בכל שנה ושנה, מלך על כל הארץ מקדש  בא"י מ

 ישראל ויום הכפורים 

4. Siddur Rav Amram Gaon (9th century), Evening Prayer for Yom Kippur 

For you are a forgiver to Israel and a forgoer for the tribes of Jeshurun, and your word is truth 

and everlasting, and without You we have no forgoing and forgiving king, only You. Blessed are 

you, O Lord, a King forgoing and forgiving our sins and the sins of His nation the House of 

Israel, who passes on our guilt every year, king of the whole earth, sanctifier of Israel and the 

day of atonement. 
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Can God Forgive? The Fundamental Philosophical Problem  
 

5. Douglas Drabkin, “The Nature of God's Love and Forgiveness,” Religious Studies 29:2 

(1993), 231-238, at p. 234 

There are, according to Minas, three kinds of forgiveness : (i) forgiveness involving the reversal 

of a moral judgement, (2) forgiveness involving the remitting of an assigned punishment, and (3) 

forgiveness involving the giving up of a resentment. God does not reverse judgements, for his 

judgements are never wrong. Likewise, God never remits an assigned punishment, for he would 

never have assigned the punishment unless it were the right thing to do. ('In his omniscience,' she 

points out, 'God would be able to foreknow the repentance of the agent; therefore he need not 

make, and could not have made, a judgment about the agent's character which did not take this 

act of repentance into account. '10) As for God giving up a resentment, this is also impossible, 

for it is impossible for God to harbour a resentment ('... taking an injury personally, as opposed 

to having a general sense of its wrongness, is a distinctly human failing, an imperfection.') Minas 

concludes that God is incapable of forgiving.   
 

Six Models of Divine Atonement  
 

1. Emotion  
 

6. Brandon Warmke, “Divine forgiveness I: Emotion and punishment-forbearance 

theories,” Philosophy Compass 2017:12, pp. 1-8 

p. 3 

According to an emotion theory of divine forgiveness, then, God's forgiveness involves some 

sort of emotional change. When we do wrong, God feels a certain kind of negative emotion 

towards us because of our sin. God forgives us by eliminating or expunging that negative 

emotion and perhaps also taking up a positive emotional stance towards us… 

One need not think that God gives up resentment, however, to adopt an emotion theory of divine 

forgiveness. As in the human version of the emotion theory discussed above, God might instead 

give up sadness, disappointment, or hurt feelings. There may be other options, too.  

p. 4 

Emotion views of divine forgiveness, however, encounter difficulties. First, let us consider two 

objections that Anne Minas has raised against the view that God forgives by eliminating 

resentment. The first objection can be put in terms of a dilemma. If God forgives by eliminating 

resentment, then this elimination will happen in one of two ways: it will (a) fade away or (2) 

cease immediately…. God can attend consciously to various aspects of creation and so respond 

emotionally to them, even if God knows dispositionally all that there is to know. God's 

experience of a fading or transitioning in emotions is simply due to God's shift in attention. This 

shift makes God's forgiveness possible… 

There is another serious problem: resentment is not an attitude that God could possess in the first 

place. Resentment arises only when one is the victim of injury that one takes personally: “to 

forgive is just to cease to have any personal interest in the injury. It is to regard it as if it had 

happened to someone else in whom we have no special interest, other than the general interest 

we have in all human beings. So the father might forgive his prodigal son by ceasing to take the 

son's prodigality personally” (145) 

p. 5 

There are at least three lines of reply open to an emotion theorist. The first concedes that God 

cannot have feelings of personal injury but rejects that this is any part of God's resentment. 
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Indeed, there is no agreement in the forgiveness literature as to resentment's specific cognitive, 

affective, and cognitive profile… 

A second line of reply rejects Minas's assumption that resentment, understood as involving a 

feeling of personal injury, is unbefitting of God… One could claim that taking injuries 

personally is not, as such, a moral failing for any kind of being, human or divine. Or one could 

argue that even if taking wrongs personally is a failing for humans, this does not mean that it is 

necessarily a failure for God… 

A third line of reply denies that God forgives by eliminating resentment. Yes, God's forgiveness 

is an emotional change but not one having to do with resentment. Recall Drabkin's suggestion 

that God forgives by pivoting from suffering in response to our wrongdoing to rejoicing in 

response to our repentance… 

There are other problems with emotion theories of divine forgiveness. First, there is the issue of 

God's impassibility. The doctrine of divine impassibility is the teaching that God—in God's own 

being—is unable to suffer or have reactive emotions… 

Some philosophers have thought that in forgiving, one forswears attitudes like vindictiveness, 

hatred, bitterness, and rancor. Presumably, though, a perfect moral being would have no reason 

to forswear morally objectionable attitudes (if those attitudes are indeed morally objectionable) 

because that being could not have them in the first place… 

Finally, emotion theories of forgiveness fail to capture the thought that divine forgiveness affects 

us. We might care that God is no longer angry (or sad, or disappointed, or suffering) because of 

our wrongdoing, but is this all there is to God's forgiving us: a change in God's feelings about us? 

Rather, it seems natural to think of God's forgiveness as effecting a change in our status or 

standing in our relationship to God. It is difficult to see how emotion theories fully capture this 

change in the standing or status of our relationship with God 

 

 דברים פרק כט  7.

ט אֲשֶּׁ ) בֶּ ה אוֹ־שׁ ֵׁ֗ ֵ֣ חָּ פָּ ה א֧וֹ מִשְׁׁ ישׁ אוֹ־אִשָָּּׁ֞ ם אִֵ֣ כֶּ ֵ֣שׁ בָָּּ֠ ן־י  ם  יז( פֶּ י הַגּוֹיִֵ֣ ֵ֖ ת־אֱלֹה  ד אֶּ ת לַעֲבֵֹ֔ כֶּ ֵ֣ לֶּ ינוּ לָּ ֵ֣ק אֱלֹה ֵ֔ קֹוָּ עִם֙ יְׁ ֶ֤ה הַיּוֹם֙ מ  ב֨וֹ פֹנֶּ בָּ ר֩ לְׁ

ה ָֽ לַעֲנָּ אשׁ וְׁ ֵֹ֖ ה ר ֶ֥ שׁ פֹרֶּ רֶּ ם שֹֹׁׁ֛ כֵֶּׁ֗ ֵ֣שׁ בָּ ן־י  ם פֶּ ֵ֑ ה   :הָּ

אמֹר֙ שָּׁ ) וֹ ל  בֶ֤ בָּ ךְ בִלְׁ ֨ ר  בָּ הִתְׁ את וְׁ ֵֹׁ֗ ה הַז לָָּ֜ אָּ ָֽ י הָּ ֨ ר  ת־דִבְׁ עוֹ֩ אֶּ מְׁ שָּׁ ה בְׁ יָָּ֡ הָּ ֵ֖ה יח( וְׁ וָּ רָּ וֹת הָּ פֶ֥ עַן סְׁ מַֹׁ֛ ךְ לְׁ ֵ֑ ל  י א  וּת לִבִֵ֖ רִרֶ֥ י בִשְׁׁ י כִֹׁ֛ יֶּה־לִֵ֔ הְׁ וֹם יִָֽ לֵ֣

ה ָֽ אָּ מ  ת־ הַצְׁ  :אֶּ

ל) ה בוֹ֙ כָּ צָּ בְׁ ֶ֤ רָּ וּא וְׁ ישׁ הַהֵ֔ אִֵ֣ תוֹ֙ בָּ אָּ קִנְׁ ֶ֤ק וְׁ קֹוָּ ן אַף־יְׁ שַׁ֨ ז יֶּעְׁ י אָָּּ֠ חַָֽ לוֹֹ֒ כִֵ֣ לֵֹ֣ ק֘ סְׁ קֹוָּ ה יְׁ ֵ֣ ה בַ יט( לאֹ־יאֹבֶּ ֵ֖ תוּבָּ ה הַכְׁ לֵָּ֔ אָּ ֵ֣ ה  ־הָּ ֶ֤ חָּ ֵ֑ה וּמָּ ר הַזֶּ פֶּ ֵ֣ ס 

יִם ָֽ מָּ חַת הַשָּ וֹ מִתֵַ֖ מֵ֔ ת־שְׁׁ ק֙ אֶּ קֹוָּ  :יְׁ

( ֵ֖ ר הַתוֹרָּ פֶּ ֶ֥ ס  ה בְׁ תוּבָָּ֕ ית הַכְׁ רִֵ֔ וֹת הַבְׁ לֵ֣ כֹל֙ אָּ ל כְׁ ֵ֑ א  רָּ י יִשְׁ ֵ֣ ט  ל שִׁבְׁ ה מִכֵֹ֖ עֵָּ֔ רָּ ק֙ לְׁ קֹוָּ וֹ יְׁ דִילֶ֤ הִבְׁ הכ( וְׁ ָֽ  :ה הַזֶּ

7. Deuteronomy 29 

Perchance there is among you some man or woman, or some clan or tribe, whose heart is even 

now turning away from the LORD our God to go and worship the gods of those nations—

perchance there is among you a stock sprouting poison weed and wormwood.  

When such a one hears the words of these sanctions, he may fancy himself immune, thinking, “I 

shall be safe, though I follow my own willful heart”—to the utter ruin of moist and dry alike.  

The LORD will never forgive him; rather will the LORD’s anger and passion rage against that 

man, till every sanction recorded in this book comes down upon him, and the LORD blots out his 

name from under heaven.  

The LORD will single them out from all the tribes of Israel for misfortune, in accordance with all 

the sanctions of the covenant recorded in this book of Teaching. 
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2. Forbearing Punishment  

 

Warmke, “Divine forgiveness I,” p. 6 

Another contemporary philosophical approach to divine forgiveness says that God forgives by 

forbearing punishment… Whereas emotion theories of divine forgiveness claim that God 

forgives by undergoing an emotional change, punishment‐forbearance theories claim that God 

forgives by remitting or forbearing deserved punishments.. 

We should first distinguish two claims about the relationship between divine forgiveness and 

punishment. One claim is a normative one: God's forgiving us makes it morally inappropriate for 

God subsequently to punish us (see Swinburne, 1989, p. 87, fn. 8). Such a claim says little or 

nothing about the nature of God's forgiveness itself. It simply says that if God forgives us for 

something (whatever that forgiving amounts to), then it would be wrong for God to punish us for 

it. A distinct claim is a conceptual or metaphysical one: God forgives by forbearing punishment. 

Forbearing punishment is how God accomplishes forgiveness. This is the view I want to 

consider… 

On this view, our wrongs condemn us to God's just punishment. But when God forgives, God 

commutes the sentence. God forgives us by forbearing a deserved punishment. When I speak of 

God's “forbearing” punishment, I have at least two things in mind. First, for God to forbear 

punishing a wrongdoer is for God to do something like decide not to punish her. Forbearance is 

taken to be an exercise of agency. Second, by forbearing punishment, God also actually abstains 

from punishing… 

Punishment‐forbearance theories of divine forgiveness raise a host of questions. Could a 

perfectly just God forbear a deserved punishment?... 

In some ways, punishment‐forbearance theories look preferable to emotion theories. Emotion 

theories fail to account for how divine forgiveness effects a change for us vis a vis our 

relationship with God. But on the present view, forgiveness serves to pardon wrongdoers from 

punishment. This is clearly a change that affects our relationship with God: We can be confident 

God will no longer punish us. A punishment‐forbearance theory also perhaps explains why so 

many people find great comfort in God's forgiveness. To whatever extent people take comfort in 

the thought that God no longer resents them (or is sad, disappointed, or offended, etc.), they will 

be more likely to take comfort (or take more comfort) in the thought that God is no longer going 

to punish them for their misdeeds. 

p. 7 

Consider the case of a parent who punishes a child for breaking the House Rules (“Do not talk 

back to mom”) and yet interpersonally forgives her. It appears that forbearing punishment is not 

a necessary condition on forgiveness… Nor does it appear sufficient: one could forbear 

punishment for a wrong and yet still retain all manner of vindictive or retaliatory attitudes over 

the event in question… 

Here is another potential worry about punishment‐forbearance theories: They may mistakenly 

conflate forgiveness with acts of mercy or pardon. Forgiveness is typically thought to be 

something that, barring exceptional circumstances, only the victim can do (recall the standing 

question). This is not true of acts of mercy or pardon... 
 

 במדבר פרק יד  .8

וֹ) בָֽ ֵ֖ה מִקִרְׁ ם הַזֶּ ֶ֥ עָּ ת־הָּ כֹחֲךֹׁ֛ אֶּ יתָּ בְׁ עֱלִ֧ י־הֶּ יִם כִָֽ רֵַ֔ וּ מִצְׁ עֵ֣ מְׁ שָּׁ ֵ֑ק וְׁ קֹוָּ ל־יְׁ ה אֶּ ֵ֖ ר מֹשֶּׁ אמֶּ ֶֹ֥  :יג( וַיּ

עַָ֜ ) יִן בְׁ ר־עַ֨ ֵ֑ה אֲשֶּׁ ם הַזֶּ ֵ֣ עָּ ב הָּ רֶּ ֵ֖ קֶּ ק בְׁ קֹוֵָּ֔ ה יְׁ ֵ֣ י־אַתָּ עוּ֙ כִָֽ מְׁ ָֽ ץ הַזאֹתֹ֒ שָּׁ רֶּ ֵ֣ אָּ ב֘ הָּ ל־יוֹשׁ  וּ אֶּ רֵׁ֗ מְׁ אָּ ֵ֣ יד( וְׁ אָּ ד  יִן נִרְׁ ֵ֣ ך֙ עֹמ  נְׁ ָֽ ק וַעֲנָּ קֹוֵָּׁ֗ ה יְׁ ֵ֣ ה׀ אַתָּ

 ֵ֖ וּד א  עַמֶ֥ ם וּבְׁ ם֙ יוֹמֵָּ֔ נ יהֶּ ךְ לִפְׁ ֶ֤ ה הֹל  ן אַתָּ֨ נֵָּׁ֗ ד עָּ ֵ֣ עַמ  ם וּבְׁ הֵֶּ֔ ה שׁעֲל  לָּ יְׁ ָֽ  :לָּ
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ר) אמָֹֽ עֲךֵ֖ ל  ת־שִׁמְׁ ָֽ וּ אֶּ עֶ֥ מְׁ ר־שָּׁ ם אֲשֶּׁ רוּ֙ הַגּוֹיִֵ֔ מְׁ ָֽ אָּ ד וְׁ ֵ֑ חָּ ישׁ אֶּ אִֵ֣ ֵ֖ה כְׁ ם הַזֶּ ֶ֥ עָּ ת־הָּ ה אֶּ ֹׁ֛ מַתָּ ה   :טו( וְׁ

ם בַמִדְׁ ) ֵ֖ ט  חָּ ם וַיִּשְׁׁ ֵ֑ הֶּ ע לָּ בֵַ֣ ר־נִשְׁׁ ץ אֲשֶּׁ רֶּ ֵ֖ אָּ ל־הָּ ה אֶּ ם הַזֵֶּ֔ ֵ֣ עָּ ת־הָּ בִיא֙ אֶּ הָּ ק לְׁ קֹוֵָּׁ֗ ת יְׁ לֶּ כֵֹ֣ י יְׁ תִָּׁ֞ רטז( מִבִלְׁ ָֽ  :בָּ

ריז( ) אמָֹֽ תָּ ל  רְׁ ר דִבֵַ֖ ֶ֥ ֵ֑י כַאֲשֶּׁ חַ אֲדֹנָּ ֵ֖א כֵֹ֣ דַל־נָּ ה יִגְׁ עַתָָּ֕  :וְׁ

בוֹת֙ עַל־בָּ ) ן אָּ ד עֲוֶֹ֤ ה פֹק ָּׁ֞ נַקֵֶּ֔ א יְׁ ֵֹ֣ ה֙ ל נַק  שַׁע וְׁ ֵ֑ פָּ ן וָּ וֵֹ֖ א עָּ ֶ֥ ד נֹש  סֶּ רַב־חֵֶּ֔ יִם֙ וְׁ ךְ אַפַ֙ רֶּ ֶ֤ ק אֶּ קֹוֵָּׁ֗ ים יח( יְׁ עִָֽ עַל־רִב  ים וְׁ שִֵׁ֖ ים עַל־שִׁל   :נִֵ֔

א) ח־נֵָּׁ֗ לַָֽ נָּה יט( סְׁ ָֽ עַד־ה  יִם וְׁ רֵַ֖ ה מִמִצְׁ ם הַזֵֶּ֔ ֵ֣ עָּ ה֙ לָּ אתָּ ר נָּשָּ֨ ֶ֤ כַאֲשֶּׁ ך וְׁ ֵ֑ דֶּ ל חַסְׁ דֶּ גֵֹ֣ ֵ֖ה כְׁ ם הַזֶּ ֶ֥ עָּ ן הָּ  :לַעֲוֹֹׁ֛

ך) ָֽ רֶּ בָּ תִי כִדְׁ חְׁ לֵַ֖ ק סָּ קֹוֵָּ֔ ר יְׁ אמֶּ ֵֹ֣  :כ( וַיּ

8. Numbers 14 

But Moses said to the LORD, “When the Egyptians, from whose midst You brought up this 

people in Your might, hear the news,  

they will tell it to the inhabitants of that land. Now they have heard that You, O LORD, are in the 

midst of this people; that You, O LORD, appear in plain sight when Your cloud rests over them 

and when You go before them in a pillar of cloud by day and in a pillar of fire by night.  

If then You slay this people to a man, the nations who have heard Your fame will say,  

‘It must be because the LORD was powerless to bring that people into the land He had promised 

them on oath that He slaughtered them in the wilderness.’  

Therefore, I pray, let my Lord’s forbearance be great, as You have declared, saying,  

‘The LORD! slow to anger and abounding in kindness; forgiving iniquity and transgression; yet 

not remitting all punishment, but visiting the iniquity of parents upon children, upon the third 

and fourth generations.’  

Pardon, I pray, the iniquity of this people according to Your great kindness, as You have 

forgiven this people ever since Egypt.”  

And the LORD said, “I pardon, as you have asked. 

 

3. Reconciliation 

 

9. Brandon Warmke, “Divine forgiveness II: Reconciliation and debt‐cancellation 

theories,” Philosophy Compass 2017:12, pp. 1-8. 

p. 1 

I considered two approaches to the nature of divine forgiveness: the view that God forgives by 

undergoing a certain emotional change (like eliminating resentment) and the view that God 

forgives by forbearing punishment. One worry about each of these theories is that they do not (at 

least in any straightforward way) account for the essentially relational nature of forgiveness as 

something that occurs between a victim and wrongdoer… 

How can an account of God's forgiving us capture the second‐personal relational involvement 

that God has with us? One story might go like this. When we wrong someone, we harm our 

relationship with her. In human relationships, this usually means that trust is lost, friendly 

relations are withdrawn, and alienation occurs. Something like this also happens with our 

relationship with God. When we live wrongly, this causes deterioration in our relationship with 

God. We become alienated and separated from God. God forgives us by restoring this 

relationship. Therefore, God's forgiveness is God's prerogative (only God can restore God's 

relationship with us). This is also why God's forgiveness has a direct consequence for our 

relationship with God: God's forgiveness is what restores that relationship. 

p. 2 

One way of developing a reconciliation theory is to say that God forgives by reconciling with the 

wrongdoer after the wrongdoer apologizes, repents, asks for forgiveness, etc. Because God 
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would not (and perhaps could not) force this repaired relationship upon significantly free 

creatures, God waits until we make a move… 

Some might balk at the claim that God's forgiveness is conditional in this way. First, it is not 

universally thought that for a human victim to forgive a human wrongdoer that the wrongdoer 

must desire and seek reconciliation. You might forgive me for punching you in the face even if I 

never want to see you or your punched face ever again. And so, if divine forgiveness (but not 

human forgiveness) requires that wrongdoers desire reconciliation, then this would be a 

significant difference between divine and human forgiveness: Human forgiveness can be 

unilateral, divine forgiveness cannot. 

p. 3 

What can be said about the general claim that God forgives by reconciling with us (or by being 

open to reconciliation with us)? It should be noted that many philosophers of forgiveness sharply 

distinguish forgiveness from reconciliation. Briefly, here are two reasons why. First, you might 

think that one can be open to reconciliation with a wrongdoer (say for pragmatic reasons) 

without forgiving the wrongdoer for her deed. (Though it may be responded that full 

reconciliation—whatever that means—between two persons after a wrongdoing cannot occur 

without forgiveness. But then again, does forgiveness require “full” reconciliation?) Second, you 

might think that one can forgive a wrongdoer without reconciling with her. An example often 

used to illustrate the point is that of a battered spouse who decides to forgive her partner for his 

abusive behavior, but does so without thereby agreeing to continue the relationship on better 

footing… 

 

 הלכה ו תוספתא מסכת שקלים )ליברמן( פרק א 10.

כנו ישראל על שקליהן כדי שיהו קרבנות הצבור קריבין מהן מפני שקרבנות הצבור מרצין  אמ' הקדוש ברוך הוא מש

 ומכפרין בין ישראל לאביהן שבשמים  

10. Tosefta Shekalim, 1:6 

The Holy One, blessed be He, said: “Seize the assets of Israel for [in order to enforce their 

contribution of] their Shekels, in order that the communal offerings may be brought, because the 

communal offerings reconcile and atone between Israel and their Father in Heaven. 
 

4. Forgiving Debt 

 

Warmke, “Divine forgiveness II,” p. 3 

It is not uncommon to find the claim that forgiveness involves the cancellation of a kind of debt. 

P. Twambley (1976) claims that by “offending you, a man, as it were, incurs a debt (hence we 

talk of owing recompense, reparation, and apology … In forgiving him, you readjust your 

relationship to one of equality” (p. 89). Julie Exline and Roy Baumeister (2000) write, “When 

one person harms or transgresses another, this action effectively creates an interpersonal debt. 

Forgiveness involves the cancellation of the debt by the person who has been hurt or wronged” 

(p. 133). 

p. 4 

Comparisons between forgiveness and canceling a debt are also common in theological contexts. 

Perhaps, then, divine forgiveness could fruitfully be understood as a kind of debt‐cancelation. To 

do so, however, is to introduce a metaphor. Since the kind of debt‐forgiving that God is doing is 

a nonmonetary, moral kind, how should we understand a “moral debt”? And what does it mean 

for moral forgiveness to be understood as a cancelation of this moral debt?...  
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11.Brandon Warmke, “The Economic Model of Forgiveness,” Pacific Philosophical 

Quarterly 97 (2016), 570-589. 

pp. 571-573 

The basic contention of the EMF is that we can better understand the practice of moral 

forgiveness by comparing it to the practice of economic debt-cancellation. To see how, consider 

the following two cases: 

  VASE: 

  While at a dinner party at Sue's house, Ted accidentally trips, falls, and knocks over 

and smashes Sue's vase. Sue, realizing that Ted now owes her for the vase, tells him, 

‘You don't have to pay me for the vase, Ted, don't worry about it.’ 

  DECEPTION: 

  Julia deceives Otto, thereby causing him to fail to pick up his daughter at school. Otto 

realizes that Julia has wronged him but tells her, ‘Julia, I forgive you for deceiving 

me.’… 

The practice of economic debt-cancellation has the following kind of structure: 

• E1. The economic debt-incurring event (e.g. Ted's vase-breaking). 

• E2. The state of being economically obligated (e.g. Ted's now being in economic debt 

to Sue). 

• E3. The economic debt-forgiving event (e.g. Sue's releasing Ted from an obligation to 

repay her, and Sue's giving up her right to make economic demands, ask for repayment, 

etc.). 

And the structure of moral forgiveness looks something like this: 

• M1. The moral debt-incurring event (e.g. Julia's deceiving Otto). 

• M2. The state of being morally obligated (e.g. Julia's now being in moral debt to Otto). 

• M3. The moral debt-forgiving event (e.g. Otto's releasing Julia from an obligation to 

apologize and make reparations, and Otto's giving up his right to censure, make moral 

demands, ask for apologies, etc.). 

According to the EMF, economic forgiveness (call it E-forgiveness) and moral forgiveness (call 

it M-forgiveness) share this basic tripartite structure. 

p. 574 

What is it that one does when one forgives a wrongdoer by forgiving her debt? Let me suggest 

two things that happen when one forgives a moral debt. First, consider what happens in the case 

of VASE wherein Ted incurs certain kinds of obligations to Sue by breaking her vase. In 

forgiving him his debt to her, she can release him from certain kinds of obligations to her. That 

is, she can release him from certain kinds of financial obligations to her that he incurred by 

breaking the vase. Switching to the case of moral debt forgiveness, then, one thing that a forgiver 

can do by forgiving a moral debt is to release the wrongdoer from certain kinds of personal 

obligations. Recently, Dana Nelkin (2013) has suggested that forgiveness is like cancelling a 

debt for this very reason: forgiveness can involve a release from a special kind of obligation that 

the wrongdoer has to her victim. On her view, what the wrongdoer owes the victim is something 

like apology, sincere remorse, or penance. By forgiving, Nelkin claims, the victim can release 

the wrongdoer from these special kinds of personal obligation.  

 

Warmke, “Divine forgiveness II,” p. 4 

Richard Swinburne offered one kind of debt‐forgiveness model… when we do wrong, we 

acquire guilt and subsequently have an obligation to do what we can to remove this guilt (1989: 

https://onlinelibrary-wiley-com.proxy.library.nd.edu/doi/10.1111/papq.12055#papq12055-bib-0017
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73, 81). This, he says, is “somewhat like the legal situation of a debtor who owes money. The 

wrong needs righting. There is an obligation to do something like repaying” (p. 74). For the 

“total” removal of guilt, two things must occur: (a) the wrongdoer must atone for his wrong act 

and (b) the victim must forgive him (p. 81). This first step of guilt removal is the offering of 

atonement: As wrongdoers, we do what we can to distance ourselves from our past action and to 

remove its harmful consequences through some appropriate mix of repentance, apology, 

reparation, and penance. We thereby offer to our victim something like a payment for the debt 

we incurred by doing wrong. In the case of divine forgiveness, our payment will involve 

something done on our behalf… 

The second step in the guilt‐removal process falls to the victim. When the wrongdoer makes 

atonement, she offers something to the victim. The victim forgives the wrongdoer by accepting 

her apology, reparation, and penance. In this act of acceptance, the victim undertakes that in the 

future, she will not treat the wrongdoer as “the originator of the act” by which she was wronged 

(p. 85). So understood, forgiveness is a performative act, “achieved perhaps by solemnly saying 

‘I forgive you’, or perhaps by saying ‘That's all right’, or maybe just a smile” (p. 85). Upon 

forgiving, the victim removes the wrongdoer's guilt and therefore eliminates their debt. In the 

divine case, this will involve God accepting our repentance… Swinburne's forgiveness therefore 

has a dual nature: it eliminates the wrongdoer's guilt, and it commits the forgiver to treat the 

wrongdoer in certain ways going forward… 

Eleonore Stump argues that Swinburne's account commits him to two mistaken theses. First, she 

claims that it is mistaken to think that forgiveness requires the wrongdoer to make amends if 

forgiveness is to be morally appropriate… Second, contra Swinburne, Stump claims that in many 

cases, repentance, reparation, and penance and subsequent forgiveness are not sufficient for the 

removal of guilt. At least in the case of serious wrongdoing, guilt can remain. 

pp. 4-5 

Furthermore, as noticed by Stump, it may be a mistake to think of forgiveness as being tied to 

guilt in the first place. Consider the fact that it is often permissible for persons other than a 

victim to blame a wrongdoer or at least judge her blameworthy. This remains the case even if the 

victim has forgiven the wrongdoer. Plausibly, what makes potential third‐party blame 

appropriate going forward is a certain fact about the wrongdoer: that she is guilty and responsible 

for what she did. If so, then forgiveness does not remove guilt, for that one is guilty of something 

could continue to justify future punishment or third‐party blaming… 

Whatever we make of Swinburne's view, I do believe that there is something illuminating about 

modeling forgiveness—both human and divine—on the practice of debt‐cancellation. To see it, 

consider what typically happens when we forgive someone a financial debt. We give up the right 

to treat them in certain ways (e.g., demanding payment), and we release them from certain 

obligations (e.g., to pay us). In effect, cancelling a debt alters the operative norms governing how 

the relevant parties are obligated or permitted to regard and treat one another. Something very 

similar occurs in the case of moral forgiveness… 

I suggest that we can fruitfully think of divine forgiveness as way for God to alter the normative 

landscape between sinner and God. The challenge is to say exactly what this alteration of the 

norms is supposed to be. What are the operative norms that are altered when God forgives? I 

offer a brief proposal. I suggested above that in the paradigmatic cases of human forgiveness, we 

relinquish rights to blame and release wrongdoers from certain personal obligations. Can 

something similar be said in the case of divine forgiveness? Perhaps so… When God forgives us, 

God does so by giving up this “divine blaming” stance. God moves on and no longer holds this 
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wrong against us. But we are to move on too. Upon being forgiven, we are no longer obligated to 

keep on apologizing, repenting, offering penance, etc. We are not required to wallow in our 

failure and defeat. 

 

 יומא דף פו עמוד בתלמוד בבלי מסכת . 12

צריך   -לא יתודה עליהן יום הכפורים אחר, ואם שנה בהן  -שהתודה עליהן יום הכפורים זה תנו רבנן: עבירות 

עליו הכתוב אומר ככלב שב על קאו כסיל שונה   -להתודות יום הכפורים אחר, ואם לא שנה בהן וחזר והתודה עליהן 

וחטאתי נגדי תמיד. אלא מה אני באולתו. רבי אליעזר בן יעקב אומר: כל שכן שהוא משובח, שנאמר כי פשעי אני אדע 

הותרה לו   -הותרה לו.  -כיון שעבר אדם עבירה ושנה בה  :כדרב הונא, דאמר רב הונא  -מקיים ככלב שב על קאו וגו' 

  .סלקא דעתך? אלא אימא: נעשית לו כהיתר

12. Babylonian Talmud, Tractate Yoma 86b 

The Sages taught: With regard to transgressions that one confessed on this Yom Kippur, he 

should not confess them on another Yom Kippur. But if he repeated those same transgressions 

during the year, he must confess them again on another Yom Kippur. And if he did not repeat 

them but did confess them again, about him the verse states: “As a dog that returns to its vomit, 

so is a fool who repeats his folly” (Proverbs 26:11). Rabbi Eliezer ben Ya’akov says: [If one 

confesses in subsequent years,] all the more so is he praiseworthy, as it is stated: “For I know my 

transgressions; and my sin is ever before me” (Psalms 51:5). But how do I establish the meaning 

of the verse: “Like a dog that returns to its vomit”? It may be established in accordance with the 

opinion of Rav Huna, as Rav Huna said: When a person commits a transgression and repeats it, it 

is permitted to him. [The Gemara is surprised at this:] Can it enter your mind that it is permitted 

to him because he has sinned twice? Rather, say it becomes to him as if it were permitted. 

 

 ישעיהו פרק מ. 31

ם) ָֽ יכֶּ ר אֱלֹה  י יאֹמֵַ֖ וּ עַמִֵ֑ וּ נַחֲמֵ֖  :א( נַחֲמֶ֥

י ) הּ כִֶ֥ אֵָּ֔ בָּ ה֙ צְׁ אָּ לְׁ ָֽ י מָּ יהָּ כִֶ֤ לֵֶּ֔ וּ א  אֵ֣ קִרְׁ ם֙ וְׁ ִ֨ לַ וּשָּׁ רָֽ ב יְׁ ֶ֤ וּ עַל־ל  רָּׁ֞ ָ֑הּב( דַבְׁ ה עֲוֹנ  ָ֖ י  נִרְצ  יִםכִֶ֤ ָ֖ ק כִפְל  ַּ֣ד יְקֹו ָ֔ ה֙ מִי  קְח  יהָּ  ל  ָֽ ל־חַטאֹתֶּ כָּ  :בְׁ

13. Isaiah 40:1-2 

Comfort, oh comfort My people, Says your God.  

Speak tenderly to Jerusalem, and declare to her that her term of service is over, That her iniquity 

is expiated; For she has received at the hand of the Lord double for all her sins.  

 

14. Gary Anderson, Sin: A History, p. 8-9 

As Baruch Schwartz has noted in rabbinic texts, “The sinner is called h˙ayyab, or ‘obligated,’ 

because he must repay his debt [h˙ob]. The one who owes [h˙ayyab] a sin-offering or a 

reparation offering must pay with the respective form of sacrifice; the one who owes a beating 

must pay with a lashing of his body; the one who owes death must pay with his life; and the one 

who owes the penalty of extirpation [karet] must pay after his death.”… 

Once it becomes a commonplace to think of sin as debt, the idea that virtuous activity generates a 

credit appears. The very idiom of rabbinic Hebrew supports this, because the antonym for the 

term h˙ob (debt) is zekut (credit). 

 

15. Gary Anderson, Sin: A History, p. 27-8 

In Aramaic the word for a debt that one owes a lender, h˙oba, is the standard term for denoting 

sin. This term comes into Second Temple Hebrew and has the same double meaning. The idea of 

sin as a weight is rarely found in rabbinic Hebrew, having been replaced by the idea of sin as a 

debt. One can clearly see this transformation by examining how the various Aramaic translations 
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of the biblical text (Targums) treat the phrase nas´a a˘won. In almost every instance where nas´a 

a˘won means “to bear the weight of a sin,” we find the Aramaic idiom qabbel h˙oba, “to assume 

a debt.” 

 

 

 תלמוד בבלי מסכת תענית דף ז עמוד ב . 16

אמר רבי תנחום בר חנילאי: אין הגשמים יורדים אלא אם כן נמחלו עונותיהן של ישראל, שנאמר רצית ה' ארצך שבת  

 .שבות יעקב נשאת עון עמך כסית כל חטאתם סלה

16. Babylonian Talmud, Tractate Taanit, 7b 

“R. Tanhum b. Hanilai said: ‘No rain shall fall unless the sins of Israel are forgiven for scripture 

says, O Lord, You have favored Your land, restored Jacob’s fortune; You have borne away Your 

people’s iniquity, and covered all their sins; You have withdrawn all your anger, and turned 

away from your rage’” (Ps 85:2– 4). 

 

5. Erasing the Past 

 

17. Samuel Lebens and Tyron Goldschmidt, “The Promise of a New Past,” Philosopher’s 

Imprint 17:18 (2017), pp. 1-25 

p. 1 

On some ways of working them out, God will one day change the past by eliminating evil from 

it. This makes for a new kind of response to the problem of evil: the Divine Proofreader Theory. 

On other ways of working the traditions out, the past evil isn’t eliminated, but personal 

responsibility for certain sins is removed from the sinner. This makes for a new theory of 

atonement: the Agent Substitution Theory. 

 

 צדקת הצדיק אות צט -ר' צדוק הכהן מלובלין  8.1

ובה גמורה כשאינו זוכר כלל החטא כמו שאמרו )בבא מציעא נ"ח ב( שלא יאמר לבעל תשובה זכור וכו' וכן סימן לתש

השם יתברך אין מזכיר לבעל תשובה הגמור וממילא אינו זוכר. כי כל כוחות האדם מהשם יתברך מי שם פה וגו' )שמות  

מזכיר לו אינו זוכר. ובתנא דבי אליהו רבה )פרק ד' י"א( וכן כוחות המחשבה והזכירה ואם אין השם יתברך שופע לו ו

א'( שעתיד הקדוש ברוך הוא לומר איני זוכר עוונותיו ואין עולין על לבי, וכבר אמרו ז"ל )שיר השירים רבה ה' ב'(  

הקדוש ברוך הוא לבן של ישראל שנאמר )תהלים ע"ג כ"ו( צור לבבי וגו' ממילא גם על לבו של אדם אינו עולה וזהו 

עולם הבא וכל זמן שלא הגיע אדם לעומק התשובה כזה שהוא תכלית שלימות הכפרה אינו בנייחא, ועל זה אמר   מעין

 :דוד המלך עליו השלום )תהלים נ"א ד'( הרב כבסני וגו' כי פשעי אני אדע והאדם מצידו צריך להיות חטאתו נגדו תמיד

18. R. Tzadok ha-Kohen of Lublin, Tzidkat ha-Tzaddik, section 99 (translation by Lebens-

Goldschmidt) 

A sign of complete repentance is when [the sinner] no longer remembers his sin at all, as it is 

stated (B. Met. 58b), that you should not tell a penitent person, “Remember [your past deeds]”. 

And similarly, God, may He be blessed, doesn’t remind the completely penitent, and 

automatically [the sinner] does not remember, since all of man’s powers are from God, may He 

be blessed — ‘Who made man’s mouth?’ [Exodus 4:11] — and similarly [with regard to the 

powers of] intellect and memory; if God, may He be blessed, doesn’t emanate unto him, and 

remind him, he does not remember. 

In [the Midrash] Tanna D’bei Eliyahu Rabbah (91) [we learn] that in the future the Holy One 

Blessed be He will say, “I don’t remember his sins, and they don’t arise in my heart.” And the 

sages already say [in the Midrash Shir HaShirim Rabbah 5:2] that the Holy One Blessed be He is 

the heart of Israel. As it says, “[God] is the rock of my heart” [Psalms 73:26]. Automatically, 
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[the sin] also doesn’t arise in the heart of the person. And this is a taste of the world to come. All 

the while that a person hasn’t arrived to this depth of repentance, which is the goal of the 

perfection of atonement, he isn’t at ease. And about this, King David, peace be upon him, said, 

“Wash me thoroughly [from my iniquity, and cleanse me from my sin]. For my transgressions I 

know,” and a person from his own perspective needs to be such that his “sins are constantly 

before” him [Psalms* 51:4–5]. 

 

Lebens and Goldschmidt, “The Promise of a New Past, p. 10 

God will be able to erase evil events without leaving a trace of evil. The event will leave some 

mark, but not an evil one. The deleted events will be gone forever. What will remain will be the 

instantiation in the hyper-present of a hyperbackward-looking property that describes (de dicto) a 

non-existent event that hyper-used to be. To return to R. Leiner’s metaphor: that property, and 

not any actual evil event, is the garlic peel that’s left behind. 

p. 11 

Question 1. God still forgets sins and other evils in the sense that he knew about them at an 

earlier time but does not know about them at a later time. Since God is essentially omniscient, 

God knows everything at every time, and so cannot forget anything. Even if you argue that 

omniscience is a doctrine that arrives on the scene in medieval thought and never becomes an 

essential component of Jewish Orthodoxy, the Bible explicitly presents God as not forgetting 

sins (Amos 8:7)…           Reply. God can forget things at a later time only if those things actually 

existed at some prior time. God cannot forget about something that never existed. 

p. 11 

Classical Jewish theology seems to value God’s mercy over his justice. The Midrash suggests 

that God was able to create the world only by allowing his mercy to overpower (so to speak) his 

justice (Bereishit Rabbah 8: 4–5). 

p. 13 

We distinguish between two versions of UF. First, God could erase past sins, eliminating entire 

scenes from history, destroying the parts of spacetime where they take place — leaving some 

sort of gap in their place. This is Ultimate Forgiveness - Deletion (UF-D). Alternatively, God 

could leave the sins in place — keeping scenes of history looking much as they do, as it were, 

from the outside — but making it such that the sins are no longer performed by the sinner. The 

sin and the relevant temporal part of the sinner are still there, but they no longer belong to the 

sinner, who is thus no longer a sinner at all. The sinful temporal part would have been amputated 

from the “sinner”. On this view, history is left without any gaps, but people can be left with 

temporal gaps in their histories. This is Ultimate Forgiveness - Amputation (UF-A)… The 

amputation can occur in two ways. First, the sin and the relevant temporal part could remain in 

place while no longer belonging to anyone — the temporal part is actually no part of anything at 

all. Alternatively, if sins and temporal parts could not float freely, the sin and relevant temporal 

part could come to be possessed by someone or something else.  

p. 14 

Perhaps God shouldn’t allow temporal parts to float freely. Imagine Gittel sins for five minutes 

starting at 2pm, January 1, 2016. Sometime later, Gittel repents. In virtue of her repentance (or 

perhaps in virtue of the coming of the Messiah, even without her repentance), God makes it such 

that Gittel wasn’t the agent who sinned. He doesn’t remove the sin from time. He doesn’t change 

history, physically, but changes it metaphysically. Accordingly, Gittel simply has a gap in her 

history for five minutes. Who then was doing the sin? Some Gittel-like thing that hyper-was a 
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temporal part of Gittel, but which isn’t a temporal part of her hyperanymore. It looks just like 

Gittel. It thinks it is Gittel. But it isn’t. What is this detached temporal part, and why do we say 

that God really shouldn’t allow it to float freely. 

pp. 14-15 

There are at least three candidates the temporal part of Gittel could become a part of: (a) God, (b) 

an evil person or (c) an entity that isn’t a person — on option (c), even though it’s a person-like 

part being attached to a non-person, that part won’t become a person in its own right, because it 

goes from being merely a person-like part of a person to being a person-like part of a non-person. 
 

 רמב"ן ויקרא פרק א פסוק ט .91

ויותר ראוי לשמוע הטעם שאומרים בהם, כי בעבור שמעשי בני אדם נגמרים במחשבה ובדבור ובמעשה, צוה השם כי 

יו כנגד המעשה, ויתודה בפיו כנגד הדבור, וישרוף באש הקרב והכליות שהם כאשר יחטא יביא קרבן, יסמוך ידיו על

כלי המחשבה והתאוה, והכרעים כנגד ידיו ורגליו של אדם העושים כל מלאכתו, ויזרוק הדם על המזבח כנגד דמו  

פו לולא חסד  בנפשו, כדי שיחשוב אדם בעשותו כל אלה כי חטא לאלהיו בגופו ובנפשו, וראוי לו שישפך דמו וישרף גו

הבורא שלקח ממנו תמורה וכפר הקרבן הזה שיהא דמו תחת דמו, נפש תחת נפש, וראשי אברי הקרבן כנגד ראשי 

אבריו, והמנות להחיות בהן מורי התורה שיתפללו עליו. וקרבן התמיד, בעבור שלא ינצלו הרבים מחטוא תמיד. ואלה  

 :דברים מתקבלים מושכים את הלב כדברי אגדה

19. Nahmanides to Leviticus 1:9 (translation by Lebens-Goldschmidt) 

[S]ince the deeds of man are completed in thought, word and action, God commanded that when 

they sin they should bring a sacrifice, place their hands upon it — [an action] in place of the 

action — verbally confess in place of the [sinful] word, and burn in fire the intestines and the 

kidneys, which are the seat of thought and desire, and its legs, in place of the hands and legs of a 

person, that performs all actions, and to sprinkle the blood over the altar, in place of the blood of 

the person’s soul, so that the person should think, in his doing all of this, that he has sinned to his 

God with his body and his soul, and it would be fitting to spill his [own] blood, and burn his 

[own] body, were it not for the lovingkindness of the creator, who takes our offerings from us, 

and the sacrifice atones such that its blood should be in place of the person’s blood, its soul in 

place of the person’s soul, and the extremities of the sacrifice in place of the extremities of the 

person… 

 

 ויקרא פרק טו 0.2

תֵָּ֔ ) אָּ מְׁ ט  תוּ֙ בְׁ א יָּמ ֙ ֶֹ֤ ל ם וְׁ ֵ֑ תָּ אָּ מְׁ ל מִט  ֵ֖ א  רָּ נ י־יִשְׁ ת־בְׁ ם אֶּ ֶ֥ תֶּ הִזַרְׁ םלא( וְׁ ָֽ תוֹכָּ ר בְׁ ֶ֥ י אֲשֶּׁ נִֵ֖ כָּ ת־מִשְׁׁ ם אֶּ ֶ֥ אָּ טַמְׁ  :ם בְׁ

20. Leviticus 15:31 

You shall put the Israelites on guard against their uncleanness, lest they die through their 

uncleanness by defiling My Tabernacle which is among them. 

 

 ויקרא פרק כ 21.

ר יִת ֧ ) ל אֲשֶּׁ֨ א ֵׁ֗ רָּ יִשְׁ ֵ֣ר בְׁ ֵ֣ר׀ הַגָּּ ל וּמִן־הַגּ  א ָ֜ רָּ י יִשְׁ נ ֨ ישׁ אִישׁ֩ מִבְׁ ל֘ תאֹמַרֹ֒ אִֵ֣ א  רָּ ֵ֣י יִשְׁ נ  ל־בְׁ אֶּ ץ  ב( וְׁ רֶּ ֵ֖ אָּ ם הָּ ת עֶַ֥ ֵ֑ וֹת יוּמָּ ךְ מֵ֣ לֶּ וֹ לַמֵֹ֖ עֹׁ֛ ן מִזַרְׁ

 ֶ֥ מ  גְּׁ ןיִרְׁ בֶּ ָֽ אָּ  :הוּ בָּ

ךְ ) לֶּ ן לַמֵֹ֔ תֵַ֣ עוֹ֙ נָּ י מִזַרְׁ וֹ כִֶ֤ ב עַמֵ֑ רֶּ ֵ֣ וֹ מִקֶּ י אֹתֵ֖ רַתִֶ֥ הִכְׁ וּא וְׁ ישׁ הַהֵ֔ אִֵ֣ נַי֙ בָּ ת־פָּ ן אֶּ ֶ֤ ת  י אֶּ ם  ג( וַאֲנִָּׁ֞ ֶ֥ ת־שׁ  ל אֶּ ֵ֖ חַל  י וּלְׁ שִֵׁ֔ דָּ ת־מִקְׁ א֙ אֶּ עַן טַמ  מֵַׁ֗ לְׁ

י שִָֽׁ דְׁ  :קָּ

ץ אֶּ ) רֶּ אָָּ֜ ם הָּ וּ֩ עַ֨ לִימָֽ ם יַעְׁ ֵ֣ ל  ם הַעְׁ אִָ֡ וֹד( וְׁ ית אֹתָֽ מִֶ֥ י הָּ תִֵ֖ בִלְׁ ךְ לְׁ לֶּ וֹ לַמֵֹ֑ עֵ֖ וֹ מִזַרְׁ תִתֶ֥ וּא בְׁ ישׁ הַהֵ֔ אִֵ֣ ם֙ מִן־הָּ ינ יהֶּ ָֽ  :ת־ע 

( ֵׁ֗ ים אַחֲרָּ ל־הַזֹנִֵ֣ ת׀ כָּ ֵ֣ א  וֹ וְׁ י אֹתָ֜ רַתִ֨ הִכְׁ וֹ וְׁ תֵ֑ פַחְׁ מִשְׁׁ וּא וּבְׁ ישׁ הַהֵ֖ אִֶ֥ נַֹׁ֛י בָּ ת־פָּ י אֶּ י אֲנִ֧ תִ֨ שַמְׁ ךְ ה( וְׁ לֶּ י הַמֵֹ֖ ֶ֥ וֹת אַחֲר  נֹׁ֛ ם יו לִזְׁ ָֽ ב עַמָּ רֶּ ֶ֥  :מִקֶּ

21. Leviticus 20 

Say further to the Israelite people: 

Anyone among the Israelites, or among the strangers residing in Israel, who gives any of his 

offspring to Molech, shall be put to death; the people of the land shall pelt him with stones.  
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And I will set My face against that man and will cut him off from among his people, because he 

gave of his offspring to Molech and so defiled My sanctuary and profaned My holy name.  

And if the people of the land should shut their eyes to that man when he gives of his offspring to 

Molech, and should not put him to death,  

I Myself will set My face against that man and his kin, and will cut off from among their people 

both him and all who follow him in going astray after Molech.  

 

 ויקרא פרק יח  22.

בֶּ ) ֶ֥ הּ תֶּ ֵ֖ עָּ רִבְׁ ה לְׁ ֹׁ֛ מָּ ה  ֧י בְׁ נ  ד לִפְׁ א־תַעֲמָֹּׁ֞ ָֹֽ ה ל אִשֵָּׁ֗ הּ וְׁ ֵ֑ ה־בָּ אָּ מְׁ טָּ ךֵ֖ לְׁ תְׁ בְׁ כָּ ן שְׁׁ ֶ֥ ה לאֹ־תִת  ֹׁ֛ מָּ ה  ל־בְׁ כָּ וּאכג( וּבְׁ  :ל הָֽ

ר־) ם אֲשֶּׁ וּ הַגּוֹיִֵ֔ אֵ֣ מְׁ ה֙ נִטְׁ לֶּ ל־א ֙ כָּ י בְׁ ה כִֶ֤ לֶּ ֵ֑ ל־א  כָּ וּ בְׁ אֵ֖ טַמְׁ םכד( אַל־תִָֽ ָֽ נ יכֶּ חַ מִפְׁ ֵ֖ שַׁל  י מְׁ  :אֲנִֶ֥

יהָּ ) ָֽ בֶּ ת־יֹשְׁׁ ץ אֶּ רֶּ ֵ֖ אָּ א הָּ קִֶ֥ יהָּ וַתָּ ֵ֑ לֶּ ֵ֖הּ עָּ ד עֲוֹנָּ קֶֹ֥ פְׁ אֶּ ץ וָּ רֶּ אֵָּ֔ א הָּ ֵ֣ מָּ  :כה( וַתִטְׁ

( ֵ֖ הַגּ  ח וְׁ ֵ֔ רָּ זְׁ אֶּ ָֽ ה הָּ לֶּ ֵ֑ א  ת הָּ בֵֹ֖ ל הַתוֹע  וּ מִכֶֹ֥ א תַעֲשֵ֔ ֵֹ֣ ל י וְׁ טֵַ֔ פָּ ת־מִשְׁׁ אֶּ קֹתַי֙ וְׁ ת־ח  ם אֶּ ם אַתֵֶּׁ֗ ֵ֣ תֶּ מַרְׁ םר כו( וּשְׁׁ ָֽ כֶּ תוֹכְׁ ֶ֥ר בְׁ  :הַגָּּ

ץ) רֶּ ָֽ אָּ א הָּ ֵ֖ מָּ ֵ֑ם וַתִטְׁ נ יכֶּ ר לִפְׁ ֵ֣ ץ אֲשֶּׁ רֶּ ֵ֖ אָּ י־הָּ ָֽ שׁ  וּ אַנְׁ שֶ֥ ל עָּ א ֵ֔ ת הָּ בֵֹ֣ ל־הַתוֹע  ת־כָּ י אֶּ  :כז( כִִּ֚

ם) ָֽ נ יכֶּ ר לִפְׁ ֶ֥ וֹי אֲשֶּׁ ת־הַגֵּ֖ ה אֶּ ֹׁ֛ אָּ ר קָּ ֶ֥ הּ כַאֲשֶּׁ ֵ֑ ֵ֖ם אֹתָּ מַאֲכֶּ טַָֽ ם בְׁ כֵֶּ֔ תְׁ ץ֙ אֶּ רֶּ אָּ֙ יא הָּ קִֶ֤ א־תָּ ָֹֽ ל  :כח( וְׁ

י) ם כט( כִִּ֚ ָֽ ב עַמָּ רֶּ ֶ֥ ת מִקֶּ עֹשֵֹ֖ וֹת הָּ שֶׁ֥ פָּ וּ הַנְׁ תֹׁ֛ רְׁ נִכְׁ ה וְׁ לֶּ ֵ֑ א  ת הָּ בֵֹ֖ ל הַתוֹע  ה מִכֶֹ֥ ר יַעֲשֵֶּ֔ ֵ֣ ל־אֲשֶּׁ  :כָּ

22. Leviticus 18 

Do not have carnal relations with any beast and defile yourself thereby; and let no woman lend 

herself to a beast to mate with it; it is perversion.  

Do not defile yourselves in any of those ways, for it is by such that the nations that I am casting 

out before you defiled themselves.  

Thus the land became defiled; and I called it to account for its iniquity, and the land spewed out 

its inhabitants.  

But you must keep My laws and My rules, and you must not do any of those abhorrent things, 

neither the citizen nor the stranger who resides among you;  

for all those abhorrent things were done by the people who were in the land before you, and the 

land became defiled.  

So let not the land spew you out for defiling it, as it spewed out the nation that came before you.  

All who do any of those abhorrent things—such persons shall be cut off from their people. 

 

6. Removing Tokens of Sin  

a. Removing Stains  

 ירמיהו פרק ב . 23

ן ) ֶ֥פֶּ י הַגֶּּ ֵ֖ י סוּר  תְׁ לִֵ֔ כְׁ פֵַ֣ יךְ֙ נֶּהְׁ א  ת וְׁ ֵ֑ ֵֶ֣֣רַע אֱמֶּ ה זֶּ ק כ לֵ֖ ֵ֔ יךְ שֹר  תִֵ֣ טַעְׁ נֹכִי֙ נְׁ ָֽ אָּ ָֽהכא( וְׁ רִיָּּ  :נָּכְׁ

ית  ) ךְ בֹרִֵ֑ ֵ֖ בִי־לָּ תַרְׁ ר וְׁ תֶּ סִי֙ בַנֵֶּ֔ כַבְׁ י אִם־תְׁ יכב( כִֶ֤ נ ָ֔ ם עֲוֹנֵך֙ לְפ  ָּ֤ ק נִכְת  קֹוִָֽ ֶ֥י יְׁ ם אֲדֹנָּ ֵ֖ א   :נְׁ

ה עָּ ) ֵ֣ י מֶּ עִֵ֖ א דְׁ יְׁ ךְ֙ בַגֵַּ֔ כ  י דַרְׁ אִֶ֤ תִי רְׁ כְׁ לֵַ֔ א הָּ ֵֹ֣ לִים֙ ל עָּ י הַבְׁ ֶ֤ אתִי אַחֲר  מ ֵׁ֗ א נִטְׁ ֵֹ֣ י ל רִָּׁ֞ יךְ תאֹמְׁ ֵ֣ יהָּ כג( א  ָֽ כֶּ רָּ ת דְׁ כֶּ ֶ֥ רֶּ שָּ ה מְׁ ֵ֖ ה קַלָּ ֶ֥ רָּ ית בִכְׁ  :שִֵ֑

23. Jeremiah 2:21-23 

I planted you with noble vines, All with choicest seed; Alas, I find you changed Into a base, an 

alien vine!  

Though you wash with natron And use much lye, Your guilt is ingrained before Me —declares 

the Lord God.  

How can you say, “I am not defiled, I have not gone after the Baalim”? Look at your deeds in the 

Valley, Consider what you have done! Like a lustful she-camel, Restlessly running about, 

 

 תהלים פרק נא . 24

י) ָֽ עָּ שָּׁ ה פְׁ ֵ֣ ח  יך מְׁ חֲמֵֶּׁ֗ ב רַַ֝ רֶֹ֥ ך כְׁ ֵ֑ דֶּ חַסְׁ ים כְׁ ֵ֣נִי אֱלֹהִֵ֣ נ   :ג( חָּ

נִיד( ) ָֽ י טַהֲר  אתִֶ֥ חַטָּ מ  י וָּֽ עֲוֹנִֵ֑ נִי מ  ֵ֣ ס  ב כַבְׁ רֶּ  :הרבה הֶֶּ֭
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24. Psalms 51:3-4 

Have mercy upon me, O God, as befits Your faithfulness; in keeping with Your abundant 

compassion, blot out my transgressions.  

Wash me thoroughly of my iniquity, and purify me of my sin; 

 

25. Jacob Milgrom, Leviticus, I.1098 

"Atone" or "expiate" is the customary translation for kipper, but in most cases this is incorrect. In 

biblical poetry its parallel synonym is usually maha 'wipe' (Jer 18:23) or hesir 'remove' (Isa 

27:9), suggesting that kipper means "purge." Ritual texts also support this meaning, for they 

regularly couple kipper with tihar 'purify' and hitte' 'decontaminate' (Lev 14:48, 52, 58). 

 

b. Removing Burdens  

 ויקרא פרק יז .26

ה ) פֵָּ֔ ר  ה֙ וּטְׁ לָּ ב  ר תאֹכֶַ֤ל נְׁ שׁ אֲשֶּׁ֨ פֶּ ל־נֵֶּׁ֗ כָּ רטו( וְׁ ָֽ ה  טָּ ב וְׁ רֶּ ֵ֖ עֶּ א עַד־ הָּ ֶ֥ מ  טָּ יִם וְׁ ץ בַמַֹׁ֛ חֶַ֥ רָּ יו וְׁ דָָּ֜ גָּ ס בְׁ כִבֶּ֨ ֵ֑ר וְׁ ח וּבַגּ  ֵ֖ רָּ זְׁ אֶּ  :בָּ

ץ ) ֵ֑ חָּ א יִרְׁ ֵֹ֣ וֹ ל רֵ֖ שָּ ס וּבְׁ כַב ֵ֔ א יְׁ ֵֹ֣ אִם֙ ל א עֲוֹנֽוֹטז( וְׁ ָ֖  :וְנ ש 

26. Leviticus 17:15-16 

Any person, whether citizen or stranger, who eats what has died or has been torn by beasts shall 

wash his clothes, bathe in water, and remain unclean until evening; then he shall be clean.  

But if he does not wash [his clothes] and bathe his body, he shall bear his sin. 
 

 שמות פרק כח. 72

יתָּ ) שִֶ֥ עָּ קלו( וְׁ ָֽ יקֹוָּ שׁ לַָֽ דֶּ ם קֵֹ֖ י חֹתֵָּ֔ ֵ֣ יו֙ פִתוּח  לָּ ֶ֤ עָּ תָּ וֹר וּפִתַחְׁ הֵ֑ ב טָּ ֵ֣ יץ זָּהָּ  :צִֵ֖

ָֽה) יֶּ ת יִהְׁ ֵ֖פֶּ נֶּ י־הַמִצְׁ ָֽ נ  וּל פְׁ ל־מֶ֥ ת אֶּ ֵ֑פֶּ נָּ ֵ֖ה עַל־הַמִצְׁ יָּ הָּ ת וְׁ לֶּ כ ֵ֔ יל תְׁ תִֵ֣ ֶ֤ אֹתוֹ֙ עַל־פְׁ תָּ שַמְׁ  :לז( וְׁ

צַח אַהֲרֹןֹ֒ ) ֵ֣ יָּה֘ עַל־מ  הָּ יםלח( וְׁ שִִׁ֗ ד  קֳּ ן ה  ן אֶת־עֲוַֹּ֣ הֲרֹֹ֜ א א  חוֹ֙   וְנ ש ָׂ֨ ֶ֤ה עַל־מִצְׁ יָּ הָּ ם וְׁ ֵ֑ יהֶּ שׁ  דְׁ ת קָּ נֵֹ֖ ל־מַתְׁ ָֽ כָּ ל לְׁ א ֵ֔ רָּ ֵ֣י יִשְׁ נ  ישׁוּ֙ בְׁ דִ֙ ר יַקְׁ ֶ֤ אֲשֶּׁ

ק ָֽ קֹוָּ ֶ֥י יְׁ נ  ם לִפְׁ ֵ֖ הֶּ וֹן לָּ צֶ֥ רָּ יד לְׁ מִֵ֔  :תָּ

27. Exodus 28:36-38 

You shall make a frontlet of pure gold and engrave on it the seal inscription: “Holy to the Lord.”  

Suspend it on a cord of blue, so that it may remain on the headdress; it shall remain on the front 

of the headdress.  

It shall be on Aaron’s forehead, that Aaron may take away any sin arising from the holy things 

that the Israelites consecrate, from any of their sacred donations; it shall be on his forehead at all 

times, to win acceptance for them before the Lord. 
 

28. Gary Anderson, Sin: A History, p. 18 

In a context of mercy, nas´a takes on the extended meaning of “forgive,” whereas a˘won retains 

its primary meaning of “sin.” But in the context of punishment (nos. 1 and 2) the verb retains its 

original meaning “to bear, carry,” whereas the noun a˘won assumes its secondary meaning of 

“punishment.” The mixture of primary and secondary meanings in each idiom appears arbitrary. 

It is an odd way to explain the growth of an idiom. Schwartz’s solution to these inconcinnities is 

as brilliant as it is ordinary. In his opinion everything depends on attention to how the verb nas´a 

functions in conventional discourse. A casual inspection of a Hebrew lexicon shows that the verb 

can mean both [A] “to carry [a burden]” and [B] “to remove [a burden].” 
 

 ויקרא פרק טז. 92

ד ) ֵ֖ ל מוֹע  הֶּ ת־אֶֹ֥ אֶּ שׁ וְׁ דֶּ ת־הַקֵֹ֔ ר אֶּ ֵ֣ ה֙ מִכַפ  כִלָּ יכ( וְׁ ָֽ חָּ יר הֶּ עִֶ֥ ת־הַשָּ יב אֶּ רִֵ֖ הִקְׁ חַ וְׁ ֵ֑ ב  ת־הַמִזְׁ אֶּ  :וְׁ

( ֵ֣ נ  ל־עֲוֹנֹת֙ בְׁ ת־כָּ יו אֶּ לֵָּׁ֗ ה עָּ ֵ֣ וַדָּ הִתְׁ עִיר֘ הַחַיֹ֒ וְׁ אשׁ הַשָּ ֵֹ֣ ל ר יו עַ֨ י ידו יָּדֵָּׁ֗ ֵ֣ ת  ת־שְׁׁ ן אֶּ ךְ אַהֲרָֹ֜ מַ֨ סָּ ל־כא( וְׁ כָּ ם לְׁ ֵ֖ יהֶּ ע  ל־פִשְׁׁ ת־כָּ אֶּ ל וְׁ א ֵ֔ רָּ י יִשְׁ

ם  ֵ֑ ם֙ ע  חַטאֹתָּ ן אֹת  ָּ֤ חוְנ ת  ַּ֛ יר וְשִל  עִָ֔ ש  אש ה  ַֹּ֣ י  ל־ר ישׁ עִתִֵ֖ יַד־אִֶ֥ הבְׁ ר  ֽ מִדְב   :ה 

הכב( ) ָ֑ רֶץ גְזֵר  ם אֶל־אֶַּ֣ ָ֖ ל־עֲוֹנֹת  יו אֶת־כ  ַּ֛ ל  יר ע  עִִ֥ ש  א ה  ר וְנ ש ָׂ֨ ָֽ בָּ יר בַמִדְׁ עִֵ֖ ת־הַשָּ ח אֶּ שִׁלֶַ֥  :וְׁ
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29. Leviticus 16:20-22 

When he has finished purging the Shrine, the Tent of Meeting, and the altar, the live goat shall 

be brought forward.  

Aaron shall lay both his hands upon the head of the live goat and confess over it all the iniquities 

and transgressions of the Israelites, whatever their sins, putting them on the head of the goat; and 

it shall be sent off to the wilderness through a designated man.  

Thus the goat shall carry on it all their iniquities to an inaccessible region; and the goat shall be 

set free in the wilderness. 

 

c. Burying Sin  

 מיכה פרק ז. 30

ץ) ֶ֥ פ  י־חָּ וֹ כִָֽ עַד֙ אַפֵ֔ חֱזִֶ֤יק לָּ וֹ לאֹ־הֶּ תֵ֑ ית נַחֲלָּ רִֵ֖ א  שַׁע לִשְׁׁ ר עַל־פֵֶּ֔ ֵ֣ עֹב  וֹן֙ וְׁ א עָּ ֶ֤ וֹך נֹש  מֵׁ֗ ל כָּ ֵ֣ וּא יח( מִי־א  ד הָֽ סֶּ ֵ֖  :חֶּ

ינוּ ) ֵ֑ נֹת  שׁ עֲוָֹֽ בֵֹ֖ נוּ יִכְׁ חֲמ ֵ֔ רַָֽ וּב יְׁ םיט( יָּשֵׁ֣ ֽ טאֹות  ל־ח  ָ֖ם כ  וֹת י  יך בִמְצֻלִ֥ שְלִַּ֛  :וְת 

ם) דֶּ ָֽ י קֶּ ימ  ינוּ מִֶ֥ ֵ֖ תָּ לַאֲבֹת  עְׁ בֶַ֥ ר־נִשְׁׁ ם אֲשֶּׁ ֵ֑ הָּ רָּ אַבְׁ ד לְׁ סֶּ ֵ֖ ב חֶּ עֲקֵֹ֔ יַָֽ ת֙ לְׁ ן אֱמֶּ ֶ֤  :כ( תִת 

30. Micah 7:18-19 

Who is a God like You, Forgiving iniquity And remitting transgression; Who has not maintained 

His wrath forever Against the remnant of His own people, Because He loves graciousness!  

He will take us back in love; He will cover up our iniquities, You will hurl all our [lit. their] sins 

Into the depths of the sea.  

 

Can God Forgive Sins Against Others? The Question of Standing  
 

 טמשנה  משנה מסכת יומא פרק ח. 31

אומר אחטא ואשוב אחטא ואשוב אין מספיקין בידו לעשות תשובה אחטא ויום הכפורים מכפר אין יום הכפורים מכפר  ה

 ום יום הכפורים מכפר עבירות שבין אדם לחבירו אין יום הכפורים מכפר עד שירצה חברו עבירות שבין אדם למק

31. Mishnah, Tractate Yoma, 8:9 

One who says ‘I will sin and repent; I will sin and repent,’ we do not allow them to repent. [One 

who says,] ‘I will sin and the Day of Atonement will atone,’ the Day of Atonement does not 

atone. Violations between a person and God, the Day of Atonement atones; between a person 

and their fellow, the Day of Atonement does not atone, until they appease their friend. 

 

32. Brandon Warmke, “God’s Standing to Forgive,” Faith and Philosophy 34:4, 381-402 at 

p. 397 

How, then, does a wrong between persons become “your business?” One obvious way is if you 

are the victim of the wrong. But another way in which a wrong can become your business is if 

the wrong is done by someone you personally care about and to someone you personally care 

about. Recall the case in which I treat my mother very rudely, and suppose that my brother 

personally cares about each of us. Suppose he were eventually to tell me, “It has taken a very 

long time, but I have finally forgiven you for what he did to her.” Complaining that he lacks 

standing to forgive me because I did not treat him rudely seems to miss the mark. 

 

 


