THE JACOB RADER MARCUS CENTER OF THE

AMERICAN JEWISH ARCHIVES

MS-763: Rabbi Herbert A. Friedman Collection, 1930-2004.
Series B: Correspondence, 1942-1995.

Box Folder
3 1

Slonimsky, Henry. 1942-1971.

For more information on this collection, please see the finding aid on the
American Jewish Archives website.

3101 Clifton Ave, Cincinnati, Ohio 45220
513.487.3000
AmericanJewishArchives.org



3 o o e 1y #—
g Wy
M{, VPR s (B SO Py B JZ

3 A Cof tes = e, Jery
h“?/%,f?m%?fwﬂx/—q



P, &M_e; Mr.&,,i,...?.‘._,d—q dtey...
L Lr—sat MM,.. okva-‘wg g
deal ne 3 -
/’Wd,/—w-«c %?M%Zb&% 4‘3’74&
ﬂucwﬁ/&(%%)w 75/'"(‘%)

Wmﬂ:/waé g et s

b ey =2 Do Aﬂ«é./w. M"A{, AL;.
AR AR\ E G DA
Dris see /’MWAM A“/"kc,:

o’&.c,j—v‘ ~ aldl Amﬁﬁyﬂh’o\z%

.L{,(M-M/f

L Ao Acrne, tan Jreen .
A St e
%&Mﬁé %MJM.
povt, st Ry 4 Feers #792:./.”
QMMWAM MALJ )

7:««:9‘#7{/&#& fes ‘731;}%(4

o
%%% e

J/\A&P&&ﬂ—(’ﬂ-& ww%’



N

JEWISH INSTITUTE OF RELIGION

WEST SIXTY-EIGHTH STREET
NEAR CENTRAL PARK

NEW YORK

371 MM—ZJ T

\/ r% o
W L WV;‘W A

)mn

w2 MM.zh—meJau,t‘
k“émwu}wﬁam/‘%
’7

WWW

W rerde Y Wé’@ &Zi/ 1,72:'
J,”M)n\ AT )tfz_.d/ubkd%m/

vf)w7 ),,z Pt el PRk %W 72&“@“6?
jC/wab ” @W—r [“'V] fe Nc#Fz /u»L.u'b foﬂr-j Hee C?

% Loeck &/LL y m) ) ety Car. i %-‘..(
Vhat. mll Jtaea, Jtten [arc /4-*-—‘/—“4) sele. .
Cre 72&3»14« AL T 1r7 Iz, _éM«

Aeroate)  jos é,{&?,. hﬂ,./A,? Lmlagia

f/bé /’h W&ty—f—“c—( N Aot - "';7,; e,

M}&uﬁrﬂ/f%éﬂ



W ?/ "m« % el cal Lag s, ! HAes Sez
) ﬁ-rr’i/; : —~  tKal)d hlerrtoe, Lo s ”

2 33
)ﬂ-—-\ )‘,W;g/ < M .9 Ipens  IRE& Vi P %r



,L) JEWISH INSTITUTE OF RELIGION

WEST SIXTY-EIGHTH STREET
NEAR CENTRAL PARK



NEAR C
m
PARK

»/ﬁ“’?

&K ; Mw

L//VK/\ 7]/::/;./723
o

.=
/e
e 2
Lt
. MU‘. /#&:—.
Pa
- L=
= 7
Q,am/-:-::

Crc.
LAe
| e
:
o i
%)“1—1
Ltix



JEWISH INSTITUTE OF RELIGION
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NEW YORK

23
September 27, 1943

Mr, Samuel Rose, Executive Secretary
Temple Emanuel

16th and FPearl Streets

Denver, Colorado

Dear Mr. Hose:

It is really very kind of you to think of me and
to teke the time and trouble to send me the material con-
cerning your religious services. Anything about Herbert
Friedman is of great interest to me, and therefore now
Denver and the Jewish community theTe and yourself, as
Executive Secretary, come within the orbit 1f you will
allow me to sey so, of my Interest and concern. Not that
that mesns very much cosmically or on sny other grand scale,
but I thought I would tell you anyhow.

You could not please me more than by telling me
of Herbert's good work. The simple truth of the matter is
that there sre not enough men of character in the rabbinate.
I suppose I would not want to be quoted as having sald so
but the fact remains. Herbert Frledman is a person of char-
acter. He will never let you down. He will never put you
to shame. You will always be-@ble to rely on him to do the
honorable and courageous thing. What, in comparison to that,
are any superficisl brilligncies? In the tight spot and in
the dark hour such es may possibly come (let us hope it won't)
the sterling qualitiea of courage and honorableness will be
the only things to save us,

Don't think T am meking a speech, I merely want
to thank you for your letter snd to express the hope that
you will write again.

Very faithfully yours,
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HEBREW UNION COLLFGE=JEWISH INSTITUTE OF RELIGION
New York School

MeH.L, Examination in Philosophy of Religion
and Jewish Tﬁeclog

(Oral)

What kind of a God can an intelligent man today believe in
to square with the facts of experience and to avoid verbalism
and insincerity?

Discuss Willizm James's view that religion cannot rest on a
set of intellectual propositions but must inevitably be an
expression of man's deepest "will" or his "passional" nature,
Have we then the right to believe what we need and what helps
us most? Discuss the justification and dangers of such a
view,

Discuss the thesis that if the "problem of evil" runles out
an omnipotent God, the "problem of good" rules out atheism,

Discuss “mersont's lines

"What is excellent,
As God lives, is permanent"
v/
in the light of the school doctrine of "conservation of values.

#What ground have we for believing this doctrine to be true?

Can God be the author of evil? If he is not, who is the God

of the rest of the world? You recall an ancient doctrine held
by certain rabbis of "Two Powers" (Shte Reshuyot): what can

you say in defence or in explanation of this division of forces?

Discuss the theology implied in the Prophet's utterance "On
that day God shall be One and His nzmeé shall be One"? On
what day? And till then, is Cod and his name not One? And
who is to make Him Cne?

How would you define dogma and what would you say is the
irreducible minimum of Jewish dogmatic beliefs?

What can you say in defence of the idea of Chosenness?

Does the Adon Olam embody a Jewish conception of the Godhead?
the Kedusha?

Could you construct the outlinesof a Jewish Theology out of the
Kaddish, the Ahavah Rabbah, the Alenu? And could you indicate
the basic concepts employed?

March 1951



HEBREW UNION COLLEGE=JEWISH INSTITUTE OF RELIGION
New York School

M,HeL, Examination in Mediewml Jewish Philosophy
and Theology

(Written)

In Medieval Jewish Philosophy we confine ouf'selves to the
two texbews have studied, the Cuzari and the Moreh Nebukim, Page
references are to the editions we used in class: Zifroni's Cuzari
(Tel Aviv 1948) and Ibne-Shmuel Xaufman's Moreh (Jerusalem 1946),

S tudents should be prepared to answer qQuestions in
connection with the following general themes as indicated and
formulated in the text references subjoined,

In the Cuzari:

1. Doctrine of Chosenness. Book I, Paragraph 95, Hebrew text p. L6=L9.

2, Willing acceptance of suffering, Book I, Paragraph 113-115,
Hebrew pe 62-6L (to line L from top).

3. Israel the heart among the nations, with explicit reference
to Isaiah 53. Book II, Paragraph 3hell, Hebrew p. 101-10kL.

L. The dying seed which transmutes the surrounding loam into its
own higher life (the ultimate absorption of Christianity and
Islam into a single higher religion). Book IV, Paragraph 23,
Hebrew 251-252 (%o line 9 from top).

G In the Morch:

l, To contrast the two God-conceptions contained respectively
in Jeremiah 31:2 and the Moreh Book I, Paragraph 57-58
(Hebrew text p., 112-117); to indicate the relative validity
of a God of love and of God as the Ineffable Ground or =
Source for which any emotion would be an anthropomorphism

and hlaspheny,

2. To discuss Maimuni's solution of the problem of evil and
its inadequacy, Moreh Book III, Paragrephilf (Hebrew p. L31-433)
and III, 51 (Hebrew p. 585-587).

3. To discuss Maimuni's conception of the good 1life, or the true
worship, as consisting in knowledge anc contemplation rather than
in conduct and struggle Book III, Faragraph 51 (Hebraw p.579-580).
Contrast with this, Maimuni's final statement on the subject
Book III, Paragraph 5l (Hebrew p. 596 to end of book) znd
indicate whether it is a return to the traditional Jewish view.

The student should finally be prepared to discuss the rela'-ive
consistency of each of these systems with Judaism, smid: to state why
one orthe other is closer to actual Jewish religious feeling and practice,

March 1951
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HEBREW UNION COLLEGE=JEWISH INSTITUTE OF RELIGION
New York School

M.H,L, Examination in Midr~sh and Jewish Theology

(iritten)

Explain the Petilm or Proem and give an exomple, What is the
underlying assumption in tlge confrontation of verses from
different sections of the "ible?

The Kaddish is the prayer originally recited at the close of
a ¢didrashic discourse. What is the special relevance to the
basic function of the iiidrashq

Consider the following !idrashim (pagination according to the
standard edition "Ktav" used in class)s

&) Shir 2, p. 27a (L lines from bottom) to p. 27b (7 lines
from t.c»pg. "For I am love-sick,"

b) lev, . Parasha 29, p.76b (10 linesifw=n top to end
of page)s Jacobls Dream,

v _
c¢) Gen, R. Par,1l, p. la (lines 7~13)s Torah as blue-print,

d) Lev, 1, Pars 7, ps19b (lines 5-10 from top)es The
broken vessel,

e) Gen, 2 Par.39, ps78a (line 7 from bottom), Abraham's
trials,

f) Shir 3, to 1:13, pe21b (lines 7«12 from top), Myrrh,

g) Gen R, Par, 32, ps363a (lines 6 to 24). Potter, flaxe
beater, cows,

Commont on these Midrashim with a view to formulating certain

basic thoughts which seem to constitute a kind of theology or
philoo phy of history: that the realization of "Torah" is the goal
of creationi that this process is inevitably a tragic one because
of the division of forces in the world; that Midrash is consolation
or life~therapeutic in Israel's tragicwheroic career; that the ideal
"Isrzel" must ultimately win over "Edom"; that the basic law of the
spiritual life seems to be the paradox that the good and the strong
must expend themselves and bear the burdens of the weak and the

sinful,

March 1951
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Excerpts from Recent Letter of Dr. Slonimsky

It would be idle to say I am very happy. Without a classroom to lec-
ture to, at least once a week, I am out of my element like a fish out

of water, and it i1s bad for my work too, though I am never 1idle and

am busy collecting material for a large work. I have been told I ought
to collect stray essays and lectures of mine, but it 1s almost physically
impossible for me to go back to old or aging entities, living a peace-
ful, dusty somnolent 1life in desk drawers or vanilla paper envelopes,

and to become like Antolycus in Shakespeare "a snapper-up of unconsidered
trifles.' However, I may yet be goaded on to do some thinking, though

I had mucn rather be "Aut Caesar Aut Nihil® and print nothing unless

it 1s really something.

I see from various announcements (and also personal invitation) that
the Alumni (among them our own chief alumni) are giving a grand banquet
to Dr. Nelson Glueck. I would appear utterly silly in my own eyes to
appear at a banquet for a man who has ruined the last phase of my life
and who 1s out to ruin the school of which I helped to make him presi-
dent; dinl the thought of a banquet for myself would not have entered my
thougnts in my wildest dreams. But if banguets are to be given by our
Alumni where is the banquet for me? There is not a man living or dead
who has so labored to keep the Institute alive as myself, and one knows,
only God knows (28 they say on the Tomb of the Unknown Soldier) 'what I
did morning, noon and night, with trustees, with students, with faculty,
to keep the school going between the years 1929-1945, and what impress
I have left on the souls of our men scattered from the Atlantic to the
Pacific. I am shoved to the wall and forgotten.

Just to add to the galdy of nations, let me tell you this thing since
it occurred only a day or two ago. One of the conditions in the settle-
ment of my retirement allowance was that in addition to the $4800.00
pension, the school would continue to pay ite annual share of $630.00
on my Rabbinical Pension Board anuity contract, which matures in 1955.
There are two other shares in payment, myself and the Rabbiniecal Pen-
sion Board itself. This i1s the last year for payment, January 10th

and March 10th, and we get the notices a week or two in advance. Imagine
my surprise on getting a notice teo pay both the school's sghare and my
own; that 1s, apparently someone has informed the Rabbinical Pension
Board that the Egllege- nstitute will not pay its share of the premiums,
although there 1s an express statement in the terme of the settlement,
(minutes of the Ney York Administrative Committee January 16, 1951)

that "the €ollege-institute will pay the annusl premium of $630.00 each
year until Dean Slonimsky's policy will reach maturity." As I sald
there i1s only this one year to pay for, the sum involved for the school
is $630.00, and the monthly income I will get (if the premiums are paild
this year) will be ten dollars a month from January 1l0th, 1955 on and
$66.65 a month from March 10th, 1955, altogether $76.65 a month, that
is a2 1little better than $900.00 a year, toward which I myself will have
contributed 25%, the Rabbinical Pension Board 14%, and the school 61%.
The contract was entered into in 1945, five years before the merger
took place.



And talking of money, you guys who are in the big money do not know
what 1t is to try to live on $4800.00 a year. First of all, there is
the withholding tax, so that I actually get $4080.00 a year, or $340.20
a month. Next year, , and if Dr. Glueck
consents to pay the $630.00 premium this year, I will get $§900.00

in addition (if I live). Now consider that my monthly rent is $145.00,
that ordinary household expenses do not come to less than $75.00 a
week or $320.00 a month: so figure out if I do not have to eat up all
my savings Just barely to get along.

Forgive all this palaver, but I had to get it off my chest.
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L\ Excerpts from Letter of Df. Slonimsky
)I

I feel I ought to correct something in my last letter, namely
about the Rabbinic Pension Board annuity contract. It appears,
from what the Secretary tells me, that they are gleichschalting
the Institute with the College in the matter of retirement allow-
ance as in all other things; the Institute had an arrangement
with thne Rabbinic Pension Board which the College had its own
system. BSo they have taken the Institute teachers off the
Rabbinic Pension Board plan, and without as much as informing me
Mr. Maxwell Lyons, the Asst. Secretary or Business Manager of the
College, gave a blanket order to the Rabbinic Pension Board to
that effect, and that of course includes me. But it happens that
I am a quite special case, since my status in that respect was
fixed by speeial action of our Board when I was retired, and I
have a legal claim to the fulfilment of their part of the contract
by our Board. Forgive all this boloney, but I had to give you the
séquel since I gave you the first part. I don't know how my
matter will be settled and I really don't give a damn: it's the
method and the animus that hurts.
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February 5, 1953

Dr. Joseph Schwart:
United Jewish Appeal
165 West 46th Street
New York, New York

Dear Joe:

to yo hoth cr
pnodn'untmmf 4

I think you both know. to believe
:?t - wrk of the Mted 1lue‘uu
o my | The
you M m m- m&tiu inl the
reasons I advanced h.tu' to
nnauiomnt. msnmﬁugm t than

alding the le of Israel world-wide and strengthening
the State of Israel in its new sovereignty. There is a
great difference in being involved a2t the core nr un-
temporary Jewlsh history rather than -m
the periphery of the problem, as & vol
the pressing moral problem of answering to pn's opn-
science in these days of turmoil.  Thers is the whole
philosophical problem of how one oan best orm a
measure of service to the total Jewlsh I don't



Dy, Joseph Schwarts -

have to stress the fact to you that all of these, and
other considerations, pul:l..{ me most strongly in the
direction of nnmrlng your eall in thl irmative.

er putting all of these factors on the scals, I
found ih.nt there was cnly one item whioch counterbalanced.
This was the fact that I feel 2 genuine sense of
in the rabbinate. Just because my Judaism 1s so m &
matter of heart and soul to e , as well as head, I

0 thn qnuuo ‘et

en eing

or ﬂuu' 1ives.

I really believe this. The love for Judalsm, the
desire to tesch it, the passionate will to preserve it
fTor the future, are the factors which sent me into this



Dr, Joseph Schwarts - 3

profession in the first instanu Ky enthusiasm hasn's
diminished. Perhaps 1t will. ‘I will suffer
the same frustrations and disillusionments which have
made batter men tham myself go into & tailspin. But as
yet that hasn't happened to me. And so I can still
continue in ny idealistic vay, teaching and preaching,
inspiring , 80 that at least in the one com-
munity in oh I- i to ,mughtaw
rn

a fTuture nnu‘aﬂ.on of

x .
1
;.::b‘h: .*: sub~
of historie S
like blood-lett would
revisa ay thinkl
there can be no.
transcends all are enter-
ing another such 8 of the
next few months t be summoned
in a general 3

i
2
E&

il |
i |

on ound ag vq.;a to you as it
appears to me. And I hope you will not think the less
of nntox' refusing your d;pun‘o. ~ Each follows his
own star.

With deep and -rrmaemn thanks for your
friendship.

Rabbi Herbert A. Friedman

§
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LAW OFFICES
BeENnJaMIN LUDLOW
2710 GTRARD TRUST li.m.ﬁmn
PHILASDELP HIA F Ba
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February 19, 1953

Dear Dr. Friedman:

Lionel T. Schlesinsar, Esquire,
Secretary of Congregation Be 1srael of Atlantic
City Ml mt me a copy of

If you have a mtm text from
which you deliver your sermon, and a copy of it is
available I should like to have it. 1f you have only
your own myandrillm:lh to me for a few days,
I shall make a copy and return the original to you.

Henry Slonim was a high school
classmate of Mr. Schlesinger mys more than
fifty years ago. His intellectual and spiritual
growth since that time has been outstanding.

From your sermon I should like to
make excerpts to be presented to our Class survivors
when they meet in June.

Do not trouble personally to bother
with my request but hand 1t te your secretary, thus
saving your time.

BL:E Yours sincerely,

]
Dr. Herbert A. Friedman 3
2419 E. Kenwood Boulevard , Iu“m
Milwaukee 11, Wisconsin
cc: Mr. Schlesinger



@Congregation Beth Israel

MARTIN M. WEITZ. 906 PACIFIC AVENUE LIONEL T. SCHLESINGER,
Ras8l ATLANTIC CITY. N. J. SECRETARY

PHONE 5-3042

18 February 1953

Rabbi Herbert A. Friedman,
Congregation Emanu-El B'ne Jeshurun,
Milwaukee 11 Wisconsin.

My dear Rabbi Friedmen:

I read, with much interest, your announcement
in your bulletin of February 11, your intéended sermon on the coming
Friday evening, on "The Growing God of Henry Slonimsky". If possible,
I would like a copy of your lecture, as Henry Slonimsky was my class-
mate for four years, at Central High School in Philadelphia, and was
always a brilliant student. We knew him as Harry. After high school,
or college, I do not recall the exact time, he changed his name to
Sloan (his brother is Judge Maurice Sloan of the Common Fleas Court
of Philadelphia), and then later changed again to Slonimsky. He attends
our class reunions and we all follow his career closely, and we would
like the copy of your sermon for our class archives,

With cordial regards, in which Rabbi Weltz joins,

g



officers

President : SYLVAN E. MAY
Chairman, Executive Board :
J. LOGAN FOX
Vice-Presidents :
HARRY BROSTOFF
SIDNEY 1. COLE
MAURY J. LIEBER
Secretary:
MRS, BERNARD BROWN
Treasurer: SIDNEY MOYER

Director:
RABBI HERMAN E. SCHAALMAN

executive comntiliee

Lo Kosrronex
Mgs. Roy Levy

[ In formation ]

national officers

Chairman, Executive Board :

DR. 8. 8. HOLLENDER
Pregident :

RABBIMAURICEN, EISENDRATH
Vice-Chairmen: LOUIS BROIDO
JESSE COHEN
JUDGE SOLOMON ELSNER
IRVIN FANE
PHILIP MEYERS
DR. GEORGE PINESS

Treasurer: OSCAR M, LAZRUS

Asristant Troasurer:
JOSEPH EISNER

Hanorary Secretery:
RABBI GEORGE ZEPIN

Adminigtrative Secretary:
RABBI LOUIS 1. EGELSON

(=4 ]

Union af mencan Hebrew Congregations

(/ {J

February 27§ 1953

.Dear Herb:

1 noticed in your Temple Bulletin several weeks ago that
mmmplannin to give a sermon about the Growing God
of Dre sky. I wanted to zo up to Milwaukee to

hear bae sermon but was not able to get away from the

inion Institute during the last week-end, I would appreci-
ate it very much if you would send me & copy of the sermon,
since Dr. Slonimsky is one of my favorite teachers.

Give my best regards to Sol.

Sincerely yours,

L ald in

Rabbi Herbert Friedman
2119 B, Kenwood Elvd.
Milwaukee, Wisconsin

GR:fp
Encl.
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OM BIEHALF OF UNITED IBNAEL APPEAL, JOINT DISTRIBUTION COMMITTEE. NEW YORK ASSOCIATION FON SEW AMERICANS
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1935 Carparvtion (3f fiewrs
Prosidess
EDWARDS M. M WARNUAD

Hoprrrenting 4 pecres 1. EDWIN GOLDWASITR
e July 19, 1955 A samosee
Nativmal  Narit men MOSES A LEAVITT
mm:‘m Errwutive ¥ired Rairman
:‘rclln WEILER _ JOSEFI B, SCHWARTE

e | will, of course, appreciate that 1t would bve
Natiomal Compeign Cobinst tributes funde to the United Q’:ﬁ/m‘ but it is a very

nis _- note to you.

ik o ek, o Rabbi Friedman has presented to the United Jewish
B it Chutrenn Appeal the check which you gave him the other evening, This
Frpingiigemd was such a gemerous gesture on your part in honor of Rabbi

- Friedman that this opportunity is taken to express to you my
own personal sppreéciation as well as the thanks of all the

m..':,w officers of ‘the United Jewish Appeal,
BADORS
DO CANTOR Eind regards,

SMON W PABIAN Cordially
HENKY oldla ]
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THE PHILOSOPHY IMPLICIT IN THE MIDRASH

HENRY SLONIMSKY

Hebrew Union College - Jewish Institute of Religion, New York
1

HAT Agada or Midrash is the Midrash itself states. In a con-

spicuous utterance concerning its use and function it character-
izes itself as Benedictions and Consolations, msnn ma=3. Primarily then,
and in its inner core and essence, it is consolation, that is, a feeding
of the life-impulse when harassed and threatened by tragic circum-
stance, Tragic circumstance was the special environment, unexampled
suffering the special historic lot, of the Jew. And to guard against
despair because of the unremitting: enemy from without, and against
the temptation to despair because of doubt and weakening faith from
within, the Jewish genius preparec for itself, alongside of the code of
law which governed its daily livirig, a great wellspring of assurance
and re-assurance, of comfort and ground for faith. That is what the
Agada aims to be alongside of the Halakah, the "faith" alongside
the “works," which in the Christian world may be contrasted but
which here are the twin sources ol Jewish being and the twin pillars
on which it equally rests.

There are two versions of ourinitial text and they offer interesting
variants which throw light upon each other. In the older version it
reads as follows. “In the former days when people had change in their
pockets (i. e. when things were leisurely) they liked to listen to some
word from Mishnah and Talmud; but now that money is gone, and
espectally since we are sick because of the ruling power, 21 NRY N2
mabni 1w, people want to hear something from the Bible and from
Agada" (Pesikta 101b). The later version, occurring in a later Midrash
and possibly after the situation had hardened, has the same text
running as follows. “In the past people had some change in their
pocket and a man liked to listen to Mishnah and Halakah and Talmud;
but now that money is gone, and especially since we are sick through
the oppression, Maywn 1 o' ukw M3y, nobody wants to hear any-
thing but words of Benediction and Consolation' (Cant. R., ed. Wilna,
Romm, 15a, Col. 2). The sickness remains the same, through persecu-

tion by the mabn or categorically through the oppression, it is in fact
.235



236 HENRY SLONIMSKY (2]

perennial; and the healing or therapeutic is in the one case designated
as Bible and Agada and in the other as Blessings and Consolations:
clearly then the two sets of terms are synonymous.

Consolation however usually carries with it a mere sense of sooth-
ing, a mood or tone of feeling without hard body or substance. That
is quite definitely not the case here. The consolation and healing
offered by Agada to the Jewish people on its hard road is solidly
grounded in a powerful pattern of thought and intellect, a world-
view and philesophy it might almost be said if these terms were not
so academic, in any case a set of themes and imagery and ideas forged
in the crucible of a unique and terrible experience and suffused through-
out by earnest thinking. :

The Midrash is fully aware of the greatness of this its undertaking.
It does not play modest. "“Dost thou wish to know him who spake
and by whose word the world came into being? Study Agada: for
through such study thou canst get to understand the Holy One blessed
be He and to follow in his ways' (Sifré 85a). These utterances are
not peripheral or casual. The first is ascribed to Levi and Yizhak,
two central figures in the creation of Agada. And the second so self-
conscious statement which we haye just quoted stems from the Sifré,
one of the oldest and most basic of the Midrashim,

Now the name for the science and study of God and his ways, is
Theology, also Philosophy. Is the Midrash then a Theology and
Philosophy? We must remember that these terms are Greek in origin
and that the categories of thought: which they represent are creations
of the Greek genius. In a sense these terms are too ponderous and
too pedantic. For while there is the most authentic and mature kind
of thinking on all the main topics of life present there, on God and
man, on time and event, on suffering and the future, it is present in
an atmosphere or medium of freedom and unconstraint, not as a set
of propositions to be soberly argued in the schools; but rather as
themes and images to guide and influence the listener in all the work-
ings of his mind, and still to retain the fluidity of a story, as of the
myths to which Plato resorts when his themes outdistance his con-
cepts. In this way speculations which would have been frowned upon
or forbidden if set forth as sober creed in Halakic fashion obtain
breathing space and an opportunity for emergence; and the audacities
without which there is no greatness of thinking achieve room and
possibility of expression. It is a subtle device since it succeeds in
capturing freedom and substance of thinking without being tied to
the numbered paragraphs of a treatise. With this important reservation
or qualification one can say that the Midrash is a repository of a
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Jewish Theology and of a Jewish Philosophy of History, formidable
as these terms may sound, and strange labels as they may be for
the living tenderness of Jewish experience.

Always we are to bear in mind that the origin of Jewish speculation
is not leisurely intellectual curiosity. There is a difference between
Greek and Jew. “All men desire by nature to know,"” the opening
words of Aristotle’s Metaphysics, are the words which naturally occur
to Aristotle in accounting for the origin of philosophy. Wonder is
the emotion, and raising a question is the corresponding intellectual
act, whereby philosophy arises, according to the Platonic Socrates (in
the Theaetetus 155d, which Aristotle takes over, Metaph. 982 b).
But for Israel it is an acute experience of suffering and of an agonizing
perplexity which releases thought. Israel is in the unique position of
regarding itself as the chosen people, the beloved of God, and at the
same time knowing itself as the most afflicted people: — how resolve
that awesome paradox? What thoughts must it frame about God
since obviously the received God-idea is rendered untenable? What
kind of a God would they in actual fact fashion under the stress?
What God, what no-God, what half-God, what man-God, what all-
God? How is man to behave? What is the future and is there a future?
And what ground is there for faith?

And why the initial affliction? *‘Sufferance is the badge of all our
tribe,"” souffrance, suffering, — the greatest of poets has made his one
Jewish character testify. No truer word was spoken, it was spoken
with the clairvoyance and penetrafion of genius. Suffering is involved
in the very character of the career on which Israel was launched, is
indeed the badge of Israel whenever true to his course. That career is
seen to be inevitably tragic. For the core of Jewish belief is that Israel
must bear the Torah from God to the world. But the world is unwilling
and resists all three, God, Torah, and Israel, and the protagonist who
does the actual bearing must also bear the brunt of the suffering. The
whole drama is paradigmatic: it is a prelude or prefiguring or archetype
of what must take place henceforth everywhere and by all men of
good will if a new and higher order is to emerge as reality. The Torah
stands for goodness, for the visions and ideals and values, or light of
God in which we see light. God, besides being this light and vision
which we behold, is also such power, such real actual power in the
universe, as is committed and has already been marshalled for the
victory of the good; this power is at present still pitifully small, and
that fact entails the drama. The power must be increased, the ideal
must be translated into the real; and the active agent in this crucial
event is man, who is thus destined for tragic heroism by the very
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nature of his situation. Israel, of course, stands for the ideal Israel,
and is paradigmatic of the good and brave man anywhere. That the
best man must suffer the most, must assume the burdens and sorrows
of the world, constitutes the most awesome phenomenon and paradox
of the whole spiritual life. God in the full meaning of the term is seen
to stand at the end, not at the beginning. “On that day he shall be
one and his name shall be one.” He must be made one, and man is the
agent in whose hands it is left to make or to mar that supreme
integration.

To regard God as perfect in power, as he is in vision, at the very
beginning, is the most disastrous of superstitions. The ‘‘monistic
superstition,” as William James calls it, has worked havoc, and the
most momentous decision which fnankind has to make is to re-learn
on that score. God and man are a polarity. They are both heroes in
the same drama. They need each other, they grow together, but they
also suffer together. Hence they need consolation, Benedictions and
Consolations. That the Midrash is designed to supply. The Midrash
is a vast post-Biblical Bible written on the margin of the Bible to
account for the sufferings of God and man in their efforts to reclaim
and uplift an unfinished and emerging world: It furnishes the faith
which by generating strength helps to ereate the object of its faith.
Its eyes are on the future, on the realized kingdom of God. Hence its
proper closing prayer is the Kaddish, which was composed for the
schools, not for the Synagogue, and has nothing to do with its later
use for the dead. The Kaddish is the briefest formulation of Jewish
theology, and it properly terminated every Agadic discourse as the
doxology which summed up the very soul of the Agada.

That the Torah will be made real in the end, and that all men will
accept it in the end, that there is a far-off goal towards which all
history converges, and that time and event are no mere welter or
chaos but a meaningful process, and that the protagonist in that
progress is a tragic-heroic figure, wounded and smitten but undis-
mayed: that is the theology and the philosophy of history implicit
in Midrash and Bible.

Man needs re-assurance on double grounds, He must be saved
from despairing that there is mieaning in history. He must be
saved from despairing over the fact that the good must suffer.

The classic Midrash always concludes with some reminder of the
certainty of the Messianic goal, hence very properly the Kaddish is
its crown and consummation, The grammar itselfl is theological. The
Ithpaal of the opening words wpm Ymm connotes gradual process
of achievement. ‘‘May his great name get to be magnified and sanc-
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tified,” that is, more and more, in increasing measure. ‘In the world
which he hath created according to his will," that is, in a world of
time and effort and growth. Then the climax, ““May he establish his
Kingdom,” mmabn 7bmm, corresponding to “Thy Kingdom come''
taken over into the Lord's Prayer in Christianity. And thereupon the
concluding words, unexampled in patience and faith, in heroism and
pathos: “during your life and your days .. .. speedily and at a near
time."” For they knew and we know that it is agonizingly remote.
But the course is set and to give up because of delay is despair, and
despair is the cardinal sin in a fighting man’s religion, it is the cardinal
sin in Judaism, for it spells the defeat of God. nywb mox, did you
continue to hope for salvation, is one of the questions asked of every
Jew at the Judgment Seat, according to one of the great rabbis
(Sabbath 3ra).

11

Before we proceed to the details of our task there must be a dis-
claimer at the threshold, namely, as il Agada excluded or lowered
Halakah. There is a wickedness of human nature which leads man
to think that he cannot praise one thing without denouncing another.
That there can be and indeed on occasion must be, within a given
context of two related but eontrasting elements, a cult and cultivation
of both, a mutual supplementation, a perception that they secretly
intercommunicate and feed each ather, though on the surface they
may seem to antagonize and negate each other, is the higher and more
adult view, the mark of the genuinely integral and matured mind.
But “all things excellent are as rare as they are difficult” we have
been told by a Jewish thinker; and ovn onbx 271 1% 158 of the
old Rabbis is far more than a homily of easy tolerance, it is a deep
and difficult lesson concerning reality which mankind will have to
teach itself because it is so rare by reason of its excellence.

A wickedness of human nature, we have said, an almost inevitable
temptation to stress one element at the expense of another. We see it
exemplified at every turn in the history of religions and of our religion.
True, in the Bible, i. e. of course in the Old Testament, the ideal of
an equilibrium between Agada ancd Halakah, as embodying the two
great concerns of the religious mind, is most nearly attained. Taking
Agada as the summary designation for Prophets and Psalms, and
Halakah to stand for the codes, which for all their brevity and bareness
are the backbone of the whole system, we may say that the Halakah
is a product of the Agada: the Agada feeds Halakah in the sense that
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the ccdes are a precipitate and crystallization of Prophets and the
Prophetic mind early and late; and that in turn the Prophets rest
upon the laws of righteous living for their support, and when these
laws have hardened or when they persist in their more primitive phase
they tend to be dissolved again into an “Agada” from which they
emerge re-fashioned.

But apart from this supreme example of equilibrium in the Hebrew
Bible, which however must remain an unstable equilibrium as in any
living organism, the rest is a story of a shift from one extreme to
another. Jesus and Paul are antinomians. The Protestant Reformation
professes itself a revolt of the living faith against the dead works of
the Roman Church. With us Hasidism is a similar stress of the soul
and spirit, of ecstatic enthusiasm, against the rigidity and dryness of
Rabbinic rationalism and routine Mitzwot. And to top them all,
Reform Judaism in its first classic phase was a rejection of the whole
ritual and pattern of orthodoxy in favor of a few grandiloquent
Agadot such as ‘'the fatherhood of God and brotherhood of man.”

There is no doubt that codes and patterns tend to harden and to
become purely external motions of hands and lips, inspiring recurrent
rebellion of the heart and spirit. But there is equally no doubt of the
opposite. The most glorious spirit in the world will evaporate into thin
air and even into self-righteous gush if not given honesty and reality
by a hard discipline of deing and behavior, of observance and per-
formance. This is a basic matter of physiology and psychology. You
cannot have a living organism without a skeletal framework, or a
building without a scaffolding, and you cannot have a pure life of
the spirit without issuance into hands and legs, without articulation
and organization of the medium ir which it is to work. That medium
is the body and time.

In general there is no great feeling without the discipline of high
burdens. We can earn our emotions too cheaply. We are never quite
willing to pay for them. Hence the danger of all high "Agada," i. e,
of music and poetry and prophetic exhortation and ecstasy, which
furnish men emotions they have no right to unless they have lived
and worked to merit them. Agada is rightly a reward and a mar for
those who have shouldered Halakah.

We must learn to see both sides of both demands, to take the
fat with the lean, the danger with the profit, The trouble is that value
and danger are distributed unevenly: where the value is apparent the
danger is hidden, and conversely where the danger is apparent the
value is hidden. In the case of the codes the danger is obvious, namely
externalization; but the need and service, though deeper-lying, are
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utterly indispensable. In the case of the prophecy and poetry the
need and service are obvious, for the spirit is goal and essence of the
whole set-up; but the danger, though deeper-lying, is deadly. Your
organism will die down as your spirit grows less; but your spirit will
vanish unless you capture and harness it. You are caught between
two necessities equally imperative. It may be a tragedy that pure
spirit in man cannot subsist without body, as it certainly is a tragedy
when body loses its informing and quickening soul.

Consider, as a classic instance of the intertwining of Halakah and
Agada, the rite of circumecision. The supreme Prophet of the Hebrew
Bible, Jeremiah, one of the great spiritual seers of all time, demands a
circumcision of the heart, i.e. he envisages the replacement and
spiritualization of a ritual act which has its beginnings in a dim
barbaric past. ‘‘Circumcise yours¢lves to the Lord, and take away
the foreskins of your heart, ve men of Judah and inhabitants of
Jerusalem' (Jer. 4.4). “Behold, the days come, saith the Lord that I
will make a new covenant with the house of Israel and with the house
of Judah. ... I will put my law in their inward parts, and in their
heart will T write it"" (Jer. 31.31-33). And in Deuteronomy, that
great re-statement of the Law under the influence of the Prophets
(for the scholars regard it as a product of the Jeremianic School,
and it would be a fine example of the purging of Halakah by Agada),
the simple injunction *Cireumcise {herefore the foreskin of your heart"
(Deut. 10.16),

All this is superb, but the wisdom of the Jewish genius matches it
with grim humor in the daily grace after meals. This prayer enumerates
God's various benefactions to Israel, land, redemption [rom bondage
in Egypt, gift of Torah, gift of life and food, and conspicuous in their
very midst is the sign and seal of circumcision. ““We thank thee O
Lord our God because thou didsi: give as an heritage unto our fa-
thers . ... as well as for the covenant which thou hast sealed in our
flesh. . .." wwaa nonme nva Sy

Now which of these two demands shall we go by? Shall it be the
circumcision of the heart as the far-off goal of all men and of all
aspiration, dropping by the wayside the hard and ineffaceable dis-
cipline of the flesh, without which however we collapse and the demand
of the heart evaporates? Or shall we retain the discipline of the flesh,
knowing full well that the flesh may be weak when the spirit is willing,
but also knowing that the flesh is the only vehicle of the spirit if the
spirit wishes to abide? Heart is heart, but as the latest and therefore
frailest of all human developments it has only the strength of an
aspiration; and flesh is only flesh but, if you cut into it, it serves as

-
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an everpresent reminder. This is one of many instances in which the
Jewish genius shows its poise and power by doing justice to two equally
imperative but alternating and jealous claims. The circumcision of the
heart is the goal for mankind and for the Jew; and for the Jew the
circumcision of the flesh in addition is part of the slow schooling and
the inexorable reminder of his special role in the advent of the kingdom
of the heart.

The greatest Agadist of our time, Bialik, has written the most
powerful defence of Halakah in modern Hebrew letters. He, not only
our greatest poet, but also the indefatigable collector and anthologist
of the Agada, and its subtle and percipient interpreter, has never-
theless also perceived the danger of the undue emphasis of the merely
Agadic, i.e. of the supposedly spiritual, when standing alone and
without the counterbalancing action of the Halakic mood and frame
of mind, which is of course the willingness to assume disciplines and
burdens. And it is because of the sipecial temptation of Agada for the
modern Jew, and because of the modern Jew's special unwillingness to
accept Halakah, that we indulge here in this divagation in defence of
Halakah before we return to an exposition of the values and function
of Agada.

Let us see again what is the rnost telling thing that can be said
against the Halakic code and moodl. Let us start with the most famous
utterances, those of Jesus about the Sabbath being made for man,
not man for the Sabbath; about things that come out of the mouth
rendering unclean and not the things which enter it; or Paul's summary
claim for a man who is truly “in Christ"” as having lost the very
capacity for sin. It sounds gorgeous, but the problem is by no means
solved. The real and serious soul does not need the exemption from
the law to gain spirit, Those who are exempted or exempt themselves
are not thereby possessors of the spirit. It is precisely those who want
to make things easy for themselves who welcome the comforting
assurance of exemption. Paul and Jesus say things that sound true,
but they only flatter us. They point to the dangers of mere observance
without pointing to its indispensable function; and to the value of
spirit without pointing to its volatility and its high pretentiousness.
When was anyone by believing himself truly “in Christ"” freed from
the capacity for sin? Was it Paul himself? Is not lapse and relapse
the law of our life as it was of Paul's? And was Jesus able to dispense
with tke Sabbath or with the Law generally? Did he not use the
Sabbath for worship and preaching, and by his own express assurance
the Law for living? Antinomianism in and by itsell is everywhere a
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self-delusion on the part of those who too easily absolve themselves,
those who are impatient with the Nomos but have no Pneuma to
match it.

In the case of Reformed Judaism it is wise to remember its origin,
the rhythm of its historic course, and its probable future attitude
towards the Law. Reformed Judaism is by no means a fixed, static,
unchanging religious philosophy. In its beginning (1835-1848) a move-
ment of prophetic fervor, a rebellion against the decrepit and sordid
exterior which overlaid the surface of the ancient faith, it was almost
perforce a negation of forms and rituals which seemed to have become
a dead letter. But negation by itself leads to the emptying of content.
It has happened that the extreme of negation was reached when the
whole of Judaism was reduced, almost always by laymen who having
neither Halakah nor Agada had no right to speak in the name of
Judaism, to the single formula of the fatherhood of God and brother-
hood of man. That of course is i pompous hollow phrase since it
usually does not imply the slightest difference in the mode of life of
those who utter it. But the negations of Reform were almost always
less extensive and less deep than appeared. Much more of substantive
Judaism was retained than was confessed. And while Halakah will
never be allowed its old dominion in Reformed Judaism, there can be
no doubt that more and more of it will be re-appropriated as time
goes on, for there can be ne Judaism without Halakah. The only
question is, how much,

Moreover the lines of demarcation and mutual exclusion between
Agada and Halakah are by ne means as real in the history of religions
as they seem on the surface, Cathaolicism is not all “works"; it is full
of the richest kind of “faith"” [rom Augustine to Francis of Assisi.
Conversely Protestantism is by no means all ‘faith'; it very soon
hardens into an orthodoxy of reform; and there is nothing within
Catholicism quite so depressing as the gloomy and morose mood of
Calvinistic Halakah. And that in turn was balanced by Pietism and
Mysticism. Obviously then something of both Halakah and Agada
must enter into every religion, the only problem being how to obtain
and maintain the requisite equilibrium.

To return to our own religion, Rabbinic Judaism is by no means
all routine Mitzwot: there is the quiet devotion of Kawwana in the
most prosaic weekday service, and on Yom Tov and the High Holy-
days the atmosphere is instinct with it.

Hasidism is so {ar from being mere spirituality that Shneor Zalman,
its finest mind and its theorist, writes a special enriched redaction of



244 HENRY SLONIMSKY [10]

the Shulhan Aruch. Then Hasidism itsell for all its Hitlahavut or
Conflagration settles down to a routine, and the routine alas degen-
erates often into a magic of intercession.

The problem always is to maintain faith and works both together
in their vitality and mutual enrichment, for each is an incomplete
half. Works tend to become magic, a mere opus operatum; spirit
tends to become hollow grandiloquence, fatuous and complacent.
Judaism has never failed to insist on the less attractive, the less
popular, the prime indispensable of behavior and performance; but
it has also the richest kind of enveloping religiosity. To this latter it
has a right since it has never neglected the former, and we turn there-
fore with good conscience to a further exposition of Agada.

111

Hebraism and Hellenism are regarded as the two component
factors of our modern Western culture. The formulation was made
by Ernest Renan, a thoughtful student of Christian and Jewish
origins and of their impact on the modern world, and was rendered
current among the English-speaking peoples in a famous essay by
Matthew Arnold. It is a grand sirnplification and still true. The two
forces are of course distinctive and different (‘‘doing’’ and “knowing"’
says Arnold in his summary way)l and for that reason may seek to
ally themselves into an integral whole. But there must also be kinship
and affinity for alliance; and that general kinship and affinity merges
at one particular point into identity. Where the Hellenic genius inclines
away from Hellenism and towards Hebraism, in the Platonic Socrates
and in the mature Plato, the primacy of the Good brings Hellenism
into closest proximity with the core and essence of Hebraism. Plato
is, in Philo's phrase, a Moses talking Greek,

At the threshold of Midrash Rabbah, which is the most mon-
umental and impressive of all the Midrashim, there stands as prelude
and, so to speak, as keynote of all of Midrash, a monolithic Platonic
utterance, which bases itself on a similar Platonism in the Bible,
namely the passage in praise of the primeval Wisdom in Prov. 8.22-32,
and is followed in the Midrash by the Jewish selection among the
infinite Platonic essences or forms of the seven which it alone needs
and wants, Let us examine the first keynote utterance,

“In the beginning.” In explanation of this first verse of the first
chapter of Genesis, R. Hoshaya the Elder quotes Prov. 8.30 “Then 1
was by Him as a nursling, and I was daily all delight." Do not read
Amon (nursling), read Uman (artist or architect). What the Torah or
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Wisdom is sayving in that verse in Proverbs is this: I was God’s ar-
chitectural tool at creation. In human practice when a mortal king
builds a palace he does not build it from his own knowledge but from
the knowledge of an architect, And the architect does not build it
from his own knowledge but relies on parchments and tablets (blue-
prints) in order to know how to make the chambers and how to make
the doors. Thus God looked on the Torah as he created the world, mi1 72
obyn DR 82 7INa wan n'apn. And the Torah itself says in con-
firmation, ‘With the beginning God created,” where "Beginning" can
mean nothing but Torah, as is witnessed by the word "“Beginning"’ in
Prov. 8.22 ‘The Lord possessed me (namely the primeval Wisdom or
Torah) as the Beginning of his way." Thus far R, Hoshaya the Elder.

“Beginning'' therefore may be.a temporal beginning, a beginning
in time, but it may also be a logieal or intrinsic beginning, a beginning
in reality, what we call a principle, just as in Greek dpx7 may mean
a beginning in time, or a first cause and first principle. That principle
or timeless beginning is Wisdom or Torah. God created the world in
the image and by the instrumentality of that true Beginning which
is Wisdom or Torah,

This is not an isolated utterance, it is the common property of
the Midrash. Thus the widely known and popular Tanhuma begins on
exactly the same note. ‘“ ‘In the beginning God created.” This is what
Scripture has in mind when it says “The Lord founded the earth with
Wisdom' (Prov. 3.19). And as God went on to create his world he
took counsel with the Torah nmna yy'm and so created the world.”
The Targum Yerushalmi translates the opening word mwnAa quite
simply 8p2IM3, as if no further explanation were necessary. The Yalkut
on the great text in Gen. 1.26 “And God said, let us make man in
our image, after our likeness,” has the words “God said to the Torah,
let us make man,”” o8 Myl 7nb r"apn wR (Yalkut Shimeoni, Article
13, p. 4b, Col. 1, and Pirke Eliezer, Ch. 11, ed. Luria, 27b).

In the Midrash then the Torah, identified with the primeval
Wisdom, is the blue-print, the objectified mind of God, but also the
instrumental power, i, e. both the plan and the architect, which God
employs in the creation of the world and of man.

The idea is already present, if not in such definite terms certainly
clearly enough, in the Biblical original to which we have been referring
throughout, namely the great poem in Prov. 8.22-32, where Wisdom-
Torah, the first of God’s works, is present at creation, and not merely
delights in the beauty of creation as it proceeds, but is implicitly the
means whereby, in contrast to the account in Genesis, creation is not
an arbitrary act of divine omnipotence but precisely a cosmos. The
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exact degree of participation and subordination of Torah-Wisdom in
the act of creation, which busies the commentators, need not detain
us here, since in any case participation in the act of creation and
subordination to God are both true. So likewise, how far the hypostasis
of Wisdom-Torah as the mind or intelligent will of God has taken
place (here or in the Wisdom of Solomon 9.9 ““And with thee is wisdom
which knoweth thy works and was present when thou wast making
the world") need not concern us; in any case it is sufficiently separate
from God to confront God with a degree of independence. Further
the Biblical scholars seem on the whole to feel that the poem in praise
of Wisdom in Proverbs is indigenous, native to Israel, which would
be a welcome confirmation of the view that a certain basic Platonism
is one of the original motifs of the human mind whenever it rises to
speculation,

But the passage at the beginning of Genesis Rabbah in the name of
R. Hoshaya is certainly not independent of Greek influence. Bacher
(in the old JQR II1, 357360 and in Agada d. palistin. Amorder 1, 107,
note) has shown the exact parallel to this passage in Philo (De Opificio
Mundi, 4), and indicated Origen who lived in Caesarea as the probable
source of Hoshaya's knowledge (ibid. I 92). Origen, the Alexandrian
Church Father, was precisely the man to be full of Philo, and residing
as Bishop in Caesarea, and in constant learned intercourse for his
Biblical and exegetical studies with the great Jewish scholars resident
in Caesarea, would almost certainly have been in touch with Hoshaya
who had his academy in Caesarea.

Philo however is faithfully Platonic. His God proceeds like the
Demiurge in the Timaeus (28a). He consults the Torah-Wisdom as
pattern like an architect who, in his mind’s eye, consults a model,
amofi\érwr els 70 mapaderyua, and then conceives in mind the ar-
chetypes or forms of the world before he creates the corresponding
empirical things, évevbnoe Tovs Timwovs abrfis. And some such con-
ception must have prevailed in the mind of the author of the poem
in Prov. 8, since he is concerned with the individual beauties and
orders of creation. But Hoshaya is interested in the summary and
concentrated meaning of the procedure, which is that the Torah is
certainly cause of the world but only its final or purposive cause, its
goal and meaning. God created the world for the sake of Torah, i, e.
for the sake of goodness, with a view to the realization or domination
of Torah or goodness. Similarly in Plato the whole system of *‘Ideas"
culminates in the Idea of the Good, which thus constitutes its ultimate
meaning, And shortly after Hoshaya's statement we have a confirma-
tion of this Rabbinic concentration of Plato's thought in the utterance
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of R. Benaya (which a little later 4s put into the mouth of God himself):
“The world and the fullness thereof were created only for the sake of
the Torah.” mmnm mara 8% 872 85 wbm obwn (Gen. R., ed. Wilna.
Romm, 8a and 10a).

Platonism itself is one of the supreme motifs of the history of
philosophy, possibly the one single greatest theme in the whole range
of philosophical speculation. Its coincidence with the central thought
of Judaism is therefore of worldhistoric significance. That all visible
things are created and guided by ‘‘heavenly' archetypes, according
to perfect and deathless patterns (‘“burning seeds in the hands of
God" in Browning's great phrase describing Shelley's Platonism), is
only a partial statement of the doctrine, and still does not reach the
centre. It is indeed the view of Platonism that the species and genera
of the organic world everywhere in their individual exemplars are
fashioned in the image of unitary ideal prototypes; and further that
planets and stars in their courses and the atoms in their orbits traverse
geometrical patterns and obey mathematical laws. But further than
that, all mathematical validities, all true relations generally, subsist
in a timeless being; they are; they constitute the ultimate substance
or reality, waiting to be beheld or ‘‘discovered"” by some chance mind,
and waiting for a possible embodiment or translation into empirical
reality of at least one pertion of their infinite plenitude, But further
than that, all moral and aestheti¢ validities, what we call the moral
ideals and the endless shapes and varying types of beauty, “‘the light
of God in which we see light,” are a further and even higher region or
realm of ‘'Ideas.” In hissad, pensive, profound way, Sccrates is made
to say concerning the ideal commonwealth in the Republic (592 a b),
“In heaven perhaps there is laid up a pattern of it, which he who
desires may behold and beholding may set his house in order.”

The patterns of the true, the beautiful, and the good, the world
of values and ideals, if these be considered not as chance thoughts in
our heads or soap-bubble aspirations, but the ultimate stuff of reality,
of which we get some dim inkling if we have the mar; infinitely realer
than the so-called real things, for sun and stars can burn up, get born
and die, but these no fire can burn, no mildew can touch, they are
indestructible, they simply are. 'We call them “‘the light of God"
from which or whom they come as inspiration; but Plato did without
a personal God (the later demiurge or creator in the Timaeus is on a
totally different and lower plane), His system was indeed Godhead
and with a centre, but that centre he designated impersonally as Idea
of the Geod, the Idea of Ideas. The Idea of the Good as the core of
reality occupies the same plave within the system of essences and
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forms as the sun in our planetary system: as the sun renders things
not merely visible and kncwable but is also the source of their growth
and being, so the Idea of the Good is according to Plato the why and
wherefore of all the other ideas, they have their ground in that central
invisible sun (Rep. 509). And it is this central thought which unites
Platonism with Judaism: the Good as the heart and ground of all
being and reality. The Rabbis call it Torah, Plato the Idea of the
Good. R. Hoshaya's opening utterance as the overture to Midrash
marks the august marriage of Hebraism with Hellenism.

A metaphysic whose ultimate principle or final reality is the
Good, a moralistic metaphysic, binds Judaism and Platonism to-
gether: that is what constitutes them together the spiritual basis
of our modern world. But in the further development Judaism fol-
lows its own nature, its own practical bent. It does not indulge in
the play of ideas. It makes an austere selection. What it takes it
really needs and converts into muscle. Greeks and Germans have
a plethora of ideas, ideas both in the modern depressed and obliterated
sense of thoughts or notions, as in the grand realistic and substantial
sense of Plato, some of them needed and used, but most of them
unused, and cheapening and festering through disuse. In the same
Parasha following Hoshaya's initial declaration there is an enu-
meration of the seven ldeas which the Rabbis have distinguished
for the high status of primeval forms or essences present before crea-
tion, Besides its conspicuous position here, the passage (with some
variations) occurs twice in the Talmud (Pesahim 54a; Nedarim 39b),
and many times in Midrashic literature, so it must be regarded as a
known and received doctrine. Our text here in Genesis R. seems to he
the most authentic and serviceable one.

Accordingly we are first told of six Things or Words (a seventh
is later to follow) concerning which it is expressly said that they
preceded the creation of the world. And of these six, two are reserved
for a special first place within the group. These two are Torah and
the Seat of Glory, but concerning both we must make a preliminary
remark at once. The Torah originally, as we saw, stands for the whole
sum of Ideas, for the objectified mind of God so to speak, at least
for the concentration of them all in the purpose of God, in the
“final” cause of creation. Here it seems to be just one of the Ideas
co-ordinated with the others. The Seat of Glory is the veiled designa-
tion almost of God himself, certainly of his prime attribute, namely
dynamic power, which as we also saw was at first reserved for Torah,
conceived not merely as plan but also as architect. However, some-
thing of the old balance in favor of Torah is presently restored. For
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the question is raised as to which of these two firsts has the further
priority, and the decision is made in favor of Torah, so that in a
sense Torah becomes prior to God himsell. After these two absolutely
primary Beings, four further forms or essences are enumerated: the
Patriarchs, Israel, the Temple, and the Name of the Messiah. These
are the constituent categories of history and temporal event, from its
beginning in the “founding fathers' of the chosen people to its cul-
mination in the establishment of the Kingdom of God on earth. That
Abraham, Isaac, and Jacob are heavenly ideas, above all, that Israel
is a timeless and ideal prototype, can mean only the enormous sense
of the unique role to be played by this people as the bearer of Torah
from God to the world. The Heavenly Temple is of course the ideal
prototype of all earthly places of true worship. And the name of the
Messiah, in which the virtue and potency of the Messiah is con-
centrated, assumes the final victorious realization of the Messianic
Kingdom.

With pathos and with humor a seventh Idea is singled out for
the high status of pre-mundane existence or subsistence, namely
Repentance. It is chosen because it is indispensable. Without its
beneficent presence and protection men simply could not get on; it
is the pathetic reminder of the incessant drama and vicissitude of
man's moral life.

The culminating debate as to which of the seven has the real
primacy, even after the question seems to have been settled, is the
most interesting part of the whole¢ passage. With his tongue in his
cheek, one rabbi proves that “‘the Idea of Israel preceded them all,"”
Y2 mop Ynwr Sw jnawnn. Israel takes precedence over Torah itself,
as Torah had taken precedence over the Seat of Glory. And therewith
the matter is allowed to rest.

What tremendous consciousness of worldhistoric mission animated
these men, despite the touch of humor and irony in the expression of
the claim: a consciousness supported by the grandeur of tragedy which
overshadowed them, but a consciousness which in more relaxed
moments they summoned all the resources of great humor to lighten
and to render plausible and palatable.

IV

The present section, dealing with suffering and its implications
for the varied aspects of Theology and Philosophy, is the most impor-
tant and most extensive of our entire study. For greater clarity we
have articulated it into three parts: 1) a preliminary summary of the
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philosophical themes involved; 2) a series of Midrashic texts illus-
trative of or in some way relevant to these themes; 3) a fuller exposi-
tion of the philosophical themes under discussion as well as ol related
subjects in philosophy to which they lead.

) &

“The earth is soaked with the tears of humanity from its crust to
its centre' is the reasoned opinion of Dostovevsky's profoundest
character in his greatest work (he Brothers Karamazov, 256). And
Schelling in his profoundest essay speaks of ‘‘the veil of sadness which
is spread over all nature, the deep ineffaceable melancholy of all life"
(Menschl. Freiheit, ed. Meiner, 72; ed. Fuhrmans, 64, Eng. tr., 79,
“der Schleier der Schwermut, der iiber die ganze Natur ausgebreitet
ist, die tiefe unzerstorliche Melanicholie alles Lebens.')

It isn't merely the fact of suffering where that is an inevitable
incident in the process of growth, or where it is compensated by fruit
and flower of richer and deeper life. Such things we could understand
and accept. Nor could we object to suffering which comes as inevitable
retribution for foolish and wickecd behavior. But where the suffering
is out of all proportion to the spiritual results which ensue; and above
all where the suffering falls to the lot of those who do not deserve
to suffer, first the innocent, and secondly the good and true, that
becomes the most stunning and paralyzing experience of the human
soul, the most awesome paradox of the whole spiritual life.

Transfiguration of suffering therefore looms as the most pressing
task imposed on the thinking mind, and if successful would be the
rescuing of God, the restoring of God to the place he claims in our
reverence.

The Greeks met the problem by inventing the art-form of Tragedy,
the highest of all art-forms as dealing with the deepest of all problems.

The Jews faced it on an even higher plane: in the grand Bible
generation by the invention of the supreme images of the human race,
the Suffering Servant and Job; in the Rabbinic period by the coining
and phrasing of supreme categories in which a sublime solution is
compressed and enshrined, mams b pmo and pmo pa0an; and finally
in their history, with their own body, with their own living person,
as the most signal and paradigmatic sufferer. They are protagonists
in the most august drama, the making of man. They are the people
whose actual course of life furnishes the material for the apotheosis in
Isa. 53, and the image there conceived is so supreme that it was
borrewed and used to invest the central figure of the Christian religion.
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Now what does transfiguration mean? Is it a word or a reality?
What does it come to? What do the good achieve in taking over the
sins and sorrows of the world, in a word by doing God's work for
him?

The assertion of God in a godless world is the supreme act of
religion. It is a continuing of the act of creation on the highest plane.
It adds slowly to the area and substance of the Kingdom of God and
to the stature of God, the translation of God as ideal and vision into
the God of empirical embodiment and of power. Man in whom God's
creative effort had achieved a provisional pinnacle, so to speak God's
own self-consciousness of his aims, becomes [rom now on God's con-
fronting partner, and the two together a re-enforcing polarity of give
and take. They become allies in the most redoubtable of all struggles
and for the greatest of all stakes. They are inevitably lovers, and both
of them tragic heroes: But in-a very real sense the fate of God and of
the future rests on the heroism of man, on what he elects to do, for
he is the manifesting God and the [focus of decision.

The enormously difficult idea of growth, the idea that the reality
of a thing can be still in the making and is to be found only in its
fullness and completion, only at the end, not at the beginning; the
difficult idea of the reality of time in which something genuinely new
can come into being, that is, something not explicable merely in terms
of what preceded: — these lead to the thought that God cannot
possibly be anywhere but at the end; the yp, the culmination or
consummation. And a change in the very character of God must take
place. This is due to the re-entrance into himself of the saints and heroes
who have lived and died it v11p %y, so that he becomes more and
more like the best whom he has inspired, more and more a lover,
from being at first primarily artist and dramatist. Without such an
enrichment and deepening in the character of God himself there can
be no intelligent religion for future mankind.

And tragedy from being at first a high necessity must in the
event continue as mere necessity. It can become a danger, a danger
of masochism or sadism, a danger cutting at the roots of life. It must
be out-topped by humor, which redresses the balance and renders us
sane. And humor leads to the final thought of the charge of Hybris,
the charge of delusions of grandeur on the part of man. That thought
is the serpent of skepticism sapping the lifeblood of all heroism. The
charge of Hybris against man's high endeavor is Satan's most subtle
seduction. But man must radically change in order to make himself
immune against such seduction. He must stop being conceited in his
outward bearing and impotent*in his inward substance, as he is at
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present; he must be overwhelmed by humility in his outward bearing,
because inwardly he is filled with a sense of supreme and decisive
destiny.

2,

LLove stands at the beginning, the lover's love which chooses one
amongst many, the beloved's love which returns the love in single-
hearted devotion, the love which is proof against the trials and sorrows
that love brings in its train because of the hatred aroused in others.
The capacity for love is the prime mark of genius, and love is the
main means in discovering new areas ol truth, in finding new regions
of being, which no merely intellei:tual agency by itself could find.
Hence the ecstatic utterance concerning love by the greatest name in
all Christian thinking, Augustine: *‘I loved not vet, vet I loved to
love. I sought what I might love, in love with loving. Nondum amabam
el amare amabam, quaerebam quid amarem, amans amare” (Confes-
sions, beginning of Book III). And the Song of Songs has been the
classic text of all deeper religiosity from Akiba to Bernard of Clairvaux.
“Thou shalt love the Lord thy God," “Thou shalt love thy neighbor,"
in a word, “Thou shalt love," —although it is known in sober fact
that love is an emotion which cannot be commanded.

Our basic text here is accordingly taken from the Song of Songs:
“For I am sick with love, 2 nams n%in 2 (2.5): 1 am love-sick, love
has made me sick, Love can be so egstatic as to invade normal physical
health, and this initial paradex that even on the plane of the natural
life what should be wholesome arid salutary can, when it becomes
intense, turn upon itsell and threaten the life which it suffuses, this
initial conjunction of love with pain, sounds the sombre keynote to
all the higher phases of love. For unmistakably on the higher plane of
the spiritual life love moves within the shadow of suffering.

The Midrashic exposition of this text unfolds the theme of Jewish
history: “All the sicknesses which thou bringest upon me are for the
purpose of making me love thee, or in order to make me lovable . . . .
all the sicknesses which the nations bring upon me are only because
I love thee ...« though I am sick thou still lovest me .. .." (Cant.
R., Romm, 15a, col. 2). It is the watchword of Jewish history: they hate
me because I love you, and you love me though 1 am sick and stricken.

Our next text is likewise from the Song of Songs: ““Many waters
cannot quench love" (8.7). The love which binds together God and
his chosen servant by reason of the infinitely precious gift which they
together bring to the world, to a world unready and unwilling to
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accept it; the love which inevitably must subsist between God and
his chosen servant in the face of the overshadowing and overwhelming
antagonism of this world; the love which ties God and his servant
together in closest union and mutual alliance: — that love is an
emotion which the world resents and which it tries to dissolve by
attempting to separate the two, to turn one against the other. But
God's love [or Israel is not to be quenched.

“Many waters: these are the nations of the world. Cannot quench
love: the love which God bears to Israel, as it says, I have loved you
(Mal. 1.2). Or, many waters cannot quench love: these are the idol-
ators, for even if all the idolators were to assemble to quench the love
between God and Israel, they would be powerless, as it says, Yet |
loved Jacob (Mal. 1.2)." (Cant. R., Romm, 40a; Exod. R., Romm,
79a; Num. R., Remm, 7a).

Thus far the love which God bears towards Israel. But the love
which Israel bears God has a far heavier burden to carry, namely
disaster, death, martyrdom. How it is to fare under this shadow of
death furnishes its most tragic ancl [ormidable task of transfiguration
and re-interpretation, but they hawve in Akiba a master of love and
martyrdom to speak for them and to set the tone.

Akiba speaks, in a poem in which this master of love and death
sums up and transfigures the quintessence of his life. For the nations
of the world which appear so eager for God in the poem are a fond
anticipation of the poet and in present fact are the Roman executioners
flaying him alive; and the God for whom Akiba is so utterly happy to
die must surely be a wonderful God if he can so irradiate the martyr’s
face, though in actual fact that (God is still unable to prevent the
martyrdoms for his holy name’s sake.

Akiba speaks: "I shall tell of the beauties and praises of God
before all the nations of the worlcd. For all the nations of the world
ask Israel saying, ‘What is thy beloved more than another beloved
(Cant, 5.9) that you are so ready to die for him and so ready to let
yourselves be killed for him? For it is said, “Therefore do the maidens,
mnby, love thee” (Cant. 1.3), meaning they love thee unto death,
mn Ty; and it is also written, Nay but for thy sake are we killed all
the day' " (Ps. 44.23).

At this point in the dialogue the nations turn their gaze in admira-
tion on the tragic heroic lover Israel, and exclaim *“You are handsome,
you are mighty, come and intermingle with us.” But the Israelites
say to the nations of the world: ** Do you really know him? Let us but
tell vou some of his praise: My beloved is white and ruddy” (Cant.
5.10). Here the nations express themselves ready to join Israel. But
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Israel in the stress and fervor of the emotion and in the language of
true love replies: “My beloved is mine and I am his," 1% s % 1,
“I am my beloved's and my beloved is mine,” *% *nm 11 »x (Cant.
2.16 and 6.3), i. e. you have no share in him. Any true lovers know
that love is a closed circle, love is lost in its object, lost to all the
world beside. And a mere request on the part of some admiring out-
sider to be allowed to join in, is felt to be, in the face of the red-hot
emotion, unreal and not authentic, LLove must first be allowed to take
its own exalted course, and the rest, namely a universal sharing, will
come in due time (Mekilta, ed. Lauterbach, II 26; ed. Friedmann,
37a; ed. Weiss, 44ab).

And now we must put the crucial question. What is it that inspires
this love of Akiba-Israel? What new vision, what higher insight, has
slowly arisen and come to the fore to feed the fire and generate the
power with which to withstand suffering, — to enable man to love
God in a world in which God himself is still lamentably weak, a world
in which God and man both are only like heroes in some tragic drama:
defeated, and victorious only in the spirit?

It is a twofold insight of a new order of being whereby suffering
becomes transmuted and meaningfl. In a seriés of images and parables
the thought is brought home to them in full self-consciousness, to
Akiba, to the rabbis, to Israel, to future men for whom these are the
prefigurations, that, in a growing world like ours, only when the old
self is crushed and broken can a higher sell emerge, and only if we
transcend and forget the petty arithmetic of our private life and go
on to include and assume the burdens of others do we rise to a higher
life. This double insight takes the sting out of suffering and completely
inverts its status, raising it from niadness to creative heroism,

R. Abba b. Yudan said: “Whatever God has declared unfit in the
case of an animal he has declared desirable in the case of man. In
animals he declared unfit the blind or broken or maimed or having a
wen (Lev. 22.22), but in men he has declared the broken and contrite
heart to be desirable.”

R. Alexandri said: “If an ordinary person makes use of broken
vessels it is a disgrace for him, but the vessels used by God are precisely
broken ones, as it is said, ‘The Lord is nigh to the broken-hearted’
(Ps. 34.19); ‘Who healeth the broken in heart' (Ps. 147.3); ‘I dwell
in the high and holy place, with him also that is of a contrite and
humble spirit' (Isa. 57.15); ‘The sacrifices of God are a broken spirit,
a broken and a contrite heart O God thou wilt not despise’ " (Ps.
51.19). (Pesikta 158b and Lev. R., Romm 114, col. 2).

R. Alexandri's utterance is so sublime that even slight variants in
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the text are to be noted. In Lev. R. the reading is wmwn *Y5 n"apn baw
omaw, “God’s service vessels are broken'; in Pesikta romw %3 xba
omaw o'%a, all of God's servants are broken vessels: the Pesikta
reading seems to be the fuller and the more preferable.

And it may be noted in this connection that the image, the concept,
the phrase ""broken-hearted’ enters the world-consciousness from these
verses in the Psalms.

We go on. * ‘My beloved is unto me as a bag of myrrh’ (Cant.
1.13). .. Just as myrrh is the most excellent of spices, so Abraham
was the chief of all righteous men. Just as myrrh gives off its perfume
only when brought into the fire, so the worth of Abraham was not
known till he was cast into the fiery furnace".... (Cant. R.,
Romm, 12a, col. 2).

So we read in an English poet writing out of a religious mood:
“Must Thou char the wood ere Thou canst limn with it?”" (Francis
Thompson, Hound of Heayen).

And back to our Midrash: ‘“Just as oil is improved only by beating,
so Israel is brought to repentance only by suffering.” (Cant. R,
Romm, 6b col. 1), '

When Abraham stayed at home he was like a flask of myrrh with a
tight fitting lid and lying in a corner. Only when opened and scattered
to all the winds can its fragrance be disseminated. Hence 9% "j'?. go
and expend yourself. (Cant. R., Raimm, 6b col. 2; Gen. R. 79 a Col. 1).

We now come to the famous group ol parables on the text in
Ps. 11.5, “The Lord tries the righteous.” The question is, why should
God try the righteous? The righteous do not need to be tried, they
are already “tried and true." It is the wicked who should be tried;
or are the wicked not even good enough to be tried? There is an
inversion here of what one would naturally expect.

“R. Jonathan said: ‘A potter does not test defective vessels,
because he cannot give them a single blow without breaking them.
Similarly God does not test the wicked but only the righteous, thus
the Lord trieth the righteous." R. Jose b. R. Hanina said: ‘When a
flax-worker knows that his flax is ol good quality, the more he pounds
it the more it improves and the more it glistens; but if it is of inferior
quality he cannot beat it at all without its splitting. Similarly the Lord
does not test the wicked but only the righteous, as it says The Lord
trieth the righteous.” R. Eleazer said: "When a man possesses two
cows, one strong and the other feeble, upon which does he put the
voke? Surely upon the strong one, Similarly the Lord tests none but
the righteous; hence The Lord trieth the righteous.” "

And in its purest, almost intolerably poignant form, the exquisite:-
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phrase concerning the lover in the Song of Songs, “He feedeth among
the lilies,"" is transferred from its erotic setting to the awesome tragic
plane of the Divine Lover who by preference feeds among the lilies,
that is, tries and breaks the tender and noble. . ““God’s rod comes only
upon those whose heart is soft like the lily" (Cant. R., Romm, 19a). —
aaiws 77 02w oI 33 NOR I powsn 'apn bw wane Pa.

These pantragic parables have but one meaning: the good must
bear the burden of the bad and the strong that of the weak. The
parables occur repeatedly, twice in the Rabbot, twice in the Tanhuma
and once in Midrash Tehillim, so that obviously they were an inalien-
able possession of the rabbinic mind, part and parcel of the thinking
Jewish mind,

The sentiment gradually established itself that it is a mark of the
grandeur of man te be asked to bear more than his share of the burden;
and by the same token that the supreme degradation of the low and
the base is not to be thought worthy of being ennobled through bearing
the sins and sorrows of others.

And this theme of vicarious responsibility and vicarious suffering,
“in which the heavy and the weary weight of all this unintelligible
world is lightened,” no matter haw honorable for the good and the
strong and how derogatory to the drags and the burdens, rises to
tragic sublimity in the passages which openly proclaim Israel's atoning
martyrdom.

“As the dove stretches out her neck to the slaughter, so do the
Israelites, for it is said, ‘For thy sake are we killed all day long' (Ps.
44.22). As the dove atones for sins, so the Israelites atone for the
nations, for the seventy oxen which they offer on the festival of
Tabernacles represent the seventy peoples so that the world may not
be left desolate of them; as it says, ‘In return for my love they are
become my adversaries, but I am all prayer’ " (Ps. 119.4). (Cant. R.,
Romm, 13a and 23a).

A final set of phrases must be considered in which the rabbinic
mind enshrined an answer without parable or argument. Such are the
great lapidary utterances many Yv o and o pavan, “sufferings
are a mark of God's love' and “sufferings are precious.” They are
question-begging, that is, in default of argument they are answers by
fiat and decree, they are answers by heroism. The answer to the
question why the good must suffer for the inadequacies of the world
would be the fact that the world is growing, developing, and therefore
inevitably defective, and there must be someone noble enough to
assume the burden, as exemplification of a new insight, namely that
nobility obligates, noblesse oblige. But the answer to the question as
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to what kind of a God there is in such a world is a baffling one, since
the alternative is that he is unwilling or unable, and neither answer is
palatable. Man in his grandeur therefore takes upon himself the odium
or onus which would otherwise rest on God and brushes it aside, and
the rabbis invent the sublime locution with its flagrant and obvious
paradox nank bw 1o, sufferings sent by love, chastisements out of
love, in which God is allowed to remain the lover, strange though
that may sound, and man is willing to take over for him. That had
already been the case in the supreme image before their eyes, the
Suffering Servant of Isa. 53, the essence of which they sum up in their
present phrase. God's love and justice may be veiled and obscured,
but man stands forth as all the more heroic. He is willing to take over
for God. For what sane mind would not regard as madness the assertion
that love can manifest itself by sending sufferings upon the beloved?
“And all men kill the thing they love, by all let this be heard" (Wilde,
Ballad of Reading Gaol) is a saying fit for a crazed pagan penitent,
not for the true religious soul. However, because of a erushing dilemma,
the rabbis speak of sufferings sent by love, sent by God out of love;
they transcend the rational caleulus, they save God's face and honor,
and they continue the sublime paradox by saying that sufferings are
precious. What sane mind would regard sufferings as precious? What
sane lover would mark his love by sending sufferings? It is a sublime
ecstasy whereby man outdoes God, where man proclaims and pos-
tulates God in a world in which Gad as real power is barely emerging
and where God's impotence has tio be covered, as Akiba did, the
greatest of rabbis and the greatesf of Jews, who died with the =nn
on his lips in the hope of making the 7n8 a reality in the world some
day, and whose supreme legacy to those who are great among Jews
and to all future heroic mankind is the injunction to be namwn ey
oA s, to act out of real love and therefore to rejoice in sufferings.

These are the heights; and the willing acceptance of suffering
remains the high-water mark of the religious spirit from Isa. 53 where
the image is supremely conceived (and from there borrowed for the
central figure of the Christian religion) on to Yehuda Halevi (the
deepest Jewish soul of the Middle Ages) who, in words at once the
most sober and the most mystical (Kuszari I, 115 and IV, 22), asserts
that if the Jews were to assume their persecution and sufferings
willingly and not merely as a necessary evil, the magic efficacy and
sheer suasive power of that truly religious act would overcome nature
itself and bring on salvation at once. But, as he recognized himself,
it is a sublimity beyond man, it can hardly serve as an everyday
pattern of conduct, and a deliberate cult of it would undoubtedly lie
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in the direction of the morbid. Suffering can be forced on us by fate,
and then the best of us may hope to rise by ineluctable grandeur to
the willing acceptance of it; bul to envisage it as a steady goal is
simply inhuman and is out of the question. That way lies masochism.

Hence we shall presently, under the guidance of the Rabbis, have
to mark the limits of all suffering: — first, in the simple healthy
humorous om =wa sense of who wants to suffer? but secondly also as
cutting at the roots of life if (as is the danger of the best) it is raised
to a tragic-heroic cult.

After that we can undertake as next step the great theme of man
and God's mutual need of each other, their mutual implication and
mutual cooperation,

However, before developing both of these themes we must bring
to our attention God's own special suffering as the Rabbis conceive
it: his weeping, his helplessness, his need of comfort. This is indispen-
sable for a weighty reason: because it is the mythological form of
expressing the philosophical thought of God's limited power in the
world as it stands. In our Halalkic creeds we may profess or assert
theoretically an omnipotent God (as the great seer of the Exile facing
the Zoroastrian dualists whose arguments surely struck home never-
theless insists on a single God though it makes God author of evil as
of good, Isa, 45.7); but here in the realm of Agadic freedom we can
afford to tell the truth as we feel it with the sharp sting of reality:
God is a very finite God in the world of actual things. We can say it
if only we say it in the form of images which are not binding as sober
formulated creed but which have the supreme value of tacit admission
and of irony. Hence the forece and justification for the Agadic an-
thropomorphisms, the human all too human way of speaking the
truth as one immediately feels it, and without definitive commitment
to the letter.

Now let us look at the weeping God. First a general view: “When
God remembers his children who dwell in misery among the nations
of the world, he causes two tears to descend to the ocean and the
sound is heard from one end of the world to the other' (Berakot 50a).

The weeping stricken God, who says of Israel "1 am with him in
his distress,”’ nmxa 0w wy (Ps. 91.15), can be supremely distressed in
his own person. The proems or introductions to Lamentations Rabba
contain poems of great pathos and poignancy depicting this bowed
and defeated God. It would be the shallowest of rationalisms to dismiss
these as anthropomorphic vagaries. Anthropomorphisms are the device
of our intelligence to say mythologically what we are afraid or unable
to say in bald abstract prose: in the present case, that God and Israel



[25] THE PHILOSOPHY IMPLICIT IN THE MIDRASH 259

are the emerging higher principle in a world not ready for them, in a
world which is still vastly stronger than they. Let us listen to one of
the poems.

“In the hour when God determined to destroy the Temple, he
said, ‘So long as I am in its midst, the nations of the world will not
touch it; but I will close my eyes so as not to see it and swear that 1
will not attach myself to it until the time of the End (the Messianic
era) arrives, then the enemy can come and destroy it." . . . Thereupon
the enemy entered the Temple and burnt it. When it was burnt God
said, ‘Now I have no dwelling place in the land; I will withdraw my
Shekinah from it and ascend to my former place.” In that hour God
wept, 1213 1"apn i nyw nnna, and said, ‘Woe is me, what have I done?
I caused my Shekinah to descend for the sake of Israel, and now that
they have sinned I have returned to my former place. Heaven forbid
that I should become a laughing stock to the nations and a scorn to
men,’ nmab 15 omb pinw snviaw ;b on. Then Metatron came and fell
on his face and said, ‘Let me weep but Thou must not weep.’ Then God
said, 'If thou sufferest me not to weep I will go to a place where thou
hast no power to enter-and I will weep there, as it is said “My soul
shall weep in secret places (Jer. 13.17)." Then God said to the angels
of the service, ‘Come we will go, you and I, and we will see what the
enemy has done to my house." So God and the angels of the service
set forth, Jeremiah leading the way. When God saw the Temple, he
said, ‘Assuredly this is my house anid this is my place of rest into which
the enemy has come and worked his will." In that hour God wept, . .
Then God said to Jeremiah, ‘Go eall Abraham, Isaac and Jacob and
Moses from their graves, for they know how to weep’ maab oy onw.
Then they all went weeping from one gate of the Temple to another,
as a man whose dead lies before him. And God mourned and said,
‘Woe to the King who in his youth succeeded but in his old age
failed.’ " — mbxn 8% pry mbxn mwpaw u% Y nw (Lam. R.,
Introduction 24, Romm, 6b col. 2).

The candor here leaves nothing to be desired. God's insistence
upon the plain right of the grief-stricken to weep, however unbecoming
to the dignity of a God, is especially touching. And as there is no
greatness of thinking without audacity, the Rabbis go on to tell the
truth about the whole business of comforting. First, it is a very
doubtful business at best, of little value and efficacy; and secondly,
if anvone can be said to be in need of comfort it is God, not Israel.

There is in the Pesikta de R. Kahana an entire section (ed. Buber,
123b-129a) devoted to homilies for the Sabbath following the Ninth
of Ab, the so-called Shabbat Nahamu, because the Haltarah for the
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day is the great text from Isaiah 40, “Comfort ve, comfort ye, my
people.” But in the midst of the comforting there is a sudden halt and
a cemplete about-face in mood, and someone invokes the text from
Job (21.34) "How then comfort: ye me in vain? And as for yvour
answers, there remaineth only faithlessness.” The prophets, namely,
at God’s request, proceed to Jerusalem to bring the message of comfort,
but as each arrives with his word of consolation, Jerusalem listens
blandly and retorts with another utterance from the same prophet
flatly contradicting the first, whereupon the prophet has to retire
crestfallen. Ten of them by name, from Hosea to Malachi, make their
appearance in order and all receive the same treatment. They then
set forth in company to God, and say to him, “Ribono shel Olam,
Jerusalem refuses to be comforted.” He answers, "'Let us go together
and bring her comfort” (changing the opening words of Isaiah to read
not Nahamu nahkamu anmi but inmimi, 1. e. with me). And though God,
in addition to himsell and the prophets, brings to bear all the powers
and agencies of the world on the same task, namely the upper and
nether regions, the quick and the dead, the life here and the life to
come, there is no indication that comfort is of any avail, On the
contrary, there is so little efficacy in comfort that God himself is
made the object of pity.

Our text proceeds with several parables the purport of which is
unmistakable. When a King's palace is captured by the enemy and
burnt, who is to be commiserated, the palace or the King? Surely
the master of the palace. So with the Temple. God says, “Who is here
in need of comfort? Surely 1."" Hence the opening words of Isa. 40
should properly read *ny nom wnwom, “Oh my people, comfort me,
comfort me." And if a King has a vineyard which the enemy captures
and lays waste, who is here in need of comfort? “Surely I," says God,
with the same refrain, “Comfort me, comfort me, my people.” And
if a King has a flock of sheep that are attacked and killed by wolves:
again the same refrain, "'Comfort me, comfort me, my people' (Pesikta
126b~-128b, with supplementary niotes).

But comfort either for Israel or for God is of little avail. Tragedy
can be overwhelming. In Pesikta Rabbati (138a—140b), in the passages
corresponding to those cited above from Pesikta Kahana, when the
culmination is reached, Jeremiah and Isaiah are made to vie with
each other, Jeremiah pointing to the agonizing wounds and Isaiah
uttering the words of comfort. But who can fail to feel the greater
force of Jeremiah's outcry, “Let it not come unto you, all ye that
pass by! Behold and see if there be any pain like my pain' (Lam. 1.12).
Tragedy can be so great as to forbid the wish for it to happen at all,
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to anyone, not to man, not to God, for it cuts at the roots of life
itsell.

We had better round out this theme of the opaque limits to all
suffering before we pass on to other related themes. And first the
pathetic honesty of the Rabbis who cannot bear suffering when it
comes as a visitation to their own body, even though they have
preached its value to others when they were well themselves. "I want
neither the sufferings nor their reward,” says Hanina b. Hama to
Johanan when the latter visits him in his sickness, although Hanina
had urged the same on Johanan when the latter had been sick. No less
than three stories with the same pathetic humorous refrain are told
on the same page (in Berakot 5b) concerning three of the most distin-
guished rabbis, “Are the sufferings dear to thee?” asks the visitor
who is well (and the sufferings should be dear, according to the theory),
but the patient who is sick replies quite brazenly “Neither they nor
the reward they bring," although he had been the comforter in a
previous instance, 1792 8 11 8%, or (in the Aramaic version in Cant.
R., Romm, 19a) pmarb 8% pnb spa sow &Y, had thus become the
standing concession to human frailty and human honesty in reply to
the high demand of pmp paan.

Transfiguration of suffering indeed, that remains the high task,
the supreme achievement, of Judaism, but in the breathing spells
there is also the recognition of thie intolerable reality. ““R. Hiyya b.
Abba said: 'If a man were to say to-me, “Give vour life for the sanc-
tification of God's name,” I would give it, btit only on the condition
that I should be killed at once. But the tortures of the Time of the
Persecution I could not endure” and the text proceeds to give in
detail the horrors of Roman cruelty under Hadrian (Pesikta 87a and
Cant. R., Romm, 16a col. 2). There must be a truce to suffering at the
point when it cuts at the roots of life.

And that is expressed in two profound Agadic utterances. The
one deals with Job. When God expresses himself as willing to hand
Job over to Satan with the bare exception of life, Satan is shocked at
the outrage, though it is Satan himself who has tricked God into the
offer. "R. Johanan said: ‘If it were not expressly written in the Bible,
it would be improper to speak of (God as behaving like a man whom
others can seduce and who can allow himsell to be seduced.”.. R.
Yizhak said: ‘Satan's pain was greater than that of Job, for God's
offer resembled that of a master who orders his servant to break the
cask but to preserve the wine' " (Baba Bathra 16a). The image of
Satan himsell secretly sympathizing with Job at the outrageousness
of God's methods is one of superb irony. There is such a thing as
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racking a man up to the breaking point, but it is not for God to do so.
Satan himeself is better, at least according to R. Yizhak. —pnx» '3 7R
7% AR MR Nvan Maw 12719 e 1295 Son ars Sen e o S s nep.

The second passage is on the text in Jeremiah (15.17). “I sat not in
the assembly of them that make merry nor rejoiced, 1 sat alone
because of thy hand.” “I sat alone,” says Israel to God, “"but there
are two kinds of being alone. I am well acquainted with the one and
am quite content with it, namely to sit alone in devotion to Thee, to
absent mysell from felicity a while and for all while, to stay away
from their circuses and theatres, to sit alone through all the successive
hatreds of the world, alone and not alone, for 1 had Thee. But when
Thou, for whose sake | sat alone, when Thou turnest Thy hand
against me, then I am truly alone, alone and desolate” (Pesikta 119b,
Lam. R., Proem III Romm 1b, ¢ol. 2).

From suffering, which is passive and enforced heroism, we turn
to that high active life of which suffering is merely the necessary
incidence, we turn to the partnership of God and man in the creation
of the new world. Thisis in truth the peak and the dominating motif of
our whole undertaking, for here the mythopoeic power of the Rabbinic
mind is most clearly at work,

God and Israel need each othier, They are partners in the same
enterprise. Therefore he who hates Israel hates God, and if Israel is
forced into exile by the powers which for the present overshadow both,
Gad will detach his visible Presence, his Shekinah, from himself and
send it into exile with Israel, to r¢turn to God only when Israel itself
is enabled to return. The love which initially led the two to gravitate
towards each other is a primal and opagque urge of the will; but once in
operation the love must justify itself in [ruits. “God said to Israel,
‘You have made me the only object of vour love in the world, so 1
shall make vou the only object of my love in the world."" (Berakot
6a). But Israel must continue to make God the only object of its
love. And now read the mythos as to how God closes the circle in
return for the love,

The passage is in Sifré on the text from Num. (10.35) “and let
them that hate thee flee before thee." The exposition of the Midrash
is as follows: “Has God enemies? It means: whoso hates Israel is as
one who hates God. . . He who rises against Israel is as one who rises
against God. . ... And he who helps Israel helps God. . . And so each
time when Israel is subjected by the empires, the Shekinah as it were
is subjected by them. ... And when it says (2 Sam. 7.23) ‘Because of
thy people whom thou hast redeemed unto thee from Egypt, a nation
and his God," R. Akiba comments: ‘Had we not a direct Scripture it
would be impossible to say it, namely this: Israel said to God, “Thou
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hast redeemed thysel{” . . . And thus we find that wherever they went
into exile the Shekinah went with them.., They were exiled into
Babylon, the Shekinah went with them ... to Elam, the Shekinah
went with them; to Edom, the Shekinah went with them. ... And
when they return (in the Messianic Age) the Shekinah will return with
them. For it says (Deut. 30.3) ‘And the Lord thy God will bring
back thy captivity." It does not say 2'wm but aw that is, God himself
will return’ "’ (Sifré, ed. Friedmann, 22b; ed. Horovitz, p. 81-3).

The doctrine mentioned last, the mythos of God's going into exile
with Israel, or at least God's Indwelling Presence or Shekinah taking
exile and captivity upon itself, and waiting for its eventual return or
its full restoration to God on the heroic activity of Israel, becomes in
later centuries one of the outstanding doctrines in the Kabbala, the
great Agada which the Jews developed in the field of the esoteric.
We shall have to give it more than passing notice presently.

We come now to the boldest, most forward-reaching thought
concerning God in the Midrash, te that conception of God in which
the Agada anticipates the most modern speculation concerning the
nature of God and his relation to man.

It is this: that God depends on. man for his strength and for his
failure, for his growth and for his retrogression. In a world in which
both are growing or in process, it is man who by his acts increases or
decreases the stature of God.

There can be no question of eur reading a modern thought into an
ancient text: the texts are too unmistakable and unambiguous for
that. And on the other hand there can be no asking whether this is
the prevailing or predominant view of God in the Midrash. It is not;
there is no one prevailing or preclominant conception of God. But
there can be no question of its presence, of its boldness, and of the full
awareness of its boldness on the part of those who utter it. And in
general a sense of the interlocking polarity, the mutual implication,
of God and man, is one of the ever present features and convictions of
the Agadic religious mind.

Let us now look at the texts.

“When the Israelites do God’s will, they add to the power of God
on high. When the Israelites do not do God’s will, they, as it were,
weaken the great power of God on high." (Pesikta 166a b and
Lam. R., Romim 15a col. 2).

“'Ye are my witnesses, saith the Lord, and [ am God' (Isa. 43.12).
That is, when ye are my witnesses | am God, and when ye are not
my witnesses 1 am as it were not God." (Mid. Ps., Buber 255a; Sifré
Friedman 144a; Pesikta 102b). °

“Unto thee I lift up mine eyes O thou that sittest in the heavens,”



264 HENRY SLONIMSKY [30]

says the Psalmist (Ps. 123.1). To which the Midrash comments: “If
it were not for me i, e. if I did not lift up my eyes, Thou O God wouldst

not be sitting in the heavens.” -— owwa awr nvn 8Y ur kheby (Mid.
Ps., Buber 255a; Sifré Friedman 144a, and note; Moore Judaism,
I11, 181).

One is reminded of modern utterances in the same vein. Thus the
well known lines from the 17th century Baroque mystic Angelus
Silesius:

Ich weiss, dass ohne mich Gott nicht ein Nu kann leben:
Werd ich zunicht, er muss von Not den Geist aufgeben.

Or the more modern lines from Rainer Maria Rilke:

Was wirst du tun, Gott, wenn ich sterbe? . . ..
Mit mir verlierst du deinen Sinn.

There is no intention of blasphemy here, or of facile Hybris; it is
merely an expression of the thought that God by himself is an abstrac-
tion, i. e. an unreality, as of course man by himself is by the same
token abstraction and unreality, The real significance and value of
stressing the correlation, or as we shall say the polarity, between God
and man, is that in our opinion it is the only way, the only directing
guide towards an acceptable, credible and viable theology of the
future. Only if we distinguish Gaod [rom the rest of the universe (deus
from deilas) as that part of the universe which not merely has the
insight and will but is also reachiing out for the power to implement
its insight and will in order to realize the ideal; and only if we distin-
guish man from the anthropoeid ape which he still largely is, as the
being correlated with God in the high drama of ushering into reality
a new and higher world: only then can the elements of a real authentic
religiosity, worthy of the future and adequate to create a future, have
rocm for deploying their power, Thus prayer as the communication
between two related powers (numerically two, not just autosuggestion
or whistling in the dark) becomes at least possible; thus the relation
between God and man becomes a beneficent circle of give and take,
each growing and profiting by the other; thus God and man can give
each other comfort and forgive e¢ach other their mistakes; thus God
and man can insist on an active program and a goal, rather than be
content with a gorgeous and infinite display of imagination and drama.

We turn back to other related texts which may be less challenging
in the wording but which are firrnly and solidly founded on the same
high estimate of man’s share in shaping the future. There is a text in
Kiddushin g4oa, b (and in Tosefta Kiddushin I, 14) which is so expres-
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sive of the Jewish ethos as to man's decisiveness with regard to the
open and unshaped future of the world, that it was taken over by the
Rambam into his Summa of Jewish doctrine and placed in the Hilkot
Teshuva at the opening of his greal: code, and though it is a bold and
subtle and ever modern thought it has become part of the Jewish
religious outlook.

The text reads as follows: “The Rabbis teach: ‘Let a man ever
regard himselfl as if he were halfl guilty and half deserving; then il he
fulfils one command, happy is he, for he has inclined the scale towards
merit; il he commits one sin, woe to him, for he has inclined the scale
to guilt." . . R. Eleazar b. Simon in the name of R. Meir said: ‘“The
world is judged by the majority and the individual is judged by the
majority. If a man fulfils one command, happy is he, for he has caused
the scale for himsell and for the whole world to incline towards the pan
of merit; and if he has committed one sin, woe to him, for both himself
and for the whole world he makes the pan of guilt the heavier.' "

In taking over this old rabbinic doctrine, Maimuni not merely
retains this cosmic implication of every man's every act at any time,
but focuses attention upon it as constituting the main point of the
doctrine. “Every man should look upon himsell throughout the year
as though his merits and failings were equally balanced, and also to
look upon the whole world as though it were half deserving and half
guilty. Now if he commit but one sin more, then by this simple sin he
causes the scale of guilt to preponderate both with regard to himself
and to the whole world and consequenily brings destruction upon it. On
the other hand, if he fulfils but one single commandment more, then
by this single good deed he causes the scale of merit to preponderate
both with regard to himsell and to the whole world, and consequently
brings salvation and deliverance both wpon himself and them, as it is said,
The righteous man is the foundation of the world (Prov. 10.25) pr1:1
o%y Mo, meaning that he who acts righteously causes the merit of the
whole world lo preponderate and by this means brings about its deliv-
erance.”” — (Hilkot Teshuva, I11 4). marb obpn Yo nx y™on prse m
g,

The feeling or conviction, that man has the responsibility and the
power to help decide the fate of the world at any moment, could
hardly be stated with greater definiteness in a work which is not a
formal treatise on metaphysics: a profound notion of the grandeur of
man, and of the open future which he is free to make or to mar, of
the unfinished creation in which he is a decisive [actor, is obviously
part of the rabbinic mind and of the Jewish outlook on life, whether
they can formulate it in set academic terms and propositions or not.
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We read it set forth in modern treatises, say in William James and his
school of thought (‘“that the course of destiny may be altered by
individuals, no wise evolutionist ought to doubt," Will toe Believe, p. 99
and in the essays throughout the volume), but we fail to remember
that the world's most memorable and effective thinking has been done
informally and by way of intuitive insight and in the form of myth.

And to the myth we turn for a moment. The Kabbala and its later
development in Isaac Luria of Safed and its adoption into Hasidism
are beyvond the scope of the present essay, but it would be a fatal
omission while dwelling on this supremely important theme of man's
rble in the cosmos not to allude in passing to the profound and abiding
significance of the Kabbalistic mythopoeic thinking on this subject.

Leaving aside the system of {Gnostic Metaphysics or Theosophy
which explains the relation of God te our present world of darkness
and evil, let us lift out and state briefly that part of the doctrine
which is relevant to our present purpose. The bold principle of man's
responsibility for God's fate in the world, the influence of man through
the acts of his life on the destiny of the universe, is felt to be in line
with an age-old conception in Judaism, namely that man's heroism
adds strength to God. Further, thiat the Shekinah is in exile and that
it is man's function to redeem an¢l restore it to God, now becomes one
of the basic themes of Kabbalistiic-Laurianic thinking. The process of
restitutien is called 77kkun, and essential parts of that process are
allotted to man, The Jew has it in his power, through Mitzwot and
Prayer, to accelerate or hinder the process. The Tikkun restores the
unity of God's name, It is the trie purpose of the Torah to lead the
Shekinah back to her Master, to unite her with him. Prayer is a
mystical action with almost magical potency in proportion to its
intensity., Everything is in exile. But the Jewish exile, the Galuth of
the Jewish people, is a mission to enable them to uplift the fallen
sparks of the Godhead from all their various locations. That is why
Israel is fated to be enslaved by all the nations ol the world, so that
[srael may be in a position to uplift those sparks which have fallen
among them. The doctrine of Tikkun thus raised every Jew to the rank
of protagonist in the great process of restitution, namely the extinction
of the world's blemish, the restitution of all things in God.

The principle ol the cosmic and metacosmic power and respon-
sibility of man was never preached so proudly. Our world is the world
of man. Man, in accordance with the original intention of his creation,
is to be God's helper. All of freedom has gathered itsell into man, he
has the [ull heritage ol [reedom. All creatures and creation wait for
him; God waits for him. All worlds hang on his works, all worlds look
and vearn for the teaching and good deeds of man, for that concentra-
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tion and intensity of acts and prayer whereby alone the Shekinah can
pe redeemed from its deep humiliation in banishment and united
with God.

Man has freedom, he can choose God or reject God, he can lead
the world to perdition and to redemption.

The creation of this being Man with such power of {reedom means
that God has made room for a co-determining power alongside of
himself. Man is the cross-road of the world.

To ask whether God cannot redeem the world without man's
help, or whether God has need of man for his work, can lead only to
quibbling. In history we see that God waits for man. It is clear then
that God has willed to use man for the completion of his work of
creation and to allow him autonomy in that work.

For further development of theése and related ideas the student
can consult the great work of Gershom Scholem, Major Trends in
Jewish Mysticism, and the popular essays on Hasidism by Martin
Buber.

We here must pass on from this staggering and immense exaltation
of man's function for God and the universe to the more sober and less
mystical estimate, none the less high, of Israel's function within
history. That more’feasible function is to convert mankind to the
One God. God is the great patrimony, Geod the special assignment or
“burden’ of Israel. Other peoples miay have other special and indispen-
sable assignments for the world's ¢conomy: the special concern, the
special lot and allotment of Israel is God.

“If you do not proclaim my Gaoidhead to the nations I will punish
you'' — gan y e MR 1 ARY mnbk v wb or (Lev. R. Romm 10b
col. 1). “God did a kindness to Israel in scattering them among the
nations.” Pesahim 87b. mmwm 1ab 19w Y8 wa ntapn nwy apix.

“Hosea says (2.25): ‘And I will sow her unto me in the land.' When
a man sows a measure he expects a harvest of many measures. Thus
God exiled Israel among the nations only in order to increase the
number of proselytes who will join them' — (Pesahim 87b). nbn &%
o™ oMYy 1o 13 kY8 Mo 1ab bxawr nk ntapn.

The proselytes are as dear to God as Israel itself. "It is written in
Hos. (14.8): ‘They shall return, dwelling under his shadow.” ‘These,’
says R. Abbahu, ‘are the proselvtess who come and take shelter under
the shadow of the Holy One blessed be He. .. They become the root
just like Israel.’.. God said, ‘The names of the proselytes are as
pleasing to me as the wine of libation which is offered to me on the
altar . ..""” (Lev. R., Romm 2a col. 2 and many other passages in the
Midrash). i

The ingathering of proselytes in the fullnes of time is the theme
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of great hymns of the Synagogue, of the second half of the Alenu
which concludes every prayer service, and of the magnificent Ynsm
which occupies a place in the Musaf of each of the High Holydays
(ed. Birnbaum, pp. 373 and 8o1).

But that conversion and ingathering of the peoples is of course
not the result of intellectual debate and argument, it does not proceed
on the plane of peaceful dialogue and persuasion. The suasion is far
profounder and bloodier. It is a matter of exemplary life, and its
consummation is often a death of martyrdom. It is tragic suasion.

We are not going too far afield in summoning Yehuda Halevi as
the witness to the kind and depth of suasion which Israel must practice
to bring the world to its side, becanse he sums up the Jewish experience
in this area. In a memorable passage in the Kuzari (IV, 23) he has
recourse to one of mankind's supreme images, that of the dying seed.
He likens the nations of the world to the soil, and Israel to the seed
which is dropped into the soil and trodden underfoot and seems to be
completely obliterated and destroyed. But it is only seemingly dead,
dead for a greater and more glorijous re-birth and life. By the magic
alchemy resident within the higher form of the seed it transmutes the
lower form of soil and loam into.its own higher grade of life, and
gradually a tree will grow up in which all will have a part, a single
growth in which all will be emboclied, due however to the active life-
principle within the seed. And in the end those members of the tree
which had looked down upon and despised it will acknowledge its
supremacy, its inherent transforming power.

This characterizes the Jewish experience at its incandescent white
heat, and there is a verse in the Ps. (109.4) which very properly is used
as its summing up: “In return for my love they are my adversaries,
but I am all prayer.” nbon w1 e *nanknnn. — There is definite
awareness of what is later known as vicarious atonement, awareness
namely of that heart and centre of the religious sentiment whereby
we [eel that we are all bound together and that the best of us are
known by our willingness to bear the burden of the worst.

A formal statement of vicarious atonement occurs in several places
in the Midrash, and we have already quoted one such representative
statement (Cant. R., Romm 13a col. 1, and 23a col. 1). But there is also
a more ominous and profounder touch, namely the intimation of why
there should be suffering at all and how much of it must be borne until
there can be a turning, Schelling, the last of the world's great the-
osophists, basing himself on Jacob Boehme and on Gnostic Manichean
heresies with a deep sense of the rift at the very heart of things,
declared that all evil must be tried out. This is a terrifying prospect
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for the bravest; and for the easy optimist and progressivist it is so
disconcerting as to be unbelievable. But this is the view held in their
own way by the Rabbis, and taken over from them by the Kabbala
because of its deep sympathy with the tragic dualism informing the
heretical Gnostic sects through the ages. It was God's decree that
before the Messiah Redeemer can come, Israel must suffer banishment
to all and persecution from all the seventy nations of the world. And
when the Messiah's coming is prematurely announced they turn in
wonderment to the Messiah, and he in the attempt to soften the
dread decree re-assures them with the statement that even if only
part of Israel had been made to suffer by only part of any one of the
seventy Gentile nations (provided all are represented), it will be
accounted as full measure both ways (Pesikta 47b, 48a, b and note 98;
Cant. R., Romm, 16b, col. 2; Pesikta R. 71b).

There is indeed, both in the liturgy and in the Midrash, a frequent
assumption of guilt to account for the suffering; but that is a magnif-
icent and generous gesture of self-castigation which can be and has
been misunderstood. The true view is, ora b2 wnn '1"79 2, “For thy
sake are we slaughtered day by day." The suffering does indeed purify
them from sins, but they are also the lamb ®as or the dove mr on
whom all evil and suffering must he tried out, because of some dread
and ominous feature in the scheme: of things whereby light can come
only after all darkness, and goodness only after all evil, has had its
day, and where the elect must bear the burden of the world by taking
upon themselves all responsibility find all suffering.

That is the Jewish experience it its incandescent white heat, the
truth as it concerns the “remnant’ or ideal Israel, into which the
great mass are lifted or dragged up in the peak dread moments of
history. But the Jewish religion would not be the classic religion that
it is, if it did not also have the poise and balance to take a humorous
and honest view of the empirical everyday Jew in the broad breathing
spaces of life.

Let us take four examples of Agada which give expression to
the human, all too human, character of the Jew in four different
phases.

The first is one of the most famous of all Agadot. Jacob is asleep
out in the open with a stone for a pillow, and he dreams of a ladder
propped on to the floor of heaven, with angels ascending and descend-
ing. Each angel (the guardian angel of some one people) goes up a
certain number of rungs and then descends, but the angel of Edom
(i. e. Rome) seems to go up and up without ever turning back. Jacob
is afraid that the power of Rome will last forever, “Fear not, Jacob,"



270 HENRY SLONIMSKY [36]

God re-assures him, “‘even if he rises and sits by my side, from there I
will cast him down."

That is the first great half of the story. Small Israel is pitted in a
world-historic struggle against all the empires and against mighty
Rome, and cannot be defeated in the end.

But the remaining half must also be told. God asks Jacob likewise
to ascend. But Jacob is afraid, thinking he too will have to descend
like the others. He does not trust God and refuses to trv. For that
lack of faith he is punished by the miserable oppression of his children
throughout their exile, oby% 7 nva 85 by s 1bx mapn Y. If
thou hadst had faith and ascended, there would have been no descent
for thee. But now, since thou wast lacking in simple faith in God,
thy children will be enslaved by all the four Powers of the world."”

Thereupon he is again afraid that the oppression may last forever,
and has to be re-assured again with the verse from Jer. (30.10-11):
“Fear thou not O Jacob, neither e dismayed O Israel, for lo 1 will
save thee from afar, I am with thee to save thee." (Pesikta 1512;
Lev. R., Romm 42a).

The second Agada is even more poignant. The Israelites have just
experienced the supreme event of history, the theophany at Sinai.
Without further ado they lapse into the idolatry of the golden calf.
Moses descends with the Tablets, hut as he looks at them he perceives
that the Ten Words have disappeired, have gone with the wind, the
Tablets are a clean slate. He thereupon shatters them at the foot of
the mount and is himself struck lumb and unable to utter a word.
At that moment, a decree was issued concerning Israel that they would
from now on have to study those Words (i. e. the Torah) in the midst
of distress, grief and hunger.

TINB AW OB WEN TN MR W S by men e nyw nnxa
mnm onb PRe o prn inn men oo Sebwn (Seder Eliyahu, ed.
Friedmann, p. 117).

There is thirdly the profound legend of Joshua b. Levi's meeting
first with Elijah and then with the Messiah himsell who is stationed
among the sick and the lepers outside the gates of Rome, himsell
also full of sores and wounds. All the others uncover all their wounds
and then bind them all up again, but he uncovers and binds up each
one separately, for he thinks “lLest 1 should be summoned and
detained.” Joshua b. Levi asks him, “When is the Master coming?"
The answer is of the utmost pathos and irony, the single word
“Today.”" Joshua returns to Elijah who congratulates him on the
promise to himself and to all Israel. “He lied to me," is the Rabbi's
response. “He said he would come today and he has not come." To
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which Elijah replies with a verse from the Ps. (95.7): “Today, if ye
hearken to God's voice.” — ynwn 1'7p: ox o1, The Messiah could
come any day if the Israelites would hearken to God'’s voice for one
single day (Sanhedrin g8a).

The concluding Agada is in a sense the most disconcerting, for it
seems to contradict the whole theory of Jewish suffering, namely that
Israel suffers vicariously for the rest of the world and thus is the first
and major bearer of the brunt of suffering. No less a person than
Johanan has the following: “Any affliction in which Israel and the
Gentiles are partners (i. e. equally affected) is an affliction, but any
affliction of Israel by itself is not an affliction.”

g R Xy Sxwr e s b vy ma panw rw Srwerw s ba
(Deut. R., Romm 103a col. 1).

It is obviously meant as a commonsense salutary correction of
any morbid cult of martyrdom. It is not a contradiction of the unique
signature of all of Jewish history, but it is a rare and isolated though
all the more necessary caution urgied by a great Rabbi against over-
doing the cult of suffering. For who needs to be told that Israel has
had afflictions, untold in number, all by itself, which were the most
veritable of all afflictions?

There is one final theme to round out our present series of consid-
erations: the sense of chosenness which the Rabbis have of the Jewish
people as the centre of the whole economy of history, and the sardonic
humor which the Rabbis have abolut it, in the attempt to maintain the
chosenness as a matter of course and still to be fair with the other
nations.

There are two famous passages dealing with this theme, in two
of the oldest and most authoritative Midrashim. The one in Mekilta
remarks blandly: ““The Torah was given in the desert, in no man's
land, in all men's land, for all to come and take if they so desired."
It would seem that no one but Israel put in an appearance. (Mekilta
Lauterbach II, 198; Friedmann 62a).

The passage in Sifré (ed. Friedmann 142b) is much more sardonic:
When God decided to reveal the Torah to Israel, it was not to Israel
alone that he revealed himself but to all the nations. He first went to
the children of Esau and asked them, Will you accept the Torah?
They replied, “What is in it?"" He answered, Thou shalt not kill. To
which they said, “The very essence of our father is killing, as is
written ‘By thy sword shalt thou live' (Gen. 27.40)." God then went to
the children of Ammon and Moah and asked them the same question,
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“Will you accept the Torah?" to which they reply with the same
question, “What is in it?"”" God is wary this time and he quotes a
different commandment, namely, ““Thou shalt not commit adultery."
To which they offer the prompt reply: “Adultery is of the very essence
of their being," and they quote in support the story of the compound
adultery and incest of the two daughters of Lot with their father,
ending in the verse ‘Thus were both the daughters of Lot with child
by their father’ (Gen. 19.36), which children were Moab and Ammon.,
God then sought and found the children of Ishmael, and by the same
procedure they hear that the Torah commands, “Thou shalt not
steal,” to which they retort: “That is the very essence of their forbear,
as is written, “And he will be a wild man, his hand will be against
every man and every man's hand against him." " (Gen. 16.12). There
was not one nation among all the nations, our text continues, whom
God did not visit and knock at their door and speak to, leaving it to
those who were willing to come and receive the Torah. mow nnn &b
Amna nR 1%apn 1 ox g Yy pe 93 b xSw mowa.

The spectacle of God peddling the Torah from door to door is
edifying. The Gentiles had their chance. They refused a Torah which
interfered with their favorite pursiits.

But let no one think that the Rabbis indulged in the belief that
the Jews lacked their share of killers, adulterers, and thieves. Such
foolish beliefs are not feasible. Anid they are bothered to explain the
chosenness of Israel in the face of the common humanity of all men.
The chosenness, the special love (God bears for Israel, seems beyond
reason. For are the Jews better than the others? Surely both are
sinners, There is no clear ground for a special predilection. Love must
be an aboriginal arbitrary choice, an opaque attraction.

Thus we read in the Midrash on the text in the Song of Songs
(8.8), “We have a little sister": ““In the time to come, all the guardian
angels of the nations of the world will come and accuse Israel before
God, saying, ‘Sovereign of the Universe, these worshipped idols and
these worshipped idols, these were whoremongers and these were
whoremongers, these shed blood and these shed blood. Why do these
go down to hell while these do not go down?' God will say to them
““We have a little sister': just as a child, whatever it does, is not
reproved because it is but a child, so however much Israel may
be defiled by their iniquities throughout the year, the Day of
Atonement comes and atones for them.'" (Cant. R., Romm 4o0a
col. 2).

We see then, God can find no better reason for indulgent favor
towards Israel than the utterly arbitrary ground that it is an innocent
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irresponsible child, for whom in addition the Day of Atonement
restores innocence perennially.

Again: “In the time to come the guardian angels of the nations
will come to accuse Israel before God and they will say: ‘King of the
Universe, these worshipped idols and these worshipped idols, these
acted lewdly and these acted lewdly, these shed blood and these shed
blood. Why then do these go down to Gehinnom while these do not
go down?’ Then God will answer them saying: ‘If that is so, let all
the peoples go down with their gods to Gehinnom, and so it is written
(Micah 4.5), “For let all the peoples walk each one in the name of its
god."’ Said R. Reuben: ‘Were it not written in the Scripture, it
would be impossible to say such a thing, namely “For by fire will
God be judged,” wvow: 'n wea '3, (Isa. 66.16). It does not say wvow
(judges) but vow (is judged)’ " (Cant. R. 40a and Mid. Ps. Buber 11a
and Mid. Ps. to 1:3).

So then all peoples, including Israel, go to hell, each one dragging
his own god with him. And there in hell God saves Israel and delivers
him; or can it be the other way? The grammar is somewhat tricky
here. In any case the Rabbis are under no illusion as to any rational
ground they can adduce for God to bear a special love for Israel.
There is no reason for love, seems to be their conclusion,

And in truth chosenness is far more than love, it is ineluctable
destiny: The individual Jew may drop away, but Israel as a whole is
held inexorably fast. Thus Jehanan, the prince of the Agada, has the
following to say in explanation of God's ontological definition of
himsell as /7R “ws a8, ‘L can be whatever I may be to individuals;
but as for the mass I rule over them even against their desires and
will, even though they break their teeth” (referring to Ezek. 20.33)
mhawn oo ohava R'?W on"a ‘7)} o"a31Mna 53“ = i b e B A 'Wt&‘) TN
o (Exod R., Romm 11b col. 2).

And of course, even though chosen, God so far from playing
favorites, imposes special burdens and special responsibilities on Israel.
The prophet's stern reminder that special rights bring special duties
(“You only have I known of all the families of the earth, therefore 1
will visit upon you all your iniquities," Amos 3.2) holds with equal
force on Israel's later career, The protagonist must bear burdens
commensurate with a protagonist's réle.

3

In attempting to state in philosophic terms the main ideas at the
core of the Agadot which we have béen considering in this long middle
section of our essay, certain sobering thoughts as to the value of
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philosophy must accompany us and must be set forth as premise.
And they are, first, that whatever in philosophy is capable of transla-
tion or transformation into poetry is alone vital and valuable; and
secondly, that whatever has orginally been conceived as myth is alone
real and effective, for it is something capable of being believed and
therefore loved. With that in mind we can proceed to state, in pro-
grammatic fashion, for whatever clarifying and pedagogic value it
may possess, the main heads and captions of philosophic thinking
present in solution in the Midrash and capable of being abstracted
and formulated.

First there is the theory of tragedy implicit in the Rabbinic reflec-
tion on Jewish suffering, to be compared and contrasted with other
theories of tragedy which have been set forth {rom academic and
from pagan points of view,

Secondly there is the idea of man as the helper of God and co-
creator with God, which carries with it implications in two important
directions: — '

First, metaphysically, to the effect that the future is genuinely
open and not pre-determined in advance; that ereation is unfinished
and continuing; that time is real, against the claims of eternalism that
time is an illusion and the perfeclt present at the start; and that all
monism is wrong, meaning that fhe universe is not a homogeneous
single whole and really not a universe, that there is a rift in it, that it is
a pluralism or at least a dualism, and its unification in the highest
sense has to be achieved, i. e. it is a growing world, a world in
process.

The second implication under this important heading lies in the
correct apprehension of the mutual relation of God and man: it is a
relation of mutual polarity, of give and take or reciprocal enrichment,
resulting in the slow change and growth not merely of man but of God,
God needing man as much and owing as much to man as the other
way about; resulting also in a plausible theory of prayer; and resulting
finally in an activistic conception of life, as being more than a dream
or a pageant of the imagination, but also more than the emptiness
and nothingness which Catholic Christianity and Buddhism conceive
it to be at bottom,

The final aspect of Rabbinic thought or reflectiveness and outlook
which we single out in our theoretical formulation of its main features
we shall call Humor, not of course in the sense of the comic or witty
(the small humor), but on the contrary as one of the deepest elements
in its attitude towards life (the great humor), something which has
gone through tragedy and passed beyond, and is the concluding word
in mellowness and perspective and ultimate serenity. '
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Tragedy arises through our sense of the contrast between what the
good man ought to get and what he does get. What he ought to get is
happiness; what he does get is pain, disaster and death. Supreme
tragedy arises when the best man suffers the worst fate.

Tragedy thus upsets the initial view held as to the relation between
virtue and happiness. The initial view is that suffering is a punishment
for sin, and that virtue and happiness go together. This is the view,
say, of the friends of Job in the face of Job's calamity. And say what
we will, it is profoundly rooted; that virtue and happiness imply each
other is a basic demand of our conscience. The disturbance which the
primitive view suffers is only provisional; it persists after some
thought-taking and sober readjustment.

Granted then that the suffering is not a punishment for sin, as
must be evident to the thoughtful and honest person, the happiness
still demanded to equal or balance the goodness is transferred to
another world, it is reserved for a life to come. Thus traditional
religion. But thus also philosophy. Kant at the peak of philosophy
postulates a God to adjust the balance between our deeds and our
rewards, also as assurance of the validity of the moral world-order.
And in its last and deepest phase philosophy does not leave the sufferer
to himself, The sombre view held by Reyce (in whom Hegel cul-
minates) is that the sufferings are taken up into the consciousness of
the ultimate world-mind or Absolute, and as details or elements in
that grandest setting are seen to be needed for the full experience of
God, and are thus explained and justified. The good and the innocentare
not allowed to have suffered for nothing. The tragic aspect of the good
man's life serves a higher and highest purpose; the tears of the
oppressed, o'pwy nynT, will find their explanation and transfiguration.

But the true theorv of tragedy rejects all this. The hero accepts
the suffering not for any reward but for growth in greatness. The
alleged transfiguration of the hero's suffering within the Absolute is
felt to be a cruel farce; because, first, it is not clear how that trans-
figuration takes place and it looks like verbal juggling or self-delusion,
and secondly even if it did take place it does not touch the main point,
namely it does not undo the actual suffered anguish. It may be good
for the putative Absolute, but not for the sufferer.

The tragic hero accepts whatever suffering that comes to him, as
part of his greatness. He acts as the heroic focus of the world. His
reward is that he grows in greatness.

With this conception of the grandeur of man which they have in
common, the two highest theories of tragedy diverge in a final and
supreme respect. .

The highest pagan theory of tragedy (as summed up by Nietzsche)
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would say: the tragic hero (“der tragische Mensch') accepts all the
agonies of life because of the wonders of life; il that is the price, he is
willing to pay it. But there is no goal or plan and, of course, no God.,
There is a vast ocean of Becoming, and eternal recurrence, and finally
“'der tragische Mensch" to face it.

The Jewish theory of tragedy at its highest likewise puts the
emphasis on man and man's intrinsic greatness. Man stands on his
own and accepts his burden without any view of external reward or
relief. Take the great tragic symbolisms and images which Judaism
has invented. Thus the Suffering Servant: God is a poor figure in the
background, allowing the injustice to be done. Job: God is clearly in
the wrong and wins by browbeating. Akiba: God waits for Akiba to
assert him, God; otherwise God is muted and impotent.

But the difference of the Jewish from the Pagan view is this: that,
in spite of God's inadequacy or absence, the Jewish heroes all proclaim
and postulate God, proclaim a belief in God in a godless world, and
perhaps in that way help to call him into being and give him strength.
That is a capital difference and makes of them the classic of the
religious life. They see God through, and so give power to his emerging
substance, whereas Prometheus, the greatest creation of Greek trag-
edy, brushes God aside and is content to be pure humanist and
atheist. Man is sufficient unto himself, and the Promethean world-
view is a humanism divoreed and truncated from the vast background
in which it is rooted.

What both views have in comumon is the refusal to be resigned, a
certain activism or dynamism. But if, in the Pagan view, the tragic
hero is ready and willing, for the sake of life's grandeur and wonder
and beauty, to accept life's horrors and sufferings, even though it will
always recur that way without abatement or assuagement, the Jewish
view holds that the horrors and sufferings of life are man's task to
convert, to make them over and make them other and make them less,
God may just be emerging {rom the vast ocean of Becoming and there-
fore of little actual power (of great light but of little power); but man
emerging with God and through whom God acts, will continue to
say “Though God slay me (or suffer me to be slain) vet will T trust
in him," (Job 13.15) and eventually there will be no more slaying.
Men must be pmoa prsey nanse ey, they must accept pmor and
call them paran, they must save God’s face by calling pmior a mark
of God’s love, they must insist that there is a God because there
can, must and will be one, and by that heroism will help to make
God real and extend his kingdorn. It will not alwavs recur that way
as the Pagan maintains; something s being achieved as our teachers
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maintain, namely the Ttkkun of the world and the YViiud of God,
the rectification of the world and the integration of God, through the
labor of the God-inspired and God-bearing man.

There is a stupendous metaphysic of definite type and character
implied, a certain kind of world presupposed, in all the various expres-
gions of the Rabbinic mind which we have been passing in review and
in Jewish thinking before and after. The Rabbis are of course not
aware of any system, for they are not abstract thinkers nor phil-
osophical system-builders; and if we try to lay bare and bring to the
surface what is merely implicated and inherent, it may seem like an
arbitrary imposition, But we are to remember that the creation is
always first, and only after the actual finished achievement can one
proceed to unravel the theory or rationale that has been at work in it.
So in our present instance of Jewish creative thought we have a bold
adventurous imagination making a magnificent anticipation of modern
philosophy in its own terms of myth, parable and image; and what
needs to be done for a later age to realize what is involved is to translate
it into the idiom of abstract terms,

That Jewish thinking is temporalist, not eternalist, is clear to
anyone who is at home in.it. Eternalism occurs late in isolated cases
as a result of mystical and philosophical influence. But, for Jewish
thought the victory of Ged's cause is not a foregone conclusion, hence
time as the medium of effort is the most real of things.

That creation is unfinished and that the future remains to be
woven, is testified by the one fact ¢f the Messianic ideal. This goal of
all time and event has to be achieved and created through the most
real and the bloodiest effort. That God has an environment and
opposition is indicated by the fact that the unity of God is a postulate
and has to be achieved through the whole course of time. "On that
day the Lord shall be one and His name shall be one" is the prophetic
utterance (Zech. 14.9) which is quite knowingly placed at conspicuous
points in our liturgy (in the Musaf for Rosh Hashanah at the end of
the Alenu, of the Kedushah and of the triumphant Kol Ma'aminim
(ed. Birnbaum, pp. 337, 365, 371). On that day God shall be one, that
is at the end of time, not before. And the act of making God one, the
gwr e, is so real and bloody that the locution becomes one of the
synonyms for martyrdom.

Of course the formal distinction between God and the rest of the
universe (God's “‘environment"”), between w1 T3 vvpn and 75»
pP1yn is never made: that would run counter to all psychological need
and religious habit. It is implied in fact but never admitted as theory,
Only occasionally is there a deliberate identification of the two. Thus,
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in the great nature Psalms used {or the Friday evening services, the
God of Nature is identified with the God of Justice; the God of the
thunderstorm promises to come to judge the world with righteousness
(Ps. 96.13 and 98.9). And Maimonides identifies his Infinite Unknown
with the God of the Ten Commandments. But the Psalmist is a
gorgeous and sanguine anticipator of the End, and Maimuni does
flagrant and unabashed violence and outrage in forcing Plotinus into
Moses. Actual Jewish religious practice and thought has mm2 wripn
w1 fighting a valiant battle against the abyn 75, mostly with pathetic
results.

The next theme, involving the correlation of God and man in a
polarity of give and take, of mutual influence and reciprocal enrich-
ment, is the crucial chapter in any living and hopeful theology of the
future. If we are to avoid the two great failures and blind alleys of
religion, an utterly transeendent (God and a self-sufficient and godless
humanism, we shall have to cultivate and develop the notion of
interaction between the two poles of the emerging higher world. They
must both do something for each other or they don't need each other.
All the various themes of this greiat area of religion fall into place on
the basis of such a theory.

Thus prayer as the converse between a soul and a great reservoir
of power: two centres dominating an eavironment and seeking each
other. They must of course find each other and meet; that is their
problem. That they can and do meet is the incontrovertible testimony
of certain souls, whose experience whether subjected to scientific
scrutiny in a book like James's VVarieties of Religious Experience, or
speaking with unfailing success to all climes and ages and peoples in
so supreme a record as the Book of Psalms, is ample proof. What does
God give? Light and support for faith. What does man give? Faith
and added power.

If they help each other, each must be greater than the other:
that is not a paradox in a genuine polarity, God is greater as source
and giver of light. Man can be greater in what he develops and offers
as return gilt to God. Abraham is better than God and tells him what
justice is, The Suffering Servant is more loving, Job more truthful
and courageous, and Akiba more heroic and godlike, than God. They
enrich God with new visions, make him realize his own possibilities
in them. There is nothing absurd in a product being superior to its
own ground or cause: that takes place in every creation. That is what
time and freedom are for. Creation is always inexplicable purely in
terms of what preceded, the effect is always more than the cause.
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Only science operates with the initial stupidity that nothing can be
gained or lost, that birth and becoming are always merely a re-
shuffling of given elements. Life is growth and growth is creation and
creation is the wonder of something genuinely new.

Now the world gives birth to saints and heroes who are so much
grander than anything the world contains that they alone confer
upon it meaning and sanctity; and having given birth to them the
world allows them to perish.

Here we stand at the crossroads. If we allow God and the world,
Gad and the great creativity of the ocean of Becoming, to telescope
together and act as one, we are in a bad way. What could ever change
their course? We are where Nietzsche was: the eternal recurrence, an
immense pageant of dramatic thrill, terror and beauty, but certainly
no hope and no culmination in love and redemption,

But, if we distinguish between the two, we can begin to avoid
despair, though the temptation to clespair is enormous. Till now there
has never been a saint or hero whom God has not allowed to die
forsaken. Is the inference that the world gives the lie to the best and
highest it produces and is therefore itself a heartless lie? That would
indeed be a counsel of despair. Let us take heart and call that inference
a non sequitur. There is one way out; namely that the creative God
can learn through the re-entrance into himself of his highest manifesta-
tions, and grow into something as good as his own highest miracles,
That would indeed be the most momentous event in all events, the
supreme problem for any philosophy and theology to contemplate and
the supreme truth to establish. And is it so inconceivable in a world
really alive and growing that the great consciousness in which we all
participate can receive back into itself and be enriched by its own
highest spirits? God from being mere creativity must become light,
and from being mere light must become person and from being mere
dramatist must become lover.

So then God needs man to redeem and restore the Shekinah, to
exemplify God’s sublime possibilities, to translate God into the real,
and to unify the new God with the old world. And if man needs God
to forgive him for failings and shortcomings, God too must be forgiven
for whatever share he may have hacd in the dread fate which is allowed
to overtake the Suffering Servant and Job and Jesus and Akiba. Tt
is no idle conceit when the poet addresses that God who is the 7%
pyn with the words —

“For all the sin wherewith the face of man
Is blacken'd, man's forgiveness give — and take!"
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The sacred heart of man fighting for a God may need forgiveness for
its lapses, but must also grant it to a blind, heartless and stupid
universe that knows not what it does, whatever Caliban-God or half-
blind élan vital may be its sovereign.

There are two things further that we must take expressly to heart
in this connection. First, that life is more than the mere pageantry
which the Shakespearean imagination (a reflex of the divine imag-
ination) would have it, and secondly, more than the emptiness and
nothingness which a certain type of religion (Buddhism and Catholic
Christianity) would assess it to be. *“We are such stuff as dreams are
made of and our little life is rounded with a sleep.” “Out, out, brief
candle, life's but a walking shadow." ""All our yesterdays have lighted
fools the way to dusty death.”” These are expressions of an imagination
as comprehensive and totalitarian as the world itself, but which,
lacking a dominating purpose or bias, ends in resignation and sadness.
And when Bossuet speaks of le vide et le néant au fond, the nothingness
and emptiness of all things at bottom; and when Buddha counsels us
to renounce living and desire since desire forsooth ends as ashes in
the mouth: they are both of them libellers and calumniators of the
glory and wonder and thrill of living. Compare with that the “Go and
do,” the mm %1 of the Hebraic hero, whatever language he speaks,
Puritan or otherwise, and see which of the two you feel to be the
spokesman of the world-gpirit.

All these directions in which modern philosophy, in its last great
almost contemporary representatives (Scheler, Berdyaev, and above
all Whitehead), has been arriving at specific and new revisions of the
old concepts of religion and philosophy, show deep kinship and elective
affinity with the hidden but active forces of Jewish religious thought.

One last concluding respect we must not leave unmentioned because
it is indispensable as rounding out any true and valid world-view,
and that is Humor. We mean of course the great humor (as Hoffding
calls it), the final smile of serenity and understanding, the under-
standing that is close to forgiveness and acceptance, as experience
comes [ull circle, The Jewish religious experience which has plumbed
all tragedy, would end in madness without that final smile and for-
giveness of the great humor. Humor sees the element of smallness
that hangs on to all greatness, the shadow ol pretentiousness it casts,
no matter how genuine and authentic that greatness may be; and
conversely the element of eternal value present in the most trivial
and laughable individual, Humor is a final comprehensive judgment,
a thought that comes after the sum has been cast up and the synthesis
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completed. The Jews regard themselves as the central figure in the
whole economy of history, but make fun of it too. God had no special
reason for choosing and loving them, but he did. How odd of God!

V

The proper culmination for a study like the present is the idea of
the Messiah. This is a supreme creation of religious genius, for it rests
on two new religious insights, on two imperishable thoughts: first,
that all men are one, and secondly that they have a future.

But before we go on to this culmination it is worth our while
to pass in rapid review certain salient features of Rabbinic thinking
in order to complete the picture, — to show its range of interest and
to show how wholesome and honest and perennially fresh it is.

And first with regard to that desire or appetite which sets all our
activities in motion, and which has such a bad name in almost all
religions as the great inciter to temptation. The church name for it is
concupiscentia, for which T suppose the proper English rendering is
“lust”; and what could bring us closer to sin and evil than to follow
every object and every direction ‘which we lust after? The Hebrew
takes a far more sober and healthy view. The term is Veger. There
can be good or bad Vegzer, but evein the bad is good, for Vezer means
drive, power, indispensable motive force for all action, and with the
suppression of Yezer we would have the extinction of life. This is an
immense anticipation of modern psivchology, an intuition of the very
dynamic of life itself,

The opinions and utterances of the Rabbis on this subject ol
desire and of the field in which it chiefly operates, namely love,
constitute one of the most fascinating chapters in the entire range
of the Midrash. It is a chapter not indeed extensive or overdone,
because the Jews do not make a special cult of love, but it is of vast
importance for the understanding of Jewish life and, whenever the
Rabbis touch on it and whatever they say, their attitude is always of
great depth and interest. The relation of the two sexes in the marriage
bond, the importance of children, the intrinsic right of love but also
its subservience, the lure of love and its limitations, all the subtle
dialectic of love when allowed free course, the temptations which love
by its special nature involves for both sexes and the corresponding
loyalties and devotion for both sexes, all together constitute a most
significant contribution to this great central theme of life and the
creation of life. We shall have to éontent ourselves however with two
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bare statements. First, the famous utterance "The greater the man the
greater his libido" (in Sukkah 352a, as conclusion of a most interesting
story). And secondly, the equally famous and bold utterance of R.
Samuel b. Nahman. When the Divine Workman reviewing his six
days' labor of creation remarks ‘“And behold it was very good,”
Samuel b. Nahman interprets these words of approval as referring to
the evil Veger. For, he argues, without the evil Veger so-called, no
man would build a house nor marry a wife nor beget children nor
transact business. And he quotes the verse in Eccl. (4.4) concerning
“all labor and all excelling in work, that it is a man’s rivalry with
his neighbors" (Gen. R., Romm, 24b col. 2). Without this rivalry and
ambition, without libido and appetite, the business of the world
and life itself would come to a standstill.

Education must be the prime concern of any people that wishes
to conserve its distinctive character, but quite especially of a people
trying to maintain itself without thie usual aids of a land and govern-
ment of its own and trying to conserve a high and unique character
under these unusually difficult conditions. Such a people must bend
every effort towards shaping and {ashioning the soul of its offspring
so as to make sure of its future. For education means primarily chil-
dren and children mean primarily {uture. And it is this will to the
future which marks it off from other peoples, and makes it regard the
future as greater than any past no matter how great that past has
been. This superlative valuation of a past which must at all costs be
conserved, and at the same time the refusal to be overwhelmed by it,
the due regard for future creativeness-and future responsibility, is
likewise a salient feature of Rabbinic thinking. Self-creation at all
times, education in this most intense and incisive sense of the will to
continued life, is a profound mark of the authentic Jewish character.

Let one Midrash speak for many. “When Israel stood to receive
the Torah, the Holy One, blessed be he, said to them: ‘I am giving
yvou my Torah, bring me good guarantors that vou will guard it." They
said: ‘Our fathers are our guarantors.” The Holy One, blessed be he,
said to them: ‘Your fathers are unacceptable to me. . . Yet bring me
good guarantors and I shall give it to you." .. They said: ‘Master of
the Universe, our prophets are our guarantors.' He said to them: ‘The
prophets are unacceptable to me. .. Yet bring me good guarantors
and T shall give it to you." They said: ‘Behold, our children are our
guarantors." The Holy One, blessed be he, said: ‘They are certainly
good guarantors, For their sake I give the Torah to you, as is written,
“Out of the mouths of babes and sucklings hast Thou founded
strength” ’ (Ps, 8.3) (Cant. R., Romm, 7a).
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Honesty in looking the facts in the face, the refusal to indulge
in “‘soft soap,” in lush and saccharine prospects and promises, is
another characteristic of the Rabbinic outlook. In the end this stern
realism pays off better than the love assurances which the tender-
minded so eagerly look for. For these are invariably boomerangs.
When today the word is handed out by means of all the instruments
of mass communication, during a so-called religious hour, that God
is love, what can that mean to the hundreds of millions of the human
ﬁace for whom the opposite is true? It would be truer to their expe-
rience to say that God is wrath or that God is hate. That which
should be a sublime goal is changed into a sordid makebelieve, and
all honest effort and honest emotion falsified.

We all have to face two ineluctable facts: first, that each one of
us is born into a certain status er condition with which we must
reckon from the very start: wé are born either white or black, bond
or free, handsome or ill-favored, gifted or mediocre, and our life is
decided for us three-fourths of the way in advance. Secondly, there
is no forgiveness for our mistakes: evervthing is collected, everything
paid for, everything recorded, nothing erased, nothing forgiven. Let
the Midrash speak its mind on these two themes.

On the text at the beginning 'of Genesis that “God created the
heaven and the earth and the earth was tohu and bohu,” there are
two Midrashic parables in which the strange words describing the
earth are taken to mean “bewilde¢red and astonished.” “R. Abbahu
said: ‘This may be compared to a king who bought two slaves on the
same bill of sale and at the same price. One he ordered to be supported
at the public expense, while the other he ordered to toil for his bread.
The latter sat bewildered and astonished: ‘Both of us were bought at
the same price,” exclaimed he, ‘yet he is supported from the treasury
whilst I have to gain my bread by my toil!'" Thus the earth sat
bewildered and astonished, saying, ‘The celestial beings and the
terrestrial ones were created at the same time: vet the celestial beings
are fed by the radiance of the Shekinah, whereas the terrestrial beings,
if they do not toil do not eat. Strange! ' "

R. Yehuda b. R. Simon said: “Compare this to a king who bought
two bondmaids, both on the same bill of sale and at the same price,
One he commanded not to stir from the palace, while for the other
he decreed banishment. The latter sat bewildered and astonished.
‘Both of us were bought on the same bill of sale and at the same
price,' she exclaimed, ‘vet she does not stir from the palace while
against me he has decreed banishment. How passing strange!" Thus
the earth sat bewildered and asténished, saying, ‘The celestial and
the terrestrial beings were created at the same time: why do the
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former live forever whereas the latter have to die?’ Hence, ‘And
the earth was fehu and bohu,' bewildered and astonished,”

The earth sat bewildered and astonished at the initial inequitable-
ness in the distribution of gifts.

On the text in Joel 2.13 “Turn unto the Lord your God, for he is
gracious and compassionate, long-suffering and abundant in mercy
and repenteth him of the evil," the Rabbis comment as follows: R.
Johanan says, “God is long-suffering before he collects, but once he
begins to collect he takes a long time in collecting.” 85w 7y 1" 7w
a2m e madk 83 mar. R, Hanina says: “He who says that God is
lax, his bowels shall be relaxed. He is long-suffering but He exacts
his due.” 72 M 7D KOR VYD 20 NN KT ]ION RILDAT T A0 TR
11— (Pesikta 161b; Yer. Taanit 65b).

And similarly in the solemn deseription of the Judgment contained
in the famous npwn M prayer which is the highlight of the Musaf for
Rosh Hashanah and Yom Kippur, God is described as judge, pros-
ecutor, expert and witness a1y ,maw ,17; and if God is all that in
one, it can hardly be called a fair trial, not to say a sympathetic or
indulgent hearing. So likewise the Greek proverb concerning anyone
who undertakes to appear in a trial before Zeus: Jove's dice are always
loaded. Aws kbfot del ebmimrovor. The court is packed, the gods are
always right.

With that situation in mind, the old proverb is thrown up to
God “not to pull the rope at both.ends.” R, Levi said: "If it is the
world thou seekest, there can be no justice; and if it is justice thou
seekest, there can be no world. Why dost thou grasp the rope by both
ends, seeking both the world and justice? Let one of them go, for
if thou dost not relent a little, the world cannot endure"” (Pesikta
125 b. Gen. R. Romm 79b, col. 1).

To which the proper sardonic retort on the part of God would
be the variation he gives in the Midrash of the words he utters through
Jeremiah. Jeremiah makes Him say ““They have forsaken me and
have not kept my Torah" (16.11), but in the Midrash God takes
the liberty of changing that into the bold invitation, *'Would they
had forsaken Me, provided they had only kept My Torah." The
permission to neglect the religion if they would only practice the
morals, is interesting and not so generous as it sounds, For he goes on
to add, “The leaven or ferment in the practice of the good would
have brought them back to Me" (Pesikta 121a). And that is true.
Ethics inevitably leads in the end to religious assumptions: the fate
of the good, and of the good man, can never content itsell with the
defeats this life offers, It demands conservation; it has to have the
faith that the best things are also the most eternal. And the dialectic
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which subsists between the good and the religious is of deep concern
to us all and needs to be understood. A man can be said to believe in
@gd only insofar as it is an inference from his behavior, and then his

saying so is unimportant. He can say he believes in God and really be
an unbeliever and denier by his life. He can in rare cases say he does
not believe in God and still have his life belie the denial: there have
heen great saints who were indifferent to professing God, such were
‘men like Shelley and Eugene Debs and John Stuart Mill and others
who were rooted in the divine no matter what they said. The last
mentioned is particularly interesting because he is a confirmation of
the text in the Midrash. His posthumous ‘“Three Essays on Religion"
land in religious belief after a lifetime of agnosticism and freethinking,
because his profound interest in the good forced him into religious
assumptions, and that is a phenomenon of utmost interest to all
students of this question.

We come at long last to the Messiah. This is indeed the zenith
or dazzling sun in the whole firmament of Jewish religious thinking.
As the prophets had lifted religion from a tribal and particularistic
basis to the plane of justice and goodness, and so made it the concern
of all men, and indeed thereby discovered the idea of a single man-
kind, so the figure and image of the Messiah is the coping stone of
that structure. He was indeed originally conceived in national terms
as savior and redeemer of the Jewissh people, but he presently becomes
the savior and redeemer of the warld by ushering in a reign of peace
‘and welfare for all men. He heals the wounds of the sorest and most
afflicted people, and that is possible only after all other and lesser
-afflictions have been healed. He is the light of the world, the concrete
but symbolic embodiment of the IKingdom of God on earth.

And epoch-making in the maturing of human thought as is the
idea of a single mankind, the idea of the future as replacing a golden

| past is equally decisive in marking the passage of mankind from
childhood to manhood, from dreams and nostalgia to hardihood and
achievement.

‘And this is also the line of cleavage between Christianity and
Judaism which, starting from a common source, part company on this
crucial and fateful question as to whether the Messiah is still to
come or has already come. Christianity, by throwing in its lot with
‘the childhood of the race, condemns itself to its immature mythology;
and Judaism by severing itsell from powerful protection adds woefully
to its already tragic lot. The real accentuation of its tragedy stems
from a brother’s hatred.

‘What does the Messianic future promise? Everything from the
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abolition of war to the abolition of death, 1. e. beginning with some-
thing so feasible as to be on the agenda of the council of nations
today, and ending with something so utterly transcendent as the
assault on the citadel of perdition itself.

Naturally the temptation to indulge the fantasy in picturing reliel
from human miseries is very strong, but it will be found on examination
that, in the recital of Messianic measures, the note of sober sense and
steady thought prevails even when it seems to hover on the borders
and realm of the fantastic.

And first of all the authorized spokesmen for Judaism stress the
note of feasibility. Thus Mar Samuel, most sober-minded of Rabbis:
“There is no difference between the present world and the days of
the Messiah except the oppression by the great kingdoms alone”
(Berakot 34b). And Maimonides, who sums up Jewish tradition as
no other, adopts and quotes these very words at the end of his code
(Hilkot Melakim XIT 2). And he says expressly there will be no change
in the course of nature, no thaumaturgy, no 88 mwx"a mwyna vrn
3 wmns oy (#bid, X11 1), The only change will be the absence of
hunger, war, envy, and hatred and, in their place, an economy of
plenty, so that all will have the leisure to devote themselves to the
study of religion. — np 81 for%s 8% Ay &Y ow e )Y o MR
poy M 89 DYD XD DUPRT 231AaNT PSR AN AW MAnn &’
12523 ‘7 nx nyS wbw obwa Yo (ibid. XAT 4).

These are so to speak Halakic utterances; let us take a glance
at the Agada, which allows [ree scope to imaginative flights. There
is an extensive passage in Exodus R., Romm, 2g9b, describing the
ten things which God will “renew" in the Messianic era. The first
three are concerned with healing:-a greater sun, healing waters, and
healing fruits. The fourth deals with the re-building of all waste cities,
including Sodom and Gomorrah. The eighth promises no more weeping
or wailing, and the tenth likewise, presumably through the abolition
of the main causes of wailing and weeping, namely sickness, poverty,
hatred and war. So that six of the ten are quite feasible ideals in the
program.

The sixth preaches peace in the animal world (“The cow and
the bear shall feed together' Isa. 11.7), and the seventh a covenant
between Israel and the whole animal world. The fifth is the re-building
of Jerusalem, the light of the world, in sapphires. There remains only
one more, the ninth, which promises the abolition of death. There are
thus only four beyond the realm of the soberly plausible.

As for the sapphired Jerusalem resplendent in light, it is a naive
physical rendition of the higher and more difficult thought of *'nations
shall walk by thy light" (Isa. 60.3).
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As for the peace in the animal world it is but an extension, a kind
of shadow or reflex, of the peace in the human world, If nature is red
in tooth and claw, that holds as much for human nature as [or animal
nature. The human has been animal so far, and if the human is to get
humanized, why not indulge in the further fantasy of the animals
getting humanized? If ever poetic license is to be indulged it would
be here; it is pathetic and touching to wish the good to invade the
animal kingdom itsell.

There remains the frank mythology ol abolishing death. But even
that, with all its proud vaulting surge, or rather because of it, has
a deep foundation in sober thought. If the vanishing and perishing
of the good is felt to be the heart of evil; if the complete loss of the
heroic soul, of the loving soul, of heroism and of love (of “values' as
they are heartlessly called in the schools) would be the supreme evil;
il the true synonym of evil is death — then death must go. ‘“He hath
swallowed up death forever' m;% mmn p%a, (Isa. 25.8) then becomes
the proudest, the clearest, the most important demand in religion.

From a far different source and in a different mood, but never-
theless as confirmation, we have the vision of a pagan soul:

““As a god self-slain on his own strange altar
Death lies dead.”

When will the Messiah come? First and foremost when we have
made ourselves ready and worthy, and this primarily through conduct
and behavior, through changing the past into ripeness for the future.
In Hebrew grammar the vav conversive changes a past into a future,
and the Midrash makes use of this peculiarity of the Hebrew language
by making it bear a creative Messianic meaning. The Messianic age
will come when a change has been worked on the past, it is something
that has to be achieved and earned, and the pivotal words are mm
s ora, Mand it shall come to pass.” In Genesis R., Romm, 137a,
col. 2, on the words of Jacob (Gen. 28.21), ma Sz mbwa 'naw
oorY *% 'm M ar, where the two preterite verbs have a future
meaning, R. Levi remarks: "God ook the manner of speech used by
the Patriarchs and made it a key for the redemption of their descend-
ants. Thus God said to Jacob: ‘Thou hast said, "Then shall the Lord
be (we-hayah) my God." By thy life, all the benefits and blessings and
consolations which I am to confer upon thy children (in the Messianic
age) I will confer with this very expression (we-hayah). As it says,
“And it shall come to pass (we-hawyah) in that day that living waters
shall go out from Jerusalem (Zech. 14.8)"; “And it shall come to pass
(we-hayah) in that day that the l.ord will set his hand the second
time to recover the remnant of his people (Isa. 11.11)"; “And it shall
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come to pass (we-hayah) in that day that a great horn shall be blown
etc. (Isa. 27.13)." " "

There are of course many other passages making good conduct
the specific condition of the coming of the Messiah, in fact the nearness
and remoteness of his coming directly dependent on the height and
depth of Jewish behavior. But the wait is long and trying, whilst at the
same time the eagerness and readiness must never be relaxed. On this
theme there is a pathetic and humorous Midrash in Sanhedrin g7b
to the following effect: Do not rely on those who compute the exact
date of the Messiah's coming, since dates innumerable have been
fixed but passed without his coming, so that you may in the end
believe he will never come. You mugt on the contrary trust the Prophet
(Habakkuk 2.3) who enjoins us to wait no matter how much he tarries.
It cannot be that we expect his coming and he himsell does not expect
to come. But supposing both Israel and the Messiah desire his coming,
what is there to stop it? The answer is, the Attribute of Justice nn
pn. But if that is the case, why should we keep on waiting? The
answer is, 70w 93pY to receive reward: it is good to wait (“they
also serve who only stand and wait"), since the prophet tells
us “happy are all they that wait for him,” (1% 21 %5 »wn, Isa.
30.18),

The second condition of the Nlessiah's coming, next to conduct,
is the more sombre and eminous one of fulfilling the measure of
suffering. Israel must be exiled to all nations and be oppressed by
all peoples. We have already heard the Gnostic-Manichean-Jacob
Boehme-Schellingian version of thie same view: all evil must be tried
out in this most tragic-heroic ol all worlds before there can be a
definite turning. To the eternal glory of Israel be it said that they
themselves record and accept this terrifying burden for themselves,
professing that a part of the sufferings will serve to purify them of
their sins, and the rest are a {ree gift of atonement to the world by
its suffering servant.

The last mark of the Messianic age will be that all men will speak
one language. Men spoke a single language at the beginning, namely
Hebrew. Then came the confusion at the Tower of Babel, the division
of mankind into seventy warring tongues and peoples. The final lan-
guage spoken will also be one, not one indeed as single linguistic
idiom, but one in clarity and sincerity and mutual understanding,
namely the mmna now, “the pure language of the Prophet’s promise
(Zeph. 3.9) (Tanhuma, Buber I, 28b; ed. Singermann, p. 78). That is
the final sign and seal of the unity of human kind.
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CoONCLIUSION

The world is young, not old, as the prematurely aged youthful
Utopist poet sang because he could not wait. “My Father Time is
old and gray with waiting for a better day,” says Shelley and dies
before his time. The world is young, history has hardly begun, and
those who have helped to lay its foundations and have a mind towards
the future must bethink themselves how they may perdure through a
boundless future in order that they may contribute towards the
further building and maturing of historic event. Individuals die, and
nations may die but need not die, for nations are not (except by the
veriest figure of speech) a concrete physical organism which is perforce
doomed to die. On the contrary they may renew their youth peren-
nially, and the ancient Jewish prayer o7pa w» vn, “Renew our days
as of yore,” is a vivid reflection of this conviction,

However, the art of renewing a nation's days as of yore must be
extremely rare and difficult, since it has been so rarely tried with
success, and the rhythms and vicissitudes of a nation's life are by no
means cumulative and conserving in one progressive direction, Peren-
nial crisis may be said to be the.mark of all life, and most peoples
have succumbed, and where they have not succumbed they have
become stagnant — weary, stale, unprofitable (witness the old China
and India). i

A tragic destiny has served to keep the Jewish people lean and
alert. It has been bad for the nerves but good for the soul. But there
are constant imminent dangers; as of today, urbanization, over-
sophistication, almost complete absorption into a bourgeoisie, loss
of self-respect, loss of belief, and loss of the tragic-heroic sense of
destiny. These are dangers which in the case of any other people
would be felt as decisive, radical, insuperable. But the Jewish people
has always lived in an atmosphere of extremes and not by rules but
by exceptions, The incidence of decimation and attrition has been
enormous throughout its history; it is the descendant of the minority
of minorities; it has always felt its centre of gravity to reside in a
“remnant,” in an ideal Israel which, like the bird Phoenix, has risen
from its own ashes. Heroic measures are needed, but heroic measures
will be found by the new great Jewry of this country on which the
fate of future Judaiem so largely depends,

The heroic measure consists in nothing short of a renewal of life,
the rejuvenation of the old life, and we can proceed to specify its
elements. First, the warmth of emotion in which alone the religious
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sentiment can find refuge and love; and religion is one name for that
renewal of life. Mythology is another name for it: a high mythology,
a high sense of mission, a cult of the Jewish People, like the cult of
Jesus in the Christian religion, as inicentive to further greatness because
of the greatness already given; further, the emotions which feed the
sense of calling and distinction, such as tragic protagonism in a heroic
drama. Jews need such a climate of the mind to be wooed back to their
faith, to feel pride in it and to spearhead it into the future. We need
something to believe and love, a great mythos about ourselves, such
as we have had since God spoke to Abraham, and such as has continued
through Ezekiel's vision of the dry bones’ coming to life and Yehuda
Halevi's parable of the dying seed transforming the world's soil and
mud into a glorious tree: a credible and viable mythos capable of
being embraced and loved. I quote in praise of mythos a thinker and
poet who has meditated on a similar problem for his own people.

“By myth I do not mean a fiction,'" says William Butler Yeats,
“but one of those statements our nature is compelled to make and
employ as a truth though there cannot be sufficient evidence. . . Myth
is not a rudimentary form supersecled by reflection. Belief is the spring
of all action: we assent to the conelusions of reflection but believe what
myth presents; belief is love, and the conerete alone is loved; nor is it
true that myth has no purpose but to bring round some discovery of a
principle or a fact. The saint may touch through myth the utmost
reach of human faculty and pass mot to reflection but to unity with
the source of his being." (Wheels and Butterflies, N. Y. 1935, pp. 91,
121).
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Remarks by Dr. Nelson Glueck

I speak on this occasion in behalf of the entire
Hebrew Uiion College-Jewish Institute of Religion family, of
the Board of Governors and its Chairman, Mr. S.L.Kopald, Jr.,
its faculties and student bodies and of course for myself.
We have come together to thank God for the life of Dr. Henry
Slonimsky, who for many years was the Dean of our New York
School, having joined it several years after it was first
founded by the late, beloved Stephen S. Wise in 1922. He con-
tinued in that post for nearly thirty years, until after the
merger of Hebrew Union College and Jewish Institute of Religion
in 1950. After his retirement as Dean, he kept on teaching
with full vigor until a few years ago. He was 86 when a few
days ago he departed for the Yeshivah shel Ma'alah, the Academy
on High. His spirit lives with us and his memory will remain
green in the hearts of all those who came within the reach of
his teaching and exposition.

I first got to know him when I sat in his classes
for two years nearly fifty years ago, when he taught Midrash
at the Hebrew Union College in Cincinnati. I have never known
a more engaging and stirring teacher. We never cut his classes.
He held us spellbound from the beginning to the end of each
session. There was depth and elegance and passion in his teach-
ing, and one would have had to be a mindless clod not to have
reacted with admiration and affection for this extraordinarily
splendid teacher, who made the Midrash and Jewish Ethics gleam
foxr us. We sought him out after class, too, and spent many
an evening in his apartment listening to him hold forth on all
mannexr of things, Jewish philosophy and modern poetry and
literature, on the intellectual and axrtistic giants he had
consorted with while a postgraduate student in Germany, on
Herman Cohen, under whom he had studied in Marburg and received
his Ph.D. degree.

I think it was then that there developed in me the
conviction, which others too such as Adolph Oko of blessed
memory and my great predecessor, Julian Morgenstern, had helped
foster, that I, too, must spend some years of graduatza study
in Germany after being ordained at the Hebrew Union College.

If the years abroad had helped in the development arnd flowering
of the spirit of Henry Slonimsky, then, perhaps, I thought to
myself, a sojourn in Europe and acquiring my Ph.D. there would
help me try to emulate him. Not that I thought I could ever
achieve the heights he had reached, but that Henry Slonimsky,
with all his learning and charisma, was a personality I would
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try to be like in my own small way. Before I graduated from the
Hebrew Union College, he left for New York City, but my determi-
nation to go to Germany to study had become unshakably firm. The
day after I was ordained I was on my way, and remained in Germany
and Palestine for nine years before returning to America for a
brief period.

One of the things I had learned from Henry Slonimsky
was that neither the lack of money nor the failure to get es-
tablished in some paying position at the earliest possible moment
should deter me. And so I salute Henry Slonimsky here and now
for this kindness, this hesed he showed me. He alerted me to the
pPromise or possibility of my gaining greater maturity through the
process of more learning and reflection and of my living without
being compelled to fulfill any obligations other than those I
cared to impose upon myself. And as for money, he told me,
"somehow or other you'll manage to scrape by," - and I did. And
as for position and advancement, "you will gain them in due
course from your peers if you are worthy, and the only person
you need to satisfy is the guy whose countenance stares at you
each morning in the mirror."

I have often wondered why particular individuals become
preeminent in their times and continue to loom large in the
perspective of history. I speak particularly of those whose being
is surrounded by an aura of blessing, whose words bring enlight-
enment, whose strivings are for creative peace, whose example is
an inspiration for that which is beautiful and good. And as I
look back into our own history, I believe that greatness in our
Jewish tradition devolves upon men like Abraham and Moses and
others of their like, whose lives furnished standards of excellence
to their brethren and their times and exercised an abiding influ-
ence for good upon the future. Such a man was Abraham, who was
the first person in all of recorded history to articulate the
meaning of conscience and to emphasize the sanctity of life. Such
a2 man was Moses who led his pecple from slavery to freedom,
circumscribed only by the limits of Torah, of moral law. Their
personalities made such an indelible impact upon history that
their utterances and example were remembered and accepted, where
others would not have been listened to or followed. Such a man
was Henry Slonimsky, whose entire personality and inspiring
teaching and warm insights lifted him to the realm of greatness.

Happy the brother and sistexr who knew him so well, the
wife who helped so greatly to give him the inner peace and love
and devoted care he required. I salute the parents, who somehow
must have influenced their children and in particular this son
in the search for knowledge and truth. Happy the students who
sat at his feet, inside and outside the classroom, who came under
his influence. Happy all of us who felt the glow of his person-
ality. May his memory be for blessing.
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Eulogy by Rabbi Herbert Weiner

Gorgeous teacher!

In behalf of your students -- those here at this moment
and so many not able to be here, but for whom you remain teacher
supreme, I address you personally. For when I close my eyes, L
find it easy to see you again -- so vivid were you and are you to
us. And so I speak to you as if you were here.

Brilliant, tempestuous, lovable, recalcitrant, loving,
difficult, irreplaceable man!

I am not worthy, but I ask permission of your colleagues
and friends -- those here, and those whose souls hover about in
the corridors and classrooms of this School that you and they
built; in their behalf, and in behalf of those whom you knew from
other times, in other lands, poets, philosophers, writers --
names known to most of us only by hearsay, but part of our life
and youth, in their behalf also, I take liberty to address you
personally -- as if you were listening. For that was the as-
sumption, the great assumption of faith which underlay all your
so-called heresies, all your impatience with the easy platitudes
of religion -- namely, that nothing truly good dare be lost, per-
manently annulled in the universe. Therefore, you who were not
only able to perceive, but at the moment of perception became one
with the truth and beauty and wonder in this world; and we, who
through your genius were also united with this truth, beauty and
wonder -~ remain in touch, our bond conserved by the great
Conserver of all that is truly walid. Only now there is a change
in the direction of communication. For despite your talk about the
virtue of eloguent listening, in life you talked, and we, en-
thralled, did the listening. Now, we wish to say something. And
this is what we wish to say:

Henry Slonimsky, 77 201 WX |, you did well. And

MN773? WK blessed was she who brought you into the
world. I dare speak of her even though present are those who
really knew her, your good brother and sister. For some three
weeks ago, on the eve of Hoshanna Rabba, the eve of your 86th
birthday, you lifted a cup of wine to life, and you told me you
could still hear her voice saying, "geboren fun donnerstig zu
freitig -- "born from Thursday to Friday". And later your wife
told me about her. Sarah was her name, like the mother of us all,
Sarah. Pious and pure, but not learned even in the Hebrew words,
let alone in the English and Greek, in the poetry and literature
and philosophy wherein her brilliant son was so sovereign. But
when you had gone to Europe to study at the great universities,
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when you were already in the process of conquering and absorbing
into your bzing the glories of Hellas, the thought and languages
of Europe, the heights and depths of Western culture; when as a
handsoms, blonde student you were already the friend and darling
of fascinating talented writers and posts and thinkers, she
mustered up 211 her knowledge of the old Hebrew letters to write
you some simple words, "Zei, mein kind, a gute yid." "Bes, my son,
a good Jew." And you never forgot, not the sound of her voice,
nor the imperativa of her words. The world in all its beauty,
mystery and sadness opened itself to your sensitive arms and mind.
The landscapes of nature, the stimulation of great minds and books,
the pleasure of good wine and food, the full deposit of centuries
of civilization -- all this you knew, embraced, and it became
yours. It became yours so vividly that forever after you were
able not only to transmit it, but to literally intoxicate others
with its glory. We who heard you speak of those matters felt our
lives to be 2xpanded, our minds stretched, our inner vision
sharpened. With your words we were transported into Plato's
archetypal realms, into the intricacies of Kantian categories,
into the soul agony of a Dostoevski, into the imagination of poets
and artists of a dozen lands and ages. Teaching, you told us,
requires love. Without love and enthusiasm, souls cannot be en-
kindled and you must have deeply loved these worlds, for you so
enkindled our souls with them. But, evidently, through and above
all this love was the sound of your mother's voice and the command
of her words. Becauss you asked of these worlds that they offer
you more than brilliant thought, more than beauty, power and glory.
You asked also that they reveal to you a heart -- how did you put
it -- a heart in the universe which will assure us that, "the
great and good causes of the human heart shall be brought to
victory, that the poor and oppressed should be comforted, and
wrong righted and justice done and good prevail," -- namely a God,
a Jewish God. And since you searched in this universe for evidence
of the heart and found it lacking, you evolved your thesis, the
cry of your life -- the assartion that there might indeed be such
a God, a Jewish God who cared for the suffering of innocents, but
that this care could become manifest, translated into living fact
only if man helped to translate it.

This cry of your life you embodied and embroidered in a
thousand variations. Life is real, you told your students, time
is real, the world is in the making, the future entirely open,
waiting to be created by God and man reinforcing each other in a
mystic life-giving circle. This was your message and, truth to
tell, it was not always an easy message, as you yourself used to
say for those who had to work leading congregations in prayer to
a God who seemingly was Himself in trouble. But it was all right,
this message, both for those who were strengthened by it and those
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who were troubled, for through its pain, there still came with
unfaltering faith, the words, "Be a good Jaw." And 2 good Jew

is one who may succomb to many sins, but never the sin of despair.
And a good Jew is one who, after 211 the mysteries are confronted,
still knows with every fibre of his being that "there is an arch
spanning time from Sinai to the furthermost future," and a good
Jew knows that he is part of that arch and that "when the best
names are named, his will be among the first."

But this, O teacher, you who liked to call yourself an
"entertainer of ideas" -- this is not the time to entertain or
rzhearse your ideas. Besides, what are these words and ideas with-
out the living presence that gave them life -- without the tall
handsome man rising to his feet and pushing aside the carefully
written, and equally carefully ignored, written manuscript; with-
out the crack of the big hand on the table, without, for those of
us lucky enough to have felt it, the enveloping grip of that hand
around our own wrists, without the dramatic lift of those hands,
without the dramatic pause, followed perhaps by a deliciously
wicked bon mot, that bit of scandalous humor needed, as you put
it, to help us see “the element of smallness that hangs on to all
greatness, the shadow of pretension," the reminder that this or
that person would be more if he were less.

You were right. There is a wvitality in Torah she b'al peh,
the teaching of the mouth, which evaporates from the written word,
And you chose, as you put it, to write not on paper but on our
hearts. And how you wrote. We who knew you will carry the im-
pressions of that writing with us to our dying day.

So 7?7 WK. You did well, Henry Slonimsky, and so did she
who bore you and commanded you to be a good Jew. And one other
blessing among many was yours, dear friend, a blessing more private,
more hidden because she was and is so modest. But a blessing,
oh so precious. I speak of your wife, and speaking of her, I
speak of love and devotion that knew no limit.

As for the last word, why should this hour with you be
different. The last word is yours. Even though I read it for
you, it is the word you spoke six years ago and a word I know
you meant for this moment, so I guote you to say:

"Finally, a word of gratitude to whatever fate or providence
has enabled me to do the work which I have been doing: a word
of gratitude for the opportunity, for the place, for cherished
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colleagues early and lats; and, above all, for the students who,
through the years and decades, have provided the resonance, the
eloquent listening, the co-authorship of what I have taught.
Without them I would have been nothing at all in my intellectual
life. And last of all a word of thanks to my wife, who, through
good days and bad, through all my moods and vagaries, has been
the steady unfaltering help and support of my life.

Has the whole enterprise been worthwhile? Yes. I have had
a good life. I have labored in a cause which I believe in. I had
the high destiny to be born a Jew, and I tried to make myself
worthy of it, and to make others -- young impressionable students--
feel worthy of it.

My feelings as I say goodbye is one of thanks and contentment.
Py pmn pIn
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