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Synagogues of New York's Lower East Side, Photographs by
Jo RENEE FINE, Text by GERALD WOLFE, Introduction by
HARRY GOLDEN (New Y ork:University Press, 1978).

Polish Jews: The Final Chapter, Photographs by CHUCK FISH-

MAN, Text by EARL VINECOUR (New York: University Press,1977). .
Tradition, Orthodox Jewish Life in America, Photographs by
MAL WARSHAW (New York: Schocken Books, 1976).

Reviewed by Hillel Goldberg

Of the three photography albums
under review, the first is. a dead
book about the living, the second
is a living book about the dead,

and the third is a living (though

diseased) book about the living.
Synagogues of New York's Lower

East Side. Everyone has his irra-
tional love and is entited to his

nostalgia. The love and nostalgia

of the present photographer and
author (Fine and Wolfe) is New
York's Lower East side. The pho-
tography is uniformly good, the

text always well-informed. The full
scope of the Lower East side,
which once housed over 300 active
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congregations, is conveyed.
And yet. The album is strangely

out of place, its purpose unclear.

Private irrationalities and loves do
not necessarily make for good
books. Of course, there wil be
many admirers for this album.
Those to whom the Judaism pre-
sented in its pages is quaint and

heart-rending, wart and outdated,
wil welcome the attempt to pre-
serve it on paper and in print. The
book jacket reports: "The Syna-

gogues of New York's Lower East
Side records in pictures and text. . .
splendid relics of a bygone era . . ."

Relics. Nostalgia. Bygone era.
These are fitting descriptions of
pre-War European Jewry, not of



B oak Reviews

American Jewry. True, the Lower
Eastside is dead. True, "the gaunt
ruins of onc~ opulent synagogues"

are to be pitied. But are the Jews,

or the sons of the Jews, who once

prayed in these synagogues dead?

Is the warmth and vitality of the
Judaism that once flourished on
the Lower East side now absent in
America? No. It is present in all
other boroughs of New York, in
Denver and Boston and Atlanta
and Los Angeles and numerous
places in the United States.

When you talk about "relics"
and a "bygone era," you refer to
that which is no longer accessible;

But the type of synagogue and the

type of Judaism that once flour-
ished on the Lower East side is
alive and well. If you have a dead
phenomenon, like Polish Jewry,
portray it in pictures so that we

never forget. But if you have a
living phenomenon, like American
Orthodoxy, portray its vitality, not
old synagogues, most of which
appea.r decrepit and in various
states of decay-as if their' erst-
while vistors dropped from sight
rather than moved (better, were
driven) elsewhere in America.
And "so, Synagogues of New

York's Lower East Side is a dead
book about the living.

Now to the living book about
the dead, Polish Jews: The Final
Chapter. Fishman and Vinecour
visited 100 cities and towns in
Poland in 1975, a quarer century

after three milion Jews were mur-
dered on Polish soil and seven
years after Poland unceremoniously
expelled virtually all of the few
thousand Jews who remained in

Poland after the war. Fishman's

pictures are accompanied by a
competent text on Poland past and
present, but, in truth, the pictures

speak for themselves: a bulldozed

cemetery, tombstones overturned
and ground flattened into a soccer

field; a waIl made of vandalized

tombstones; a shul with windows

sealed with cement; high-rise hOUB-

ing projects erected upon the re-
mains of the Warsaw ghetto; the
large Lubliner yeshiva housing a

medical school; decaying fragments

of Torah scrolls; an obese gypsy

standing in front of her home-
formally the court of the Kotzker

Rebbe; the Zanzer synagogue, dese-

crated and used as a" boys club;
and more of the same.

Underneath a photograph of
Lublin, pictured with a remaining

wooden guardpost of Majdanek, is
this caption: "The Nazis felt no
need to conceal the camp from the
local populace and the gas cham-

bers are clearly visible from Lub-
lin's main highway." It has been
shown that Nazi success at kiling
Jews was directly proportional to
the depth of indiference and active

aid of surrounding non-Jewish
populations. Directly proportional

to the depth of destruction is the

requirement of remembrance. And
so, Polish Jewry: The Final Chap-
ter, brings us not only the continu-
ing saga of Polish Jew-hatred, but

also the last remaining glimpses

into a unique Jewish community

("In no other countr than ancient
Israel, did Jews live continuously

for as many centuries, in as large
numbers, and with as much au-
tonomy, as in Poland"; p. 1).
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Again, the pictures speak for them-
selves: 14th-century Alte Shul, the

oldest existing synagogue in Po~

land; 16th-century synagogue of
Rabbi Moses Isserles, Ramah (the
only one stil operating in Cracow);
Warsaw Jewish Historical Institute
(60,000 volumes of Judaica); the
single remaining tombstone in the
cemetery of Chelm; the ohel (shrine
over the tomb) of Zanzer Rebbes
Hayyim Halberstam (1793-1876)
and his son Aaron (d. 1906)-stil

being filled with kvitlekh (writt~n

supplications) from Zanzer hassi-
dim around the world. Finally,
.there are pictures of the last rem-
nants of Jewish life in Poland: a
Lubavitcher mashgiach in Warsaw;
professor of semitics dismissed
from Cracow University for sym-
pathy to Zionism; chess players at
the Jewish people's club in Lodz;

the last Jewish tailor in Lublin; a

Buchenwald survivor with a num-
ber tatooed on his arm; and the

last caretaker of the Lodz ceme-
tery (pictured next to a cow feed-

ing on wild grass growing over a

tomb) .
With unfailng restraint, Polish

Jews: The Final Chapter, fills us
with sadness, with yearning. and

with commitment to guard and
build present centers of Jewish life.

Mal Warshaw's Tradition, Ortho-
dox Jewish Life in America is a

10;

photo album depicting contenipor~
ary observant Jews in prayer, at
work, in schools, at play, and so
forth. The photography is sympa-

thetic as well as technically able.

Warshaw aspires to acknowledge
Orthodoxy as vibrant and alive,
not merely as something of the
past. Ultimately Warshaw fails. To
him Orthodoxy is exotica -long
black coats and obvious, flowing
tsitsit, rebbes and bushy beards.
Of course, this is part of Orthodoxy
-an integral, important, wholly
legitimate part. But when you fail
to convey the diversity of tradi-
tion, including the more Western-

ized variety, and, for that matter,

when you cannot perceive the sig-
nificant distinctions within hassid-

ism itself (there are no Bobover,

Bostoner, Skvirer, Gerer, :Belzer or
Satmerer hassidim pictured, only
Luba-vitchers), you stereotype tra-
dition. You pigeonhole it as a
monolithic vestige of a bygone era.
Subtly you consign it to the past
even as you claim to be doing the
opposite.

Stil not marketable is a photo-

album that conveys the notion that
Orthodoxy, creatively diverse with-
in its unity, flourishes in this time,

in this place, an is not merely

expired on the Lower East side,
expired in Eastern Europe, or alive
but quaint.

\
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Censorship and Freedom of Expression in Jewish History by
MOSHE CARMILLy-WEINBERGER (New York: Sepher-Hermon
Press Inc. with Yeshiva University Press, ! 971).

Reviewed by

William Greenberg

This volume examines the use of
censorship and other restraints on
expression during the course of
disputes. It speaks only of internal
repression, i.e., of Jew against Jew.
Though the use of force is not
typical, and we prefer the model
of open discussion as in the Tal-
mud, yet there are some three
hundred instances cited in this
study in which suppression was
used. The majority occurred in the
last two centuries.

Sometimes restraints were in-
voked precisely to avoid some more
extreme reaction from the outside

world, a sort of preventive vaccine

as it were, but frequently the moti-"
vation was less noble.

It is not the author's purpose to

write a history of man's struggle

against restraints on expression, nor
merely to catalogue instances of
censorship, rather he presents to

the reader the historic background
of some disputes, the issues in-
volved, personal factors of impor-
tance and an indication of the
degree of. success of the restraint
and the fate of the works involved.
The time span covered is from the
end of the Biblical period up to
the present time.

This book iR w~n-writtcn and or-
gallized. The topics or episodes

are. chronologically detailed. Within
each topic the sequence of histori-

cat development is adhered to. The
overall organization of the book is
sensible and orderly, as is tvident

from the titles of the first eight
chapters:

Censorship and the Talmud
Early Dissidents-(Karaites vs.

Saadia and reciprocal repressions,
Hiwi Al-Balki.)
Faith and Knowledge - (The

Maimonidean controversy and re-
sultant book burning, bans against
works of Ralbag.)

Ibn Ezra et. al.-(19th century
resurrections of these bans by cer.
tain Hassidic groups.)

The Kabbalah -; (16th century
debates about publishing the Zohar,
17th century opposition in reac-
tion to the Sabbatean movement.)

In the Shadow of the Sabbateans
-(suppression by Sabbateans, the
battle of the bans between Haham
Zvi and Nehemia Hayon, the ban-
ning of the works of Judah da
Modena and Moshe Haim Luzzat-
to, the Eybeschetz-Emden battle.)
The Age of Enlightenment -

(Suppressions against Mendelsohn,
Wessely, Levinsohn, Krochmal, et.
aL.)

The Battle of the Rabbis Against
Hassidism-(attempts to suppress
Toldoth Yaakov Yosef. Noam Eli-
melekh; (the decreasing effective-
ness of the ban and the rise of
book burnings by entire editions.)

The Nineteenth Century: an Era
of Ideological Turmoil - (Edicts
and decrees against reform publi-
cations. )

The lust six chapters ani some-
what different since the repression
did not arise from new movements
or changes of direction in Jewish
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life. Some' cases involved battes
about some specific issue in Ha-
lakhah which resulted in bans,
counter-bans and even book burn-
ings, e.g., the mikvah of Rovigo
(p. 161), the Cleve's get (p. 169),
thePrankfurt Brandmauer (p. 176)
and others.

In some cases there were ha-
lakhic reasons for destroying books
without regard to the contents.
Thus certain seforim were destroyed
because they were printed on Shab-
bat or printed by meshumadim
such as the Halicz brothers of Cra-
cow or because they were printed
in violation of the author's interest,
financial and personaL. Although

books were destroyed these are
not truly instances of what is con-
sidered censorship.

In some cases books were banned
because of their erotic nature or
because of possible undesired po-
litical repercussions. In this latter
connection it is interesting to note
that in 1861 the emancipated com-
munal leaders in Hungary were so
fearful of a book speaking of
Eretz Yisroel as the Jewish home-
land that they banned it. Only one
copy in the hands of the author's

family survived. Apparently the
adaptable and practical assimiIa-
tionist could be as dedicated to his
status as the zealot to his cause.

Th!s volume indicates that sup-
pression as a response is not con-

fined to only one group. When
debate becomes suffciently heated
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restraints have been used by both
sides when and if the opportunity
to do so arose.

It also becomes clear that sup-

pression is not often completely

successfuL. Somehow one copy often
manages to survive. Though this
may be of scant value in the arena
of struggle, it is of use to the his-
torian in reconstructing the details
of the issues.

Among the few instances where
suppression was complete was the
destruction of a chest full of manu-
scripts by Moshe Hayyim Luzzatto.
The quality of his surviving works,
Messilat Yesharim e.g., and the
quantity of the destroyed works
leads one to speculate as to what
his lost works would have revealed
about him.

This book brings to life some of
the great debates of the past and

demonstrate how tragically far the
heat of argument can move people,
even the good and the great. Many
of the combatants themselves real-
ized that they had gone too far,
particularly after the non-Jewish

world became involved.
Although the present state of the

technology precludes book burning
as an effective means of suppres-

sion-the most recent case of book
burning (Kaplan's siddur, 1945)

was merely symbolic-it should
serve to reinforce the premise that
the suppression of ideas is not
likely to succeed. Ideas are de-

feated by other ideas, not by force.
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Maimonides: Torah and Philosophic Quest by David Hartman
(Philadelphia: Jewish Publication Society, 1976).

Reviewed by

Michael Wyschogrod

Among talmudically oriented
Jews, the standing of Maimonides
is beyond reproach. He is the mas~

ter of Jewish law whose monu~
mental code represents a complete
systematization of the less than

systematic corpus of talmudic writ-
ing. Nevertheless, it has generally

been recognized that the talmudic-
legal aspect of Maimonides is but
a part of the whole. The other part
is the Maimonides of the Guide

for the Perplexed which reflects the
philosophical side of Maimonides.

In traditional Jewish circles this
side of the man is largely ignored.
I have never yet heard of a yeshiva

which makes any effort to teach
the Guide.

It is of course true that Mai-

monides' great talmudic work, the

Mishne Torah, also contains a
philosophical introduction. Never-
theless, it is not diffcult to ignore
this section and to go to the legal

portion which constitutes the bulk
of the work. Those writers, on
the other hand, whose primary in-
terest has been Maimonides the
philosopher have, in the spirit of
symmetry, largely ignored Mai-
monides as a talmudic lawyer.
Now it is, of course, possible that
one person can have two interests
which need not be organically re-
lated to each other. And if this is
the case here it would be a serious
waste of effort to attempt to relate

realms of discourse which were
not meant to be related to each
other. But that is not the case with

Maimonides.
David Hartman, author of Mai-

monides: Torah and Philosophic
Quest, correctly believes that Mai-
monides did not intend his hala-
khic and philosophic works to be

kept apart but thought of them as
constituting two portions of an in-
tegrated whole which would be
defective with either of the parts

left out of account. He has no
diffculty in establishing this, using

a large number of cogent passages

from the writings of the master.

Without reviewing all the evidence
adduced by Hartman, we need only
mention a fact already alluded to:
that the Mishne Torah opens with
a large philosophical introduction

which is an integral part of the
work with full legal standing.
Clearly, we are not dealing with a
writer with two unrelated interests.

But if all this is as obvious as it
is, why is it necessary to devote a
book to proving what cannot or,
at least, should not be denied? The
answer is that, however much Mai-
monides thought that the two parts,
Torah and philosophy, added up
to an organic whole, there are
those who have not agreed with
him. Isaac Husik, Leo Strauss and

Harry Wolfson, among others, have
concluded that in spite of Maimo-
nides' best efforts to unite his

philosophic views with his com-
mitment to rabbinic Judaism, the
synthesis is not a viable one.
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Leo Strauss has constructed an
elaborate detective story around

this conclusion which speaks of a
secret doctrine on the part of Mai-
monides which assigns philosophic
truth to the initiated elite while
retaining the Judaism of the law
for the masses who are not able to
rise to the leyel of pure contem-

plation. Strauss thus believes that

Maimonides was fully cognizant of
the incompatibilty of Torah and
philosophy even if he did not fid

it prudent to preach this from the
housetops. Most other critics find
Maimonides less lucid about his
predicament. Wolfson asserts that
"Maimonides was not a rabbi em-
ploying Greek logic and categories
of thought in order to interpret
Jewish religion: he was rather a
true medieval Aristotelian using
-Jewish religion as an ilustration
of the Stagirite's metaphysical
supremacy. Maimonides adheres
staunchly to the Law, . of course,
but his adherence is not the logical
consequence of his system. It has
its basis in his heredity and prac-
tical intersts: it is not the logical
implication of his phiosophy. Ju-
daism designated the established
social order of life, in, which Mai-
monides lived and moved and had
his being: and it was logically as
remote from his intellectual inter-
ests as he was historically remote
from Aristotle. That~ naturally, he
was unaware of the dualism must
be clear. Indeed he thought he had
made a synthesis and had given
scientific demonstrations of poetic
conceptions. Therein he was like
the Italian priest and astronomer ~

Pietro Angelo Secchi, who, while
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performing his religious services~
dropped Copernican astronomy~
and while in the observatory,
dropped his church doctrines. Mai-
monides really saw no incompati-
bilty between his Judaism and his

philosophy: he was a Jew in letter
and a philosopher in spirit through-
out his life." (Hartan, pp. 21-
22.)

What is the dualism which, ac-
cording to Wolfson, Maimonides
was unaware of and which, ac-
cording to Strauss, he was aware
of but kept secret from most of
his readers? The answer is simple.

Medieval Aristotelianism believed
that man's highest good was the
contemplation of the highest levels
of rational being. The highest ex-

cellence of man was therefore not
the active but the contemplative

life because it was the most self-
contained life not needing the use
of anything outside of itself. Be-
cause medieval AristotelIanism con-
tained a large admixture of Pla-

tonism and neo-Platonism and
because of the Platonic elements
in Aristotle himself, there was a
deep conviction concerning the in-
feriority of the material which was
'impervious to reason and which
man could shed as his metaphysi-
cal faculties were developed. The
temporal order was also restricted
to a very low level of reality be-
cause change, as the metaphysical

underpinning of time, was antithe-
tical to reason 'and therefore to

true being. For medieval Aristo-
telianism, the ethical as regulating

conduct could not have ultimate
metaphysical significance which only
the purely contemplative could
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have.
Similarly, the historical could

have only secondary significance
because of the temporality and
specificity of the historical while

metaphysics dealt with the uni-
versal and unchanging. In this
connection it may be interesting to
remember Aristotle's remark (Po-
etics 1451 b) that poetry (he meant
tragedy) was more philosophic be-
cause it described what might hap-
pen while history was restricted to
what did happen. The contingent
historical does not have the raM

tionality of the universally possi-

ble. The most universal of all
concepts is being and it is this that
is the object of metaphysics.

It is not diffcult to see even

from this brief and incomplete
summary of medieval Aristoteli~nM
ism that its spirit is not easily

made compatible with Judaism.
Judaism emphasizes the mitsvah,
the act of fulfillng the Divine

command. In most instances, the
Bible does not give a rational ex-
. planation of the reason for God
. commanding what he did. The im-
plication seems to be that it is not
necessary for man to know more
than that God did command it and
then to do it and not to contem-
plate it. Judaism is historical: its
foundations are historical events
such as the Exodus whose signifi-
cance is not that they could have

happened but rather that they did
happen. Corporeality is not some-

thing that Judaism ~scapes from
but it is something that it hallows.

The election of Israel is a corporeal
election of the seed of Abraham,

Isaac and Jacob.

The doctrine of creation clashes
head-on with a metaphysics of be-

ing which necessarily, as in Par-
menides, speaks of the eternity of
being rather than its coming into
being. For these reasons and many
others most Maimonides scholars
emphasize the intellectual incom-
patibilty of the two systems which

(Leo Strauss disagrees with this)
Maimonides could not fully face.
He was a deeply committed Jew
but he also believed that philoso-
phy had demonstrated certain truths
which could not be denied. and to
which J udaIsm had to adjust. He

made Judaism adjust to the "truths"
of philosophy by interpreting non-
literally those Biblical passages

which in their plain meaning con-

flicted with the truth of Aristotle.

Preeminent among these was the
incorporeality of God which was
philosophically necessary but which
conflcted with many anthropo-
morphic passages in the Bible, all
of which Maimonides proceeded
to interpret non-literally.

The biblically commanded cu1t
of sacrifice was another embarrass-
ment. to Maimonides which he
explained away as not something
truly demanded by God but as a
concession to primitive man who
could not be made to part with
his primitive habits too quickly. In
short, the majority position is that
the effort of Maimonides is a noble
attempt that failed because it at-
tempted to reconcile what could

not be reconciled.

And now we return to Hartman's
book. Where does he stand on this
question? Does he think that these
two systems of thought-Torah
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and medieval Aristotelianism-can
or cannot be reconciled? I think
he thinks they can be reconciled.
But then again I am not sure what
he thinks because his book, on one
level, is strictly historicaL. It seems
to be an exposition of Maimoni-

des' mind, of the way he saw
things and of the reasons he thought
Torah and philosophy were com-
patible. Read strictly in this sense,
there is nothing I can disagree with.

There is no question that Mai-

monides thought Torah and phi-
losophy were compatible for the
reasons Hartman cites. But does
Hartman think that this is a viable
position? I think he does think so
but he does not quite say so. I
suspect that he learned from
Shlomo Pines, who writes a fore-
word to the book, that one must
remain within the frame of refer-
ence of an author and attempt to
understand him as he understood

himself. In the guise of so doing,

Hartman writes a brief for an en-
lightened contemporary Orthodoxy
which pursues the path of synthesis
that Maimonides had legitimized.
In the - process of so doing, he
seems to lose sight of the fact that
in the case Qf Maimonides it is not
the enterprise of synthesis as such

that is on trial but the specific

synthesis of Judaism with medieval
Aristotelianism, a philosophy which
is hardly a living option today.

Even if this particular synthesis is
a failure, it may be possible to

develop out of Jewish sources a
far more subtle notion of ration-
ality than that of Aristotle. If that
is so, it would be some particular
philosophies that would be incom-
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patible with Judaism and not phi-
losophy as a whole even thoùgh for
Maimonides philosop.ny was equated
with medieval Aristotelianism.

What, according to Hartman,
enabled Maimonides to integrate
Judaism and philosophy? "The in-
tegration of philosophy and Juda-
ism," writes Hartman (pp. 66-67),
"was made possible by the talmu-
dic tradition." Were Maimonides'
Judaism exclusively biblical, his
task of integrating it with philoso-

phy would be far more difcult if
not impossible. But because Juda-
ism "was not defined solely by the
Bible but included the vast corpus

of talmudic wrting:' the task be-
comes manageable. The key to
Maimonides' enterprise is the non-
literal interpretation of the Bible
which, accordillg to Hartman, is
legitimized by the Talmud.

It has often been pointed out
that classical Júdaism cannot be
termed "fundamentalist" because,
by believing in both a written and
oral Torah, the rabbis are _ not

bound by' the literal meaning of
the verse since it is supplemented

by the oral tradition. - Once the

literal stranglehold of the text is
broken, Maimonides can proceed
to perform the philosophically
necessary corrections. On~ of the
examples Hartman adduces con-
cerns the transformation of the

messianic into the notion of a/am

ha-bah. In the Bible, obedience to

God is rewarded by health, peace
and prosperity while disobedience

is punished by its opposites. Mai-

monides finds all this a far to~

carnal scenario and he therefore
spiritualized the messianic, which
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holds out the promise of reward
in this world, for olam ha-bah
which is a spiritual dwellng with
God in the afterlife and therefore
far more compatible with the Aris-
totelian understanding of the virtue
of the contemplative, non-material

life. There are thus two ways of
curing what ails man: the this-
worldly and the other-worldly. The
messianic is the this-worldly. It
projects a series of events to occur
in this world which wil transform
human existence into what it should
be. The other-worldly route speaks

of a disembodied human existence
after death in which the soul wil
commune with God but which wil
not take place in this world and in
history. It is obvious that of the

two options, the other-worldly,
non-corporeal option is the one

that finds favor in the eyes of
meçlieval Aristotelianism and there-

fore of Maimonides.

At this point one would like to
ask Maimonides and Hartman
whether the spiritualizing route is
such a clear improvement. Is it
the authentic teaching of Judaism?

Let us look at the issue of resur-
rection where the question is very
clearly joined.

Jewish sources teach the doctrine
of the resurrection of the dead.

Prom the medieval Aristotelian
point of view, the promise of
resurrection of. the body is a deep
embarrassment. If the. whole pur-
pose of the philosophical life is to
get rid of the body, what sort of

favor is man being shown when,
having fially extricated himself

from the body, he is to be re-
warded with the good fortune of

being returned to it? The best that
can be done for resurrection is
therefore to ignore it, which is
largely what Maimonides did for
most of his life. Gradually,criti-
cism alleging that Maimonides did
not believe in the resurrection be-

gan to be heard and therefore, near
the end of his life, he composed a
treatise on the subject. In this
treatise he concludes that while
there wil be a resurrection of the

dead, after the dead had been
resurrected they wil die once again,

this time to co-exist spiritually with

God forever. It is, of course, dif-
cult to resist asking what all the

trouble was for? If the ultimate

desired state is a non-corporeal,

spiritual one,. why not leave the
soul in that state . after its first
death? What is the purpose of the
corporeal interlude? In any case,
here is a good example of Judaism
and Aristotelianism . at war in the

soi.l of Maimonides with the Aris-
totelian winning out at the end
even if a temporary concession to

the Jewish must be made. Hart-
man does not address himself at
all to this strange . Maimonidean

teaching on resurrection.
What is even more surprising is

Hartman's failure to deal with
Maimonides' central interest: his
denial of all attributes to God. At
first the emphasis is on denying

the literal applicabilty. of corpo-

real attributes to God but this is
soon left behind and the ban is
extended to all attributes, forcing
Maimonides . into his negative the-
ology according to which we can
only say what God is not and
never what he is. The result of all ~
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this is a God who is far more
acceptable to Aristotle than the

God of the Bible. But is this an
improvement from the Jewish point
of view?

Whie Harman barely mentions
the whole question of Divine at-
tributes, he realizes very clearly
that the hermeneutical key to
Maimoides' philosophical . rein-
terpretation of Judaism, as we
have already seen, is the freedom

to interpret the Biblical text non-

literally which he derived from the
rabbis of the Talmud. It is, as we
have also seen, true that rabbinic
Judaism and its belief in the oral
law makes the non-literal interpre-
tation of the written law possible.

But Hartman fails to observe that
non-literal interpretation of the
Bible is merely a tool which can

be used for many diferent pur-
poses. The point is that Maimoni-
des uses it to make Judaism far

more compatible with medieval
Aristotelianism than it is while the
rabbis of the Talmud had no such
agenda on their minds. The proof
of this is the issue of anthropo-

morphism. The rabbis, if anythig,
added to the. anthropomorphism of
the Bible while Maimonides uses

the non-literal interpretation of the

Bible to transform the God of
Israel into something approaching

the philosophic Absolute. There is
not the slightest evidence that the

rabbis felt in the least uncomfort-

able with the human way in which
the Bible speaks of God. The rab-
bin.c niiùrashim elaborate on the

Biblica anthropmorphisms in the
most unself..onscious way possible.
So wbile. Maimonides may have in
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common with the rabbis the non-
literal interpretation of the Bible,

this is only a formal and not a
substantive tie.

In a generic sense, Maimonides'

weakness from the Jewish point of
view was his insensitivity to the
corporeal and the historicaL. The
cult of sacrifice was a low order
of Divine service for him. Prayer

approximated more closely the in-
tellectual love of God to which he
was devoted and therefore sacri-
fice was interpreted as a Divine

concession forced upon God by
the requirements of good pedagogy
which rules out sudden breaks.
Only because the children of Israel
were accustomed to pagan sacri-
fice did God, according to Mai-
monides, permit them to continue

this objectionable rite, at the same
time limiting the practice to the
Temple instead of. abolishing it
altogether.

We have already spoken of the
diffculties forced on him by the
idea of resurrection. The land of
Israel is another case in point. One
cannot help noticing the relative
neglect that the land suffers in his
thinking. To the degree necessary

he finds the space in his legal
code to cover the relevant regula-
tions. But from a theological point
of view the promise of the land
hardly plays a role. Examples of

the decorporealization of Judaism

can be multiplied at considerable

length. To Hartman, all this is ac-
ceptable without protest as if the
philosophical "truths" which Mai.
monides is defending were still
defensible. He seems quite oblivi-
ous to the fact that the very idea
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of substantive truths of reason
which were beyond debate and to
which Judaism or any other reli-
gion must adjust or perish is
hardly an idea with much contem-
porary currency. I must reiterate
that these criticisms are cogent

only if Hartman is expressi.g his
agreement with the Maimonidian
enterprise rather than merely re-
porting it. But if he is merely
reporting the conviction of Mai-
monides that Torah and medieval
Aristotelianism were compatible, he
is not tellng the informed reader

anything that he does not already

know.
We are living in a period of the

re-historicization of Judaism. In the
19th and early 20th centuries it
was easy to identify Judaism with
the ethical-the fial form of the

rational that Maimonides thought
was the product of philosophy. If
the essence of Judaism was the
ethical, then Berlin could become
Jenisalem~ provided that one was

behaving ethically in Berlin. But
we have learned that behavior in
Berlin was not as ethical as the
Berlin Jewish philosophers thought

and that only Jerusalem is Jeru-
salem. For us, the carnal holiness

of the Western Wall reopens the
question of sacrifices. If we feel a
proximity to God in Jerusalem and
on the Temple Mount that we feel
nowhere else and this two thousand
years after the cessation of sacri-
fice, then it must be necessary to
re-think the de-carnalIzation of

Judaism that is the philosophic but
not the halakhic enterprise of
Maimonides. And because we are
once again in history, we may have
to learn that rabbinic Judaism is

not to be separated from biblical
Judaism with the relish with which
Hartman does. The carnal-histori-
cal basis of Judaism is in, the
process of stirring and the demand
of the hour may be a fe-discovery
of Yehudah Halevi and his meta-
physics of history rather than Mai-
monides and his metaphysics of
being.

Because of the deep reverence in
which Orthodox Jews hold Mai-
monides the halakhist, it is diffcult
to face up to the problematic
aspects of his philosophy. But Mai-
monides would not want us to
accept paricularly his philosophy

on faith alone. In that sense, we

proceed in the spirit of the master.
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