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Central to the Slabodka worldview was the concept of human 
greatness (gadlut ha-adam). Despite his well-documented 
devotion to R. Nosson Tzvi Finkel, known as the Alter of 

Slabodka,1 R. Isaac Hutner introduced something that had been previ-
ously lacking from that school of thought—a focus on the nature and 
significance of Adam’s pre-sin psyche. R. Hutner provides insight into 
the psychological world of pre-sin Adam and tells the story of Adam’s 
struggle after his fall to unite a split consciousness. His understanding 
of the psychology of pre-sin Adam provides insight into the essence of 
human nature and has implications for modern psychoanalysis.

To fully appreciate R. Hutner’s perspective, we must begin with a 
discussion of human grandeur and how it connects to pre-sin Adam in 
the thought of the Alter of Slabodka. The Alter devoted tens of lectures 
to this topic published throughout his Or ha-Tzafun. When he heard that 
a thousand lectures of R. Simcha Zisel Ziv of Kelm’s were being pub-
lished, he commented, “What have I accomplished in life? I have only one 
shmuse (lecture) on the topic of Adam, and everything else I have ever 

1  See Hillel Goldberg, “Rabbi Isaac Hutner: A Synoptic Interpretive Biogra-
phy,” TradiTion 22:4 (1987), 18–46. R. Nosson Tzvi Finkel, the Alter (“Elder”) of 
Slabodka (1849–1927), founded the branch of the musar movement named for the 
Lithuanian town in which his yeshiva was located. The Alter was a master educator 
who had the ability to bring out the unique qualities in each one of his close stu-
dents. A sense of his impact on R. Hutner can be discerned in Pahad Yitzhak: Iggerot 
u-Ketavim (Gur Aryeh, 1981), #159 and #161; see also Ariel Evan Mayse, “Religious 
Education and Sacred Study in the Teachings of Rabbi Yitshak Hutner,” Religions 
10:5 (2019), 330–337, about R. Hutner’s perspective on the intense and primal 
nature of the master-student relationship, which portrays his relationship with the 
Alter as well.
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said revolves around that one shmuse.”2 This humble statement contains 
a profound truth: The Alter was singularly focused on the exalted levels 
of human existence.

In a representative discourse, the Alter details the exceptional great-
ness of humanity. He explains that the physical body of Adam, even 
before being connected with its soul, was endowed with immense wis-
dom. It possessed a higher spiritual level than the rest of creation and 
was able to access all the wisdom of the world. When the soul was added, 
Adam’s previous knowledge was elevated to a higher level; new gates of 
wisdom opened before him. Adam, through his fusion of physicality and 
spirituality, achieved a higher rank than the wholly spiritual angels. The 
angels, startled by Adam’s greatness, mistakenly confused him for God 
and desired to sing his praises. In his exalted state, Adam enjoyed the 
greatest honors and pleasures. His worldly existence was a pure delight—
enjoying the light of God while angels served him wine and meat. At 
every moment his senses were completely engaged in enjoying all the 
delights of Eden.3

The Alter vividly depicts the catastrophic effects that Adam’s sin 
caused. Adam’s paradise turned into hell. He became a vestige of his 
original self; his wisdom diminished. Curses and death were decreed on 
his descendants. Every blade of grass or tree that he would touch would 
scream, “Don’t touch me, arrogant one!”

And yet, the Alter continues, if we would compare Adam’s post-sin 
existence to our experiences, it would appear again like he was living in 
paradise. Even ten generations later, with many more sins, people were 
able to eat for 40 years from a single harvest, they traveled great distances 
in a short time, and there was no fear of fierce beasts, which appeared to 
them as mere morsels of meat.4 Still, for Adam who was created to enjoy 
infinite pleasures, these benefits were received as minor conveniences.

The Alter applies his understanding of the greatness of pre-sin Adam to 
every person at all times. People always possess the great spiritual powers of 
pre-sin Adam, even after all their failures and degradations. The Alter explic-
itly stated that this applies even more so to his times since “later generations 

2  Quoted in Chaim E. Zaitchik, Sparks of Mussar (Pisgah Foundation, 1985), 153. 
The Alter even wondered if he had a bias that caused him to be preoccupied with 
this topic since “the first shmuse I heard from R. Simcha Zissel Ziv was on that sub-
ject” (ibid, 167). See also Dov Katz, Tenuat ha-Musar, vol. 3 (Feldheim Publishers, 
1955), 98–112, for a concise summary of the Alter’s perspective on pre-sin Adam 
and human greatness.

3  R. Nosson Tzvi Finkel, Or ha-Tzafun, vol. 1 (HaSekhel, 1958), 19–20.
4  Cf. Genesis Rabba 34:11.
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have greater potentials than earlier generations.” Humans have the ability to 
enjoy this world in the exalted way of pre-sin Adam: “Every person is able to 
reach the spiritual state of Adam before the sin. He has the power to obtain 
all the pleasures and abundances that Adam received.”5 The Alter even pro-
vides a list of people and generations who actualized this capacity and were 
able to live their lives on the level of Adam’s pre-sin state.6

Any lack of pleasure or insignificant setback, such as intending to remove 
two coins from one’s pocket and instead removing three, can be considered 
as suffering since the spiritual potential of pre-sin Adam is still extant. The 
Alter laments people’s lack of awareness of their true greatness and the plea-
sures that are befitting them. They should at least feel pained by the limited 
nature of their present existence. “And if we do not feel all of this Hell [in 
our present state], then the curse is even greater [since] we have fallen so far 
that we have lost every last vestige of the greatness of man and we are [com-
pletely] removed from the knowledge of our true worth.”7 An important first 
step is to realize how far we are from actualizing our potential and from the 
possible pleasures reserved for our reward.

In R. Hutner’s elaboration of human greatness, he utilizes the same 
terminology as the Alter, but takes his analysis in an entirely different 
direction.8 R. Hutner provides groundbreaking insight into the psyche of 
pre-sin Adam and shows its relevance to post-sin living. R. Hutner devel-
oped his analysis across a number of discourses scattered throughout his 
Pahad Yitzhak.

Central to R. Hutner’s understanding of Adam was that Adam was 
the only being created as a singular individual. The Alter also notes the 
significance of Adam’s singularity; this quality shows that the entire 
world is worthwhile for just one person, even after he sinned.9 R. Hutner, 
though, uses this concept to construct a psychological profile of Adam.10

The rest of the animal kingdom, aside from humanity which descended 
from lonely Adam, was created as a species. As such, no other creature 
aspires for unique perfection of each member; there is no collective  

5  Ibid., 22.
6  Ibid., vol. 2, 87–99.
7  Ibid., vol. 1, 25.
8  This is an underlying theme in a number of his discourses. Two prime examples 

are: Pahad Yitzhak: Rosh Hashana (Gur Aryeh, 1974), #15; and Pahad Yitzhak: 
Shabbat (Gur Aryeh, 1982), #1. See also Yaakov Elman, “Pahad Yitzhak: A Joyful 
Song of Affirmation,” Hakirah 20 (2015), 25–64.

9  Or ha-Tzafun, vol. 3, 60–63.
10  R. Hutner develops and applies this concept further in Pahad Yitzhak: Shavuot 

(Gur Aryeh, 1971), 16:10, Pahad Yitzhak: Pesah (Gur Aryeh, 1984), #48, and Pahad 
Yitzhak: Rosh Hashana, 11:20–21.
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completeness for them to unite around. In contrast, Adam was created as 
an individual with a unique perfection. This allows his offspring to join 
together to attempt to recreate his perfection. Adam bequeathed to his 
offspring these two unique characteristics: Every person is unique since 
the first human was created individually and “the progenitor bestows 
his nature on his children”; and at the same time each human individ-
ual’s uniqueness does not cause division across humanity, because all of 
humanity is nevertheless interconnected since there “is one father for all 
of them.” This dialectic, uniqueness and interconnectedness, is built-in 
to the creation of mankind.11

R. Hutner gleans insight into Adam’s self-perception based on these 
characteristics. Adam in his singular immortal state could fully appre-
ciate the rabbinic statement, “The world was created for me” (Mishna 
Sanhedrin 4:5). He had complete confidence in his perfection and never 
doubted his own self-worth. Adam also experienced the timeless nature 
of humans and the essential interconnectedness of all souls (since every 
soul was encompassed in him). The joy and warmth of being fully inter-
connected was experienced by him on the highest level.

The twin blessings of timelessness and interconnectedness appeared 
to be lost after Adam’s sin and the decree that he will perish; R. Hutner 
stresses the psychic break that was caused by death.12 Adam started to 
doubt his and his descendants’ belief that they are unique and worthy. 
How could it be that the world was created for them if it will continue 
without their presence? Death also disconnected him and his offspring 
from feeling connected to other souls. If people are no longer secure in 
their own worth then they are unable to feel that they are joining with 
others to create a greater perfection. People’s diminished sense of self-
worth even affects the way they interact with God: when they are unsure 
of their worthiness, they feel less grateful to God for life.

While the Alter envisions an expansive role for the element of pre-
sin Adam in post-sin existence, R. Hutner struggles to find a place for it. 
He believes that a person can cognitively access the pre-sin state through 
strengthening belief in the resurrection of the dead, a permanent reminder 
that eternal life is a natural human condition. As in the primordial past, 

11  For an extended discussion of this discourse in the context of the problem of the 
individual in society, see Yaakov Elman, “Autonomy and Its Discontents: A Medita-
tion on the Pahad Yitzhak,” TradiTion 47:2 (2014), 15–29.

12  The psychoanalytic literature describes the unconscious as a place where expe-
riences are processed through a timeless register. R. Hutner’s explanation of Adam’s 
immortality also includes an experiential awareness of being infinite, which corre-
sponds well to the unconscious’ sense of timelessness.
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still now: the world was created for human beings, even though eternal life 
no longer exists in the terrestrial world. R. Hutner also infers that a hint of 
pre-sin Adam’s greatness and uniqueness can still be detected effortlessly in 
the human face. The Midrash (Numbers Rabba 21:2) alludes to this when 
it stresses the uniqueness of each human face. However, neither the cog-
nitive insight afforded by reflection on the afterlife nor the intimations of 
grandeur in the human face provide people with the complete experience 
of pre-sin Adam.13

R. Hutner places the tablets at the heart of the return to the complete 
experience of pre-sin Adam. When Moses received the tablets, death was 
abolished and the Jews returned to the world of pre-sin existence. Why 
at the moment of receiving the tablets did the Jews return to their state 
of immortality? R. Hutner explains that the words of the tablets were 
engraved into the stone; in contrast to a regular Torah scroll where the 
words are written on the parchment.14 Engraved letters are inseparable 
from the stone on which they were hewn. He creatively applies the prin-
ciple of “the Jewish people and the Torah are one” to mean that whatever 
occurs to the Torah also occurs to the nation as a whole. If the letters 
are now inseparable from the stone, then the soul of the Jews must also 
become inseparable from their bodies. Therefore, there is a direct con-
nection between the receiving of the tablets and the abolition of death. 
This is the intention of the Mishna (Avot 6:3), “Do not read it hewed 
(harut) but rather free (herut) from the angel of death.” Once death was 
removed, the Jews reverted back to their original state of being, able to 
fully experience their unique and immortal perfection and unity, which 
deepens their relating to God and one another.15

In other discourses, R. Hutner utilized the tablets as a metaphor 
for the relationship between humanity’s pre-sin and post-sin states. The 
Jews did not completely lose their connection to the tablets when they 
were first broken. The second tablets, given on Yom Kippur at the time 
of forgiveness for the sin of the golden calf, were to provide the Jews 
with access to the light of the first tablets while living in a finite world.  

13  Steven S. Schwarzschild, “Two Lectures of Rabbi Isaac Hutner,” TradiTion 
14:4 (1974), 90–109, provides a short introduction and a translation of Pahad 
Yitzhak: Shavuot, #21. There, he relates R. Hutner’s idea of the human face to that 
of Emmanuel Levinas’ concept of “the countenance.” Schwarzschild provides a 
more in-depth analysis of this topic in “An Introduction to the Thought of R. Isaac 
Hutner,” Modern Judaism 5:3 (1985), 246–251.

14  Earlier treatments of the tablets and pre-sin Adam can be found in the Hasidic thought 
of R. Yehuda Leib Alter of Ger’s Sefat Emet on Parashat Ki Tisa 1878 and 1896, and  
R. Hanoch Henich Leiner of Radzin’s Sod Yesharim, Erev Yom Kippur, #11.

15  Pahad Yitzhak: Shavuot, #21.
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Similarly, there are still ways that we can access the pre-sin state despite 
living in a post-sin world.

R. Hutner expounded on an enigmatic Talmudic statement to illustrate 
his point: “Be careful with a wise elder who forgot his learning because the 
tablets and the broken tablets were both placed in the Ark” (Bava Batra 
14b). What is the comparison between the elder and the two sets of tablets? 
When the wise man’s memory is jogged he is still able to recall his learning. 
The same relationship can be found between the first and second tablets. 
Even though the first tablets were broken and apparently destroyed, through 
the learning of the Torah of the second tablets the light of the first tablets is 
recovered and revealed.16 The comparison is precise: the elder is similar to the 
tablets since his wisdom is there even if it is not readily accessible. R. Hutner 
extends this comparison to the Jewish people as well: the level of pre-sin 
Adam remains in its latent state after their sin. But there are opportunities to 
transform the dormant state into an active, embodied experience.

By way of example, listening to the shofar on Rosh Hashana is 
one of the mitzvot which awaken the latent pre-sin state. Rambam 
famously explained the purpose of shofar is to awaken the slumbering 
from their sleep. “Rosh Hashana,” R. Hutner writes, “is the day when 
the lived experience of Adam turned into a remnant [after his sin]… 
the shofar works in the opposite direction—it transforms a remnant of 
life into the lived experience.”17 There are a number of other mitzvot, 
including repentance,18 Shabbat,19 and the learning of the Oral Law,20 

16  The connection between the Oral Law and the second tablets is discussed in 
Pahad Yitzhak: Pesah, #25; Shavuot #12; and Yom Kippur (Gur Aryeh, 1978); #25. 
See also Beit Halevi Derushim, #18.

17  Pahad Yitzhak: Rosh Hashana, #20. R. Hutner differentiates here between the 
tablets and repentance. This is in contrast to the discourse above where the fate of 
the tablets and of the Jewish souls are completely intertwined.

18  Pahad Yitzhak: Yom Kippur, #25, R. Hutner explained that the process of repentance 
is analogous to the relationship between the first and second tablets but does not explicitly 
connect repentance to the state of pre-sin Adam; see also ibid., #11.

19  For the relationship between the tablets and Shabbat see Pahad Yitzhok: Shab-
bat, #7:10–11, where he writes that on Shabbat the spiritual stature of both tablets 
can be directly accessed. A similar perspective, with marked differences, is found in 
Sefat Emet, Balak (1900). See also R. Eliyahu Menachem Margoliot, Emunat Eliezer 
(Jerusalem, 2015), 99–100, which explains in R. Hutner’s name that Shabbat was 
given to represent the prelapsarian world.

20  See n. 16. R. Hutner used the term super-conscious in a conversation with 
Prof. Helmreich to describe what happens when a Jew studies Torah: “We talk about  
the superconscious, not the subconscious… when this super-conscious connects 
with the flame of Torah then pffft! (He made a sweeping motion with his hand)” 
(“Interviews Conducted by Prof. William Helmreich with Various Roshei Yeshiva,” 
45; available at www.hebrewbooks.org/53106).
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which, while R. Hutner does not explicitly connect to the pre-sin 
state, we can extrapolate from his premise and assume that they would 
have similar power to effect the pre-sin state.21

An existential struggle emerges in R. Hutner’s discourses: humans 
feel limited by their post-sin existence because of their continued poten-
tial, achieved only with much effort and only periodically, for living with 
pre-sin expansiveness. R. Hutner provides insight into the plight of post-
sin living and the freedom experienced when people reunite with their 
hidden resources in a response to a letter from a student.

The student described the warm feelings he felt when he met cer-
tain distinguished relatives from overseas for the first time. R. Hutner’s 
response begins with a question: One would think that the goal of being 
freed from slavery is to no longer be under the jurisdiction of another 
person. Why then does the Torah describe when slaves were freed in 
the year of the jubilee as “a man will return to his family,” which is  
a side point? There is a pristine state inside humanity that can never  
be extinguished. At times, due to convoluted thinking and following 
the demands of others, the connection to that place becomes weakened. 
Freedom is attained when a person is joyfully reunited with his or her 
authentic self. The Jubilee, when fields were returned to their owners and 
the enslaved were unfettered, was a time when everything reverted to 
its original state. In that state a person is a servant of God and free from 
servitude to servants.22 Family in this context does not just mean one’s 
biological relatives, but also his spiritual source, “the place inside himself 
that never changes.” R. Hutner concludes that the pleasure his student 
felt when meeting his relatives appears to be a taste of the spiritual joy of 
returning to his source.23

Although in this letter R. Hutner does not explicitly elaborate on 
what “returning to one’s source” means, based on the discourses men-
tioned above, a deeper understanding emerges. “Returning to the 
source,” which occurs on Yom Kippur, the day when the second tablets 
were received and the shofar is blown, and when slaves are freed in Jubi-
lee, may symbolize a return to the expanded psyche of pre-sin Adam.  

21  This is consistent with my conclusion in “Rejecting, Embracing, and Neutral-
izing Determinism: Rav Hutner in Dialogue with the Ishbitzer and Rav Tzadok,” 
TradiTion 51:3 (2019), 57–67, that, according to R. Hutner, higher states are only 
directly accessed intermittently through Torah study or mitzvot. Schwarzschild 
makes a similar point, “An Introduction,” 243.

22  Elements of R. Hutner’s approach are already present in Mei ha-Shilo’ah, vol. 1 
(Behar), vol. 2 (Mishpatim), and Sefat Emet to Behar (1883).

23  Pahad Yizthak: Iggerot u-Ketavim, # 17.

TRADITION

70



As long as the pre-sin psyche is hidden, a slave mentality endures. Freedom 
and redemption are experienced when people return to the full spiritual 
psyche of pre-sin Adam.24 The ultimate restoration will only occur in the 
times of the Messiah; until then there are emotions in everyday life that 
hint to the exalted potential of humans, such as the feelings his student 
had when meeting with his family. In this letter, aside from deepening his 
student’s appreciation of the spiritual underpinnings of human emotions, 
R. Hutner also provides insight into how freedom and redemption are 
intertwined with returning to an expanded consciousness.

While both the Alter and R. Hutner stress that the pre-sin exis-
tence remains latently present and accessible, R. Hutner advances our 
understanding by delving into the specifically psychological dimensions 
of this phenomenon. It is precisely here that R. Hutner’s psychological 
perspective opens up a new opportunity for dialogue between psycho-
analysis and Judaism.25 His vision of the potential for human greatness 
existing in a dual state of timelessness and interconnectedness illumi-
nates present-day psychoanalytic thinking.

In a 2018 meeting with ten Orthodox Jewish clinicians, psychoan-
alyst Lew Aron expounded on the therapeutic benefits of clients having 
an experience of timelessness.26 He began with Kant’s idea that the world 
on its own terms is above time, space, and causality. People are born with 
an a priori sense of these things with which they organize a vast and 
overwhelming world. Similarly, Freud’s conception of the unconscious 

24  R. Hutner (Pahad Yitzhak: Yom Kippur, #11) explains “returning to your 
source” as a return to the level where people can have their greatest impact after 
Adam’s sin. In this context it appears that he is referring to the ultimate “returning 
to your source” of pre-sin Adam. See R. Yitzhok Isaac Prager, Tzitz ha-Sadeh: Sedei 
Ya’ar (Jerusalem, 1999), 16:17, where he shows the connection between repentance, 
freedom, and the tablets.

25  R. Hutner was knowledgeable about psychoanalysis. At a meeting with a small 
group of Orthodox mental health clinicians in the mid-1960s, R. Hutner was able 
to quote Freud verbatim in the original German. He also said that he agreed with 
Freud’s unconscious but that Jung’s unconscious was also correct (Personal com-
munication with Dr. Joel Rosenshein, an attendee at the meeting, 10/22/20). R. 
Hutner also had his critiques on psychoanalysis; see Helmreich’s “Interviews,” 45, 
when R. Hutner exclaimed, “…This is another area of machlokas (disagreement) we 
have with Freud.”

26  The late Lewis (Lew) Aron, Ph.D., was the Director of NYU’s Post-Doctoral 
Program in Psychoanalysis and a leader of Relational Psychoanalysis. Aron published 
extensively on the topic of psychoanalysis and Judaism, including a book co-au-
thored with Karen Starr, A Psychotherapy for the People (Routledge, 2013); and vol-
umes co-edited with Libby Henick, Answering a Question with a Question, 2 vols. 
(Academic Studies Press, 2010 & 2016). Here, I am showing a connection between 
his clinical writings and Judaic thought.
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lacks knowledge of space, time, and causality. It does not recognize any 
sequence, linearity, or progression. The technique of free-association, 
with its encouragement of non-linear thought and its lack of focus on 
efficacy, allow clients to experience themselves beyond the limitations of 
their rational minds. The therapist encourages this state by treating them 
as if he has all the time in the world with no rush to change things. This 
provides clients with a healing awareness about the nature of his or her 
unconscious mind’s timelessness.27

Not only the concept of timelessness but also that of the intercon-
nectedness of souls marks both R. Hutner’s and Aron’s understanding of 
the psyche. In their book Dramatic Dialogue,28 Aron and his co-author, 
psychoanalyst Galit Atlas, developed their concept of interconnectedness 
by drawing on two important psychoanalytic thinkers, Wilfred Bion and 
Hans Loewald. Bion saw his concept of “at-one-ment” as a scientific psy-
choanalytic idea, where the therapist gains insight into the client’s psy-
che through intuition. Atlas and Aron connected this phenomenon with 
Loewald’s understanding that humans start their lives with an undiffer-
entiated self that is in a state of unity with people and creation.29

Even after separation from this unified state occurs, people are always 
simultaneously separate, distinct individuals, and also interconnected, 
undifferentiated psyches at a deeper level of consciousness.30

Atlas and Aron show how the analyst translates these concepts into 
clinical practice by entering into the relational world of his or her clients 
through the transference-countertransference dynamic. Psychoanalytic 
sessions are seen as theatrical plays being enacted. The client enlists the 
therapist to be an actor in the client’s drama. The therapist is receptive 
to the client’s invitation, and they enact scenes that are important for 
the client. Atlas and Aron describe how the natural unity between ana-
lyst and client allows for shared affects, bodily feelings, and emotional 
regulation, none of which would be possible if people were completely 

27  There should also be a focus on the client’s presenting problems and symptom 
relief. Aron and Starr (382–390) discussed the merits and shortfalls between the 
approach described above and a practical approach to psychoanalysis. They conclud-
ed, “Symptom relief is indeed important, as is imaginative capacity and dreaming.”

28  Galit Atlas and Lewis Aron, Dramatic Dialogue (Routledge, 2018).
29  This is in contrast to Freud who conceptualized newborn babies as being narcis-

sistically immersed inside themselves. See Sigmund Freud, “On Narcissism,” S.E. 14 
(1914), 67–102, and Hans Loewald, “The Waning of the Oedipus Complex,” Inter-
national Journal of Psychoanalysis 43 (1979), 264–268.

30  See Stephen A. Mitchell, Relationality (Analytic Press, 2000), where he elab-
orates on Loewald’s statement that “while the mother utters words, the infant does 
not perceive words but is bathed in sound rhythm… of a uniform experience,” 8.
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differentiated.31 By experiencing the depth of interconnectedness, clients 
ideally achieve the ability to tolerate their own suffering.

It should be clear that R. Hutner’s insight into the primitive psycho-
logical state of humanity corresponds well with Freud’s two most funda-
mental techniques: free-association and transference/countertransference 
(as developed by Aron).32 Psychoanalysis provides detailed techniques on 
how people can experience a taste of their timelessness and interconnect-
edness and the great healing this brings about. Accessing this psycholog-
ical state is, perhaps, an intermediate level between what R. Hutner calls 
a “hint” and the full experience of the pre-sin state.

This essay has illustrated the deep influence the Alter’s thought had 
on R. Hutner, while also highlighting R. Hutner’s original contribution 
to the matter at hand, which at times diverges from the Alter’s own doc-
trine of human greatness. R. Hutner’s connection to and independence 
from the Alter can be discerned in an unusual interaction that happened 
between them on Yom Kippur 1921, soon after young Yitzhak entered 
Slabodka. Shortly before Ne’ila, the Alter sent a messenger to ask for 
Yitzhak’s mother’s name so that he could pray for him. Yitzhak replied 
to the Alter’s emissary that he himself would deliver the message to the 
Alter. As he approached the Alter, the Alter, apparently displeased with 
Yitzhak’s self-assertiveness and independence, shouted, “Do not enter my 
daled amot (four cubits).” Yitzhak was unfazed. He defiantly called out 
from afar, “Yitzhak ben Hanna!”33 Just as Rav Hutner both challenged 
and respected the Alter on this occasion, so too his thinking respected 
the Alter’s contributions while creatively extending them.

31  Atlas and Aron use a religious frame of reference when finishing their discussion 
on this topic. “This model… is a dramatic enactment of the unconscious ways in 
which we live and intermingle with each other, the gathering of sparks, [and] of the 
souls, of the participants” (138).

32  See Sigmund Freud, “Papers on Technique,” S.E. 12 (1911–1913). Another 
possible link between R. Hutner’s thesis and psychoanalysis is found in the works 
of Freud’s disciple, Otto Rank, who was interested in the topics of individuality, 
self-worth, self-expression vs. responsibility toward others, and death. See Esther 
Menaker, Otto Rank: A Rediscovered Legacy (Columbia University Press, 1982), 
38–50.

33  Matis Greenblatt, “Rabbi Yitzchak Hutner: The Vision Before His Eyes,”  
Jewish Action (Summer 2001), 26–27.

Dov Finkelstein

73


