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EDITOR’S NOTE

RABBI YAAKOV HOMNICK was a devoted student of Rabbi Joseph B. Soloveitchik
in the 1940s and early ‘50s, and a meticulous recorder of the Rav’s shiurim and
lectures. When I say “recorder,” | don’t mean in the tape or digital sense. In our
day, when the words of every tyro Torah teacher are Zoomed worldwide and
archived electronically for all future generations to download or stream, we
shudder to think of the thousands upon thousands of shiurim delivered by the
likes of R. Soloveitchik, which were heard in the classroom, and only preserved in
the memories of those present, with greater or lesser fealty to what was actually
spoken.

Shortly after my appointment as editor of TRADITION, |1 was contacted by
R. Homnick who was interested in making available notes from a course he had
attended at the Bernard Revel Graduate School of Yeshiva University. In those
lectures, from 1946-1947, the Rav addressed “Concepts in Halakha as Elaborated
Upon by the Aggada and Kabbala” and their application to the Laws of Shabbat.
What I discovered upon meeting with R. Homnick in his Jerusalem home was
that he was no mere “note taker,” but possessed a court-stenographer’s ability
to transcribe each class by hand and would then prepare a typed and edited
manuscript while the Rav’s teachings were still fresh in his mind, usually that
very evening. The typescript presented here, while not a primary source written
by the Rav himself, is the most accurate secondary source imaginable, and
provides something of a window into what attending the Rav’s lectures must have
been like. R. Homnick’s notes on the Rav’s lectures on the Guide of the Perplexed
have previously been published as Maimonides: Between Philosophy and Halakhah,
edited with an introduction by Lawrence |. Kaplan (Ktav/Urim, 2016), and we hope
that these additional offerings will add to our understanding of this important
period in the Rav’s career.

Unfortunately, this project was delayed (largely on account of COVID-related
distractions), and we did not succeed in presenting it to the reading public before
the passing of R. Homnick z”I, well into his tenth decade in February 2022. We
are, however, pleased to offer it now in R. Homnick’s memory, timed with the
upcoming 120th birthday of the Rav and in commemoration of his 30th yahrzeit.
The coincidence of these two dates will be further marked in a forthcoming
special edition of TRADITION (Spring 2023), examining topics in the Rav’s thought
and its ongoing relevance and legacy.

As we were preparing this special digital booklet for publication we became
aware that our colleagues at Hakirah: The Flatbush Journal of Jewish Law and



Thought will be publishing a parallel set of edited and annotated lectures from
this very same series delivered by the Rav, based on notes taken by R. Homnick’s
fellow student, R. Robert Blau. After consultation, the editorial boards of the two
journals decided to each present its own set of notes, which partially overlap and
significantly complement one another. Hakirah’s is set to appear in vol. 33 (Spring
2023). Following the appearance of both versions, a special jointly published print
edition will be made available for purchase from the websites of each journal. We
are grateful to Hakirah, and its leadership, R. Asher Benzion Buchman and Heshey
Zelcer, for their spirit of collegiality and partnership, so valued but sadly rare in
the Jewish world.

The reader is asked to forgive the awkward stylistic feature of preserving our
publication’s editorial and transliteration style while accommodating so many direct
quotations from a document following a variant set of rules. May the hobgoblins of
little minds forgive us.

Finally, we express our thanks to the Bernard Revel Graduate School of Jewish
Studies, where the Rav originally presented these lectures, and Dean Daniel
Rynhold, for their assistance in bringing this project to fruition.

JEFFREY SAKS, Editor
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Foreword

Rabbi Joseph B. Soloveitchik’s Lectures
on “Concepts in Halakha as Elaborated
Upon by the Aggada and Kabbala”

n these fragmentary notes, taken by Rabbi Yaakov Homnick on a semester-long

course that Rabbi Joseph B. Soloveitchik taught at the Bernard Revel Graduate

School of Jewish Studies in 1946-1947, we find a sustained argument for the pre-
eminence of Halakha within Jewish tradition, over and above the realms of Aggada
and Kabbala. The Rav develops each of the three areas, noting parallel categories
in other religions and among non-traditional Jewish thinkers, only to demon-
strate how Halakha is paramount, and how it differentiates Judaism from ritual-
centric and ethics-centric religions. Aside from the exposition and analysis of these
themes, and the thesis of Halakha’s superiority, these course notes also give a
picture of some of the themes that were made famous in Halakhic Man, which had
been published (in Hebrew) in 1944, just two years prior. This reformulation of the
thesis of that work features some enlightening and striking formulations as well.

Rabbi Soloveitchik begins by asserting that “all the roads of Jewish thought
lead to Halachah” (10), and that even Aggada and Kabbala should be seen through
the prism of Halakha. Religion in general has three modes: 1. Intellectual-
cognitive, such as assertions about God’s knowledge and creation of the world;
2. Ethical, including obligations to one’s neighbor; and 3. Aesthetic experience,
which can include rituals and is often non-rational or even “absurd.” While
Judaism has aspects of all three, its main authoritative representatives have
emphasized the logical and ethical modes. The Hekhalot literature and Romantic
neo-Hasidism of Zeitlin, Steinberg, and Peretz emphasize the aesthetic, as does
Catholic religion; the biblical prophets and Lutherans emphasize ethics. Judaism
as the Rav sees it embraces the intellectual in a halakhic vein and sees it as the
dominant force across all religious life.



This tripartite categorization appears to be a modified version of Sgren
Kierkegaard’s conception of the aesthetic, ethical, and religious spheres of
existence. For R. Soloveitchik, who, as we know from Halakhic Man, preferred
the halakhic man over the religious man, Kierkegaard’s category of religious
experience was replaced by intellectual-cognitive, i.e. halakhic, experience, and
that was presented as the preeminent category among the three.

Halakha is intellectual and similar to science. Rather than being transcen-
dent, “Halachah deals with immediate, concrete, reality—concerning man” (22).
Rabbinic literature rarely discusses issues of theology or God’s name and takes a
focused look at details of the world. We do not study Halakha from Kabbala, but
rather assert that “itis not in heaven.” “Halachic subject-matter, then, is nature
itself, human and concrete. Its methodology is based on logical principles and
postulates” (24). Halakha is associated with human intellectual creativity, and
that breeds a tolerance towards dissenting views as well. Furthermore, there are
no authorities to be deferred to in halakhic reasoning; any sage may argue on any
other.

Halakha’s goal, that of kedusha, is the consecration of reality. It aims not “to
raise oneself. .. to the world of abstract and infinite being” but rather “to let God
descend to us and enter our lives” (25), and thus affirm the world that is created
through God’s will.

The centrality of Halakha served to shift the balance of Judaism away from oth-
er modes of practice. “The greatest contribution of the Halachah was its purging
Judaism of all magical, mythical and ceremonial elements. . .. The mitzvot are
all intellectualized, thereby severing them from all mystical rites” (26), which is
accomplished by the atomization and mathematization of the mitzvot, analyzing
them for their details and removing any mystical undertones that they may hold.
Like math or science, Halakha is about the relationship between items or agents,
and it does not seek to interpret but rather to model the relevant data and
determine how they are to interact with one another. As in science, “Halachah
does away with essences and substances. It formalizes and abstracts them” (28).
This also explains why Halakha has certain laws, like the cases of Ben Sorer u-Moreh
or Ir ha-Nidahat (the rebellious son or the wholly idolatrous city), which apply only
in theory and not in practice—these fields are justified in the same way as those
of theoretical mathematics or physics.

Hilariously, and anticipating a now-prevalent comedy routine, the Rav exem-
plifies this point by considering how Judaism would approach the Christmas tree
through a halakhic perspective (28):
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We have the Four Species. What if, le-havdil, we had a mitzvah of a Christmas
tree? There would be a massekhet dealing with it. What is the hallot? Is it a
mitzva of netila or of hanaha, of hakafa? What are its measurements? What
are the pesulim? Does it require hadar? At the end, it would no longer be a
tree, but rather a complex of concepts. The tree itself loses its significance.

This is the difference between ceremonial and halakhic religion. Closer to
home, Judaism has quantified the quality of hadar (aesthetics) as it relates to
lulav and etrog. Melakha is not about working hard on Shabbat but about doing a
concrete set of prohibited activities defined as “work.”

A further aspect of this theory of Halakha as intellectualized religion is that
performance becomes almost secondary to study. “To the Halachah, however,
what is important is the How of the Mitzva, not the Why. Even the moment of the
mitzva becomes secondary” (31). One may learn the laws of Lulav for an entire
year, and yet fulfill that commandment with a momentary picking up of the
fronds. The mysticism surrounding the waving of the Lulav is minimized under a
halakhic approach.

Similarly, in the realm of prayer, Judaism emphasizes selfish prayer, where one
asksforone’sneeds,overand above the aesthetic prayerhymns.Thus, non-rational
aesthetic prayer (such as Shir ha-Yihud and Shir ha-Kavod) are minimized, as these
prayers are circular, lacking progression of thought. Shemone Esrei, by contrast,
has a rational theme to it, namely making requests of God and thus recognizing
God as administrator of the world. “We petition the King; not at all adoring the
Shekhina” (30).

Having demonstrated how Halakha undermines the aesthetic or mystical
aspects of religion, the Rav goes on to demonstrate how ethics have also been
subsumed into Halakha. As opposed to other religions, which distinguish duties
to God from duties to people, Halakha equates the two and describes both in
abstract, conceptual terms, and as leading to the same joy in fulfillment. Yoreh De’ah
includes both the laws of mixing meat and milk as well as the laws governing
charity. That interpersonal laws involve God less directly makes them no less
significant.

Halakha primarily de-ethicizes mitzvot through atomization, minimizing the
total experience in favor of the piecemeal analysis of laws on the detailed level.
Aristotelian ethics consists of general values, principles, and ideals; Judaism has
norms to concretize and atomize these teachings. Determining whether there
is an ethical obligation is dependent on lomdus, i.e., intellectual knowledge. This
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diverges from general ethics, which is determined based on one’s experience
and ethical conscience. Significantly, it is impossible to completely satisfy one’s
ethical conscience, while the discrete nature of halakhic obligation makes its
fulfillment attainable. In Halakha there is no excluded middle—either one has
fulfilled the obligation or one has not.

While Judaism is formal and, in that sense, could be described as legalistic,
this is not to say that Judaism loses sight of its passion for religious experience.
Against the Christian critique of rabbinic legalism, two things make Halakha
transcend the legal. To fulfill mitzvot is not merely to follow rules; the endeavor
attains a religious objective as well. Furthermore, the halakhic act is experienced
as meaningful, redeeming, and uplifting. “Halachah gives content and meaning
to one’s life; it redeems man. There is the affirmation of one’s existence in the
religious act” (38).

Although Halakha is made up of piecemeal, particular rules, it can also be
unified into a bigger picture. From observing all the mitzvot and proscriptions
of the Sabbath one arrives at the experience of Shabbat la-Hashem. Similarly, the
overall experience of prayer as inner avoda she-ba-lev emerges as greater than the
sum of the various blessings that are made. “At this point the Halachah sheds its
metric, relational character and assumes the nature of a qualitative experience”
(40). In this way, “even in the Halachah the love and yearning for the mysterious God
comes to expression” (40). The aspect of inner experience in some mitzvot allows
Halakha to maintain the subjective aspects of religion.

At times, one can take a step back from all the details of Halakha and see a
broader picture, just as a scientist (or a philosopher of science) steps back from
his or her detailed analysis and offers a theory of “cosmic unity” such as that of
electro-magnetism. Exploring the world, physical or halakhic, allows one to find
essential patterns, and even immanence.

Reading these meticulously transcribed and edited notes of the Rav’s lectures
is important for several reasons. These lectures engage in a novel categorization
and ranking of different modes of religious experience, Jewish and otherwise,
using a modified Kierkegaardian approach. They offer another formulation
of many of the ideas found in Halakhic Man, including new applications and
perspectives on the primacy of Halakha in Rabbi Soloveitchik’s thought. These
ideas about Halakha are applied to Shabbat, and the Rav relates more directly
here to Kabbala than he does elsewhere. Furthermore, the live, lecture version
of these ideas also offers a more colloquial and even entertaining formula-
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tion of these aspects of Rabbi Soloveitchik’s philosophy, which some find to be
impenetrable in book form. Among the many posthumously published tomes of
Rabbi Soloveitchik’s thought, this set of lectures might offer the best opportunity
to experience the vitality of the Rav’s dynamic teaching style.
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Rabbi Homnick’s stenographer’s notebook

R'S NOTE

‘ NOTE BOOK WITH

BT,
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CONCEPTS TN HALACHAH AS ELABORATED UPON BY THE AGADAH AND KABATAH

Laws of Shabbos

Our purpose in this series of lectures is to demonstrate the
role of Halachic concepts in the Jewish religious experience. By
starting with the raw nateriel of the Halachah, we will illust~
rate how it was re-worked first by the Agadah and fhen by the
Kabalah.

Halachah is 2 difficult field of study. It has its own concepts
and abstract ideas. It has several requirements: A good mind, the
power of abstraction and a clear, exact approach. It is therefore
not in the good graces of the "moderns",

Existentialism has undertaken to free one's self from the bonds
of science. To philosophize upon nature, as seen by the philosopher
himself. To philosophize upon the naive, not the orderly world.

This tendency exists in the Jewish world, as well: To philoso-
phize upon Chassidism. What is required? Reading two books. This
great system is reduced to a few tales., Don't analyse the 1% nurtp

01 2pY? RN L7710 Cmipe®
or the xwan"

These people would like to super-impose ideas from another cul-
ture. Their approach is one of Chassidic sentimentslism and not of
Chassidic Philosophy.

.(ry® nomiploen e E£*3990 Bevndn 23, All the roads of Jew-
ish thought lezdé to Halachah,

Quxr purpose is to show the Halachah as the background; as the

screen upon which all Agedah and Xysticism can be viewed,

Like any other religious experience, the specific Jewish cone
displays a heterogeneous character. It contains a multiplicity of con-
flieting motifs. It does not simplify and limit man to himself and the
world, but it complicates it.

The religiocus menitality can be investlgated on various planes.
The outcome, however, would be contradictory. The philosophy of nature

speaks of multiple-valued logic. It wants the exclusion and the
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eliminetion of the Aristotelian excluded middle. In religion, the
excluded middle is wrong;A and B and at times, B and A together.The
naive guest for wniformity is bound to share the disappointment of
a desert mirage.

This, America does not understand. It cannot fathom the fact
that religion complicates our livesj;adds to our worries,etc., They
also cannot appreciate thet this fact does not reflect badly upon
it.

The Psalmist reveals this to us. His experience is paradoxical.
The Psalms contain conflicting sentiments, self-denying attitudes.

Pascel formulated this; ii:e paradoxical aspect of religion.There
is no synthesis or harmony. No peace of mind.In religion motifs do
not combine and converge, but they lead to schisms and conflicts.
Pascal mizht be consgidered "too Chrigtian®.

He was followed by Kierkegaard in his "Fear and Trembling" and
“Repetition“. Rudolf Otto developed this theme in his "The Idea of
the Holy“.

James touched upom it in his "Varieties of Religious Experience,
but his pregmatism prevented a real understanding on mhis part. His
view wzs too colored by technology.

What =11 these thinkers arrived at has the Psalms as its source.
Here we find fear and love, escape and flight, yearning, longing
and striving.

We have in the Psalms a Sustainer who approves and a Being who
negates. Penalty and reward follow/gggi other closely.

Here is G-d's distence and His intimate proximity. He is ever
a mystery, yet we are made clesrly conscious of His presence.

It is not our purpose here to analyse the unigue complexity or
the special paradoxical nature of the Jewish religious experience.
There are universsl traits and a common denominator. But our area
is the fragment: Jewish experience., Desc¢ribing its particular cha-
racteristics. Comparing it and contrasting it with the universal;

its convergence and divergence—is for ancther time and place.

TRADITION e Concepts in Halachah as Elaborated Upon by the Aggada and Kabbala N



There are three aspects to the Judaic religicus experience. The
Torah experience is reflected in the three technical terms:
1. Halachic.2.4igadic.3.lystic or Kabalistic.

The latter name is not at all mystical. It is 2 Halachic tern

meaning 02 ,

what we are aiming at are bridges from the inert legal letter
$0 the live and striving Agadah,with its dynamic character, into
the ecstatic realm of the Kabalah; bridging the great zap.

These three approsches each express something uniguely Jewish.
¥o other religion has Halachah. There is Ceanon Law and legends but
nowhere czn we find aAgadeh, Even Kabhalah that bears some resemblance
to other forms of mysticism, =aintains ifs unique individuality.

vie find these three ir objectified and formulated forms. They
are giver: to us in logical Judgements and sentences. They derive,
however, from the inherent plurelistic reture of the universal re-

ligious experience. Their primeval source in the metaphysical sense

can easily be traced.whatever sWjective feelings exist in religion
can be classified within a threefold method of objectification:
1. It may merze with the intellectual, cognitive, drive.ihat Kant
called "iletephysichre Drang".It is the pressure for msn to find an
outlet in thre intellectual, cognitive, gesture. Religion may both
stimulete zen's thirst for knowledge and at the same time offer
clues for the solution of life's greatest mysteries. At tlat stage
such dogmas es creation, revelation, reward and punishment, con-
stitute tie foundztion of eny intellectualized religion.

Represeniatives of religious subjectivism like Schleirmacher
("Glaubenslehre") and A.Sabatier {Outlines of a Philosophy of Re-
ligion") made the mistake of trying to formalize subjective exper-
iences into intellectualized forms. We believe, however, that there
is no pure religious experience stripped of all intellectual data.
Religion must in some way satisfy the cognitive urge.

Religion, which admits knowledge of the most rrofound problens,

may nevertheless spring from the Ratio. Some say that it rust spring
from a leap of faith. Some c¢all it inspirztion.
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Cthers spezk o inrer irtuition; of mental-spiritual visions.

+

These experiences can be given intellectual forms. As long as
the Transcendant is given in - conceptual forms, there is objectifi-
cation. Religion becomes a logos.

Even the mystics who try to get away from rational terms, who
try to create contradictions and paradoxes, thereby making things
more esoteric and fascinating--cannot free themselves from the
hiddén urge to intellectualize the religious experience,

2. The religious experience may also express itself through the
Ethos. The moral imperative./ggjﬁiflﬁﬁii?%%éggﬁ%ed us with the two
tablets, which outline an ethical code of behavior;man's relation-
ship t0 G-4 and to his fellow man.,

The Jewish religion discovered a new area of objectification.
One that is typically Jewish. It is one of the main distinguishing
characteristics of Judaism from Paganism. It is selecting the Ethos

subjective

as the modicunm of objectifying the transient religias/experience.

It says: Serve G-d through the ethical norm. Imitate tie vways of

Here G-¢ is no% orly omniscient, but also infinitely lind and
ethical., The first viewpoint we described, irtellectual religiorn,
sees G-d as Cmniscient and the dynamics of life, as intellectual.
Understanding a difficult Rambam, has the same dynamics as the

study of logic. The ethical approach, however, sees G-d not only

as Omniscient but as «qvpn , ethical. ni71°053 aninp - Bthics,

P13 also, but Tron 1s the preferred term. Ethics is n1voon,
The term 7gin , as in the -Jo1n movement in Lithuania, does not
convey the idea of ethics. +oin signifies reprimand, discipline,

penalty.

The typlcal and unique expression, referring to G-d, is 7-on .

1o= Ethics, npry ton a7 abounding ih  ethics.
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Ethocised religion recommends as the best way %o be in contact
with Him——to raise one's life %o the level of 7on ,Intellectual-
ized religion also establishes direct contact with G-d. All reli-
gious outlooks =zre bent on this goal.While the intellectuslized
approach finds this contact through intellectual means, the ethi-
cal approach says thaet this must be done by practically raising
oneself to the Ethos,

the

A1l religions make use of both/ethicel and the noetic. Reli-
gious lawe Torm part of the civilized religious experience. No one
will say that a full religicus experience is possible without the
pressure of religious norms. The experience of religion, or of g-4d,
must be accompenied by the presence of the religious norm. The
Ethos is the basic modicun of religious objectification. It is im-
Possible to delve into subjective psychical depth, without concrete
religious realities, Religiosity cannot exist without imperatives.

Zven laimonides never forget to assert that knowledge that does
not lead to an dhical goal is of no value.

In tre lest chapter of his 227133 7112 , he speaks
about: “uans bua ,arpona Can Swane Y o, o a2k 3%: {13 ,u In*nas)

, 2201000 VPON® nNY1 CR %D (J:).uﬂmy: Aruy 90N YE ,167711331 72240

TYRI %D L,YTIRI OPTEY L, UDUD S TON Ny 73X *D ,nIR ¥Ir1 7o5un

".*n ox3 ,7nzDn

fihy this ending? Because the Rambam wanted to emphasize that
logic that does not lead to ethical dynanics, is worthless. He was
not referring teo the harmony between preaching snd practise. That
was not what the Rambam meant. He meant that there is no discri-
mination between logic and ethics. Logic is ethies. The universe
reflects not only the logical structure of G-d's regularity, but
alsc of His ethical regularity.--These have been 2 ways of exp-

ressing the Divine Will and dynamics--throusgh efos and logos.
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3. Religion has a close affinity to the mesthetic expericnce. Not
only does it have intellectual and ethical components, but alsoc
aesthetic ones--perhaps, principally, the latter.

The intellectuel act of religious expression and the ethical
assertion, although tha tend to establish contact between Infinity
and finity--they still siress the aloofness and emotional reserve
of the religious person.

There are all sorts of contacts. Wer is also a contact. Tension
is an expression of affinity and proximity. Distance is a neutral-
izing agent in the schism.

Even the atheist has a great deal of contact with G-d. There is
the devotional atheist for whom atheism is a religion--there is con-
tact there, with G-4.

The contact between the intellectual individual and the ethiecal
person with G-d, through the cognitive process and through deeds, is
different than the szesthetic. The relationship of subject to object
in the intellectual process is formal and sometimes remote. There
is no intimacy; no warm spark. There is an I-Thou encounter. How-
ever, they are cool to eazch other. Polite, but cool.

The aesthetic experience is passionate. artisis are emoticnal
in mood and temper. The aesthetic experience is a fiery one., It is

imaginative, multi-colored and sometimes ecstatic and redeeming.
There 1s the tendency on the part of the religious personality, as

éxﬁressed in its aesthetic form, to bridge the gap which separates
him from his objective. There is an absurd tendency to reduce the
distarce to an infinitessimal fraction. It is an act of ecstasy.

¥ind and matler merge. There is the act of integration and identi-
fication of the personality with his vision. It is a case of self-
transcendance and merger with the unapproachable.The aesthetic ex-
perience bathes in solemnity and in ecstasy. Religious ceremonial
expresses itself best in aesthetic categories. It represents the

non-rational and nystical concept of worshipping G-d.1% operates
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.

through paradoxical unigue performances or states of mind, or arr-
angements of ohjects in an zesthetie fashion, The nost "absurd"
part of religion is its ceremonial aspect. It is amazing that mod-
ern man is still susceptible to it.

The Catholic Nass—qf%% most typical and unique of ceremonials.
What does 1t express? Its media are nonsensicaljmagical. This is
without being derogatory. Iost modern forms of religion make use
of magical forms. It is not the original, savage, form, but it re-
mains nonsensical., It is an sesthetic experience.

The greatness and the solemnity of the religious experience
lies in its nonsensical character. If you try to rationalize, it
emerges anenit., The ratioral is not of its essence. It is self-
contradictory. Rationalized religion is unable to ccmprehend it.
Kant could not understand wheat man gets out of prayer. If your app-
roach 1s 2 totally rational one, there is no answer. All ceremonial
is irrationel:

1. The absurdity of the gesture.

2. The priority given in the ceremonial to form and its discrimi-
nation against content. Color, sound, word are everything;feeling

is nothing. It may arouse dormant feelings, but looked at object-
ively, at times, it is sacrifieial as to content. This is not to say
that the ceremonizl is a distortion of religion, but the ceremonial
aims not for content, not for any abstract relationship, but its
goal is the concrete act:Eating the wafer, being present at the Mass,
not as a participant but as an onlocker in the background. All in it
is form. Contert is secondary, but form is primary.

The religious performance becomes & sacrament-mystery. A natural

gesture is at the same time beautiful and absurd, solemn and devoid
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of conten<. The Priest is an actor in 2 drama; a mysterious wedding.

Logos and Ethos are rational. The ceremonial, however, goes over
to the non-rational in means and performance, in arrangement of
words.

Kebalistic formulas might be considered in this category. For
the alienated Jew, "Sh'ma Yisrcel" hardly mekes any more sense.

The ceremonial gains its power and strength through nonsense and
absurdity.

The dramz of the ceremonial is the result of the tragedy of man
whose dream, whose vision of the harmony of man=-G-d-universe, has
been shattered. He is constantly fully aware of the vast gap between
him and the object of his longing and desire. It is a drama of des-
pair, of resignaftion. He is helpless in his effort to approach G-d.
with no technical means, he must make the leap from finity to in-
Tinity.

The intellectual and the dhical personalities are aware of the
gap, as well. They, however, know how to build their bridge. Some-
times through dogma, sometimes through philosophy, sometimes through
law and performance.

The aesthetic personclity sees the gap, bubt he has no engineer—
ing qualities. He cannot construct a bridge. He must therefore, in
despair and resigration make an absurd leap.He is enveloped by ©IR?.
His soluticn is therefore irrationsl and nonsensical(as is the course
of those with an ircurszble disease who resort to all sorts of magi-
ciang),

While the intellectual and the ethical perscnalities are opti-
mistic; they believe in their ability to reach their goal, They
either penetrate the Divine mystery, or in practise, imitate the
Divine mechanics--the mesthetic type is a pessimist; he drowns him-

self in the hopeless ceremonial; a cry of despair.
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Feople whe £ind delig. .t in ceremoniel have a mesochistic delight,
They derive pleasure from self-inflicted pain and suffering. Maso-
chism and religious experience have some affinity.(Cardinal Newman,
in "Dogma and Assent", struggles with this).

The ceremonial is a cry of disallusionment and loneliness.

Some religions contein all three aspects of the religious ex-
perience. It depends a great deal upon the temper of %their great
spirits; of those who formulated their religion., Catholics have al-
weys emphasized the aesthetic. It is a religion of the mysterious
rite.

Protestantism is hardly more moderate. Certainly such groups
&5 the Episcopaslian. The Iutherans, howewer, were slmost the first
to engage in the ethocization of religion. Luther, through the im-
pact of the 0ld Testament, began to see religion express itself in
the ethos. (Thomas Aquinas had had a cognitive approach).

In Judaism, all three aspects are present. With the exception
of the®7732 |, g11 Wedieval philosophers, the o'anw,

, 0121280 paaan
had both logos and ethos. To the Rambam, the logos is the determin-

s 2w 13729

ing factor and the ethos is the conseguence, while to the
"Chovos Ha'lvovos", the opposite is true. He starts with the ethos
and from there arrives st the logos.

Spinozz provided the complete intellectuslization of religion.
It became as universal a discipline as mathematics. Yendelson and
S. Maimon were epigons of movenments. Nost progressive movements in
degeneration become absurd.

Modern Liberal Judaism, of which Hermann Cohen, a great mind
and cultured individual, is representative of--Lazarus and others,
made an effort to ethicize Judaism. American-Jewish-Liberalism is
alsc an impotent attempt to do so. Hermann Cohen in his "Philoso-
rhy of Religion", spoke of Prophetic ethics.His premise was that

Monotheism is more ethical than it is an intellectual formula.
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He wes idealistic Kantiesn and goes back to Luther.

To Socrates, religion was reduced to Imovledge.

To the Prophets, religic:. was ethics.

To modern science, since there is no wey of proving or disproving
the existence of transcendentzl objects, religion had to find an
alternztive. This alternative to lonothelsm was ethics.

Coming 2now to the zesthetic approach tqﬁ%glfgfgg?'this aspect
1s historically ron-existent. No classic Jewish philosopher ever
formulated Judaism s beautiful, sublime; beauty and ugliness, as
cotegories, are not to be found in descriptions of Judaisn.

The simple explanation is that the zesthetic approach is depen-
dent uper sentimentalism and romanticism, Romenticism in its Tan-
theistic and zstheistic forms is despair. Tc be a romantic is to dis-
vense with scierce and resson.

Feo-Chassidism, popular in modern Jewish circles is Romantic,
Peretz, with his materielism and radicelism, on the other hand, was
Romantic,

Strargely ernough, the cheice is between being a cynic or a Ro-
mantic. Zeltlin, Steinterg, Peretz, chose the latter.

In wniverszl history, Romanticism is a reacticn of disallusion-
ment. It is the result of a national mentzl crisis. It is the snti-
pode of Mihilism.

For the Jewish people there has never been an ideological crisis.
We had rever faced such a cataclysnmic and catastrophic situation as
our recent cne. The menace was never that overwhelming. There was
never a need to take refuge in Romanticism and absurd sentimental-
ism.

There were certain periods in our history, however, when there
was an infiltretion of such tendencies.

In the lete ¥ellenistic period, the Rabbis had a mortal clash
with the Grostics and Nihilists. Cur 7"t were reticent about this,

There were opponents rfrom within asgainst whom they fought a pitched
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battle at great odds. Theres are outbursts of despair in the Talmud

end in the Nidrash. The

fellow

"Br3ru70%1",n0Mmwas formulated against
Jews who guestioned 9™n's right to national existence.Dhe
Rabbis allowed themselves the privilege of adding a new "Brochoh"

to the established "Shmoneh Esray" and allowed the name to remain

as it wes. We know the reserve and practical approach of our Cha-
chomim, However, sects were arising in the Jewish midst at that time
which irntroduced & ceremonial aspect to Judaism.

Fistorians believe that the Essenes were ethically oriented.
There may have been such an element interwoven into their ideoclogy.
The stress and the emrhesis, however,were not upon the ethos, but
rather upon the ceremcnizl:

1. They dressed in white. In the Agadah, white represents innccence.
The Kabaleh even extended it further. The verse (Isaiah 1,18),21-
ready speeks of sins being whitened; 37UD ,0?3WD B3°RLA 1?47 DX

L1707 CIDSD L,¥PIND 1TIRT LR ;13’2'7’
Indeed, the High Priest wore white on Yom Kippur.

But with the Essenss it voock on 2 ceremonial aspect. Theirs was
not an ethical interpretation of sin, but a ceremcnial one. It may
be nonsensicel, but such an approach has grest appeal.

2, They emphesized #973p. Baptism is surely a ceremoniel., John

ot

the Zapiis

m

was

menmber >f the Essenes. Through his influence it
+

do

ct
4

zgter

b=
I
i
'._J

by Chris

oV
w3

=

td

aptisn was not taken zs 2 symbolic zet. 4s with us, symbolic
of accepting *le [.itzves. Johs the Zeptist had two cdeepts:Baptisnm
and tre end of +tie world. He made 2 combination of tue two. If you
submerge yourself in the Jordan, you will be saved on the Day of
Judgement, The immersion produces metaphysical changes in the indi-

vidual. This is clearly a ceremonial.

The mystic is prompted by the ceremonial aspect of religion.
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The nmystic sects of that era introduced ceremonial aspects tc Juda-—
ism. The 33531n 2paz &re part of the aesthetic-ceremoniazl aspect.
Judaism becomes o mystery;it becomes esoteric. An arisitocracy srises.
From being at the torder-line, there is a leap over the bhorder.
l.idrashin zsexrited to R' Yishmael b. Elisha, the High Priest.

Also known &s  ,7730 950,7127D *pD L, 7NynEY 7 nTak L,0123°0 720

Twmpn nea! pELYRIY OANT L0701 DI%DIAT N3T n170°n ,nlva’T nyzf
LTIURT 712 IRraeI? fniwrTn a4t pvn

LECTURE I

Vie have pointed out that Judaism is similar to other religions
in the respect of having a three-fold exohression:l. 4 rationsl edi-
fice resting on & theoretical basis. This is regardless of whether
there are dogmes, or not.21ts dogmatic nature is of little signifi-
cance. There is in any case a logical, rational interpretation of
reality, or of tre G-d-world-man inter-relationship. 2. piyta+is
also ethicel. Yo scholar or student denies it. On tze contrery,
liberal philcscphies did an injustice to true Judsisnm by re-lis-
coverirg it as a striectly ethical discipline. 3. On the other hand,

A177%lso contaeins cultic and ceremonial aspects.

Those who conceive of Judaism in gbstract, or in ethical terms,
are shocked at these cultic and ceremonial manifestations. Yet,
there is something in human nature that prozpts man to this absurd,
act of despair, in his eternal gquest for immediate contact with the
De-ity. Finding all his efforts frustrated, he will then establish
non~-rational means to achieve this, He will gain contact through
2.This point is a matter of catroversy. llendelson, in his

"Jeruselen", for example, takes the view that Judaism has
no dogmas.
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the ceremonial, which is a half-mystericus, half-absurd errangement
of objects. In this manner he expects to reach unification.?

There is & stroug temptation to identify the three aspects of
the religious experience with the three basic disciplines:
Intellectualization - navn
Ethicism - n7ax
Aestheticism - #%ap

Such an equation contains & kernel of truth, but we must not be
naive enough to believe them comrensurate, without stipulation.

Let ue first consider the area of intellectualizaticn,which has
been compared to Halachak.

The intellectualization involved in Halacheh has scme unique
characteristics:

l. The selecticn of subjsct-mztier.

While the universzl quest of the religicus personality asserts
itself in thue bold a2ttezpt to gain insight into itranscendental nat—
ters such as, G-d, crezticn, etc., Halachah desls with immedizte,con-
crete, reality--concerning man. In all religions there are times
when excursions are made into the realm of nature--even in the Mid-
le Ages, this was the case. The main motif, however is not attaining
an understanding of the concrete reality surrounding man, but rather
of some transcendent realities.

Halachah has refrained from the treatment of transcendent sub-
jects. Even if the Rabbis were interested in them, they tended to
avoid metaphysical problems.

The first to follow this course was +37 in the azone It contains
hardly one concept of the rationzlization of transcendental matters.

It has no reference to o7ar%n. Not even G-d's Name appears in the

3+ In a lengthy aside, the Rov here pointed out %that the cultic ele-
ments in Judaism, have not yet been properly investigated. wWith +he
Catholics, they have been, Jewish philosophy is archaic, None of

these problems have been faced. There has not been 2 bold attempt to
try to formulate basic aspects that have a bearing on modern 1life;
matters at the center of the present philosophical world. Jewish
Phileosophy igs expected to have four leyers of dust on it. It is
vicicus circle, pivyT1 ni13inr untilaavy - neeon arInd LI
is ar enchanted world, from which there is no escape. Bridges must
be built over the gap between the Talmud and the medieval thinkers
and from the medieval to the modern. Until now there have only been
rhapsodic fragments.
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daun - The term used most 1s 4,4 o

2. Tne language of the Helachel: is tie nost pregmatic and concrete

ines heve the impressicn thet the Halechah wzs hampered
by the fear, or the shame to treat transcendental topica and there-
fore imposed a self-censcrship--rather than trying to understand the

transcendentzl world, it limits its understanding to sensuous res-—

st

ity: Tirme, space, force, plants, ernimals. the State, sociszty,socizl
realities, psychology, disease, death, agronomical genera and spe-
cies, civil conflicts, peliticsl life, economic life.

In brief, t:ie subject-matter of the Zalachah is idensicsl 1o
that of fpsicel science =nd socizl science.
Trere 1z not ore domeln where HZalzschah Jdoes not tzke an interest.

Every technclezicel invention has & bearing orn the Zzlzc

-

tekes a siend on every scientific matter.’

For example, the Hszlachsh has no neta~-psychic or telepathic ele-
ments. Whatever the Aggadic approach to dreegms, no attention was

given 1o them by Halachah. L1777990 K9 12990 RY nInavn ?ad
This, ir arn-ere waen(.33 1°873j2ll scris of "mysteries" vere mwevalent.

Even prophecy wszs excluded from the Halachic process. No Hala-
chic matter may be decided on txze basis of prophecy. He may be an
individwal who cen stop the sun, but if he rules on the basis of
prophecy, he is a 7303 I8n?BY 9pw K133 WNC person with con-
tact with the Transcendasnt can decide a law, even if he coincides
with the rezl solutiorn. The attempt on the part of the prophet i%-
self, to irterfere with this completely humen affair, is a crime.

98D 370 A3R3 30U 77877 717 DK TR DTDUI KY *RD..: (203 XPIXD m3l)
««¢?17 031 I®°022WHN IR IR L,71°D

The Zalsclal corsilered itself =z finite discipline, within the

4. See B'rochos 132;16a;1TNacnos LIUE:AVeS 1,3;4,12.

5. Aside: The Rebbis should be first with an opinion concerring every
new development. The Kishna in n293, for example, deals with all
the various uses of utensils. The Rabbis had an understanding of
manufacturing. Plants were investigated and laws formulated. Every
item in the real world had to be investigated as to its status re-
garding certain laws. what laws apply to air travel? To refrigira-
tion? The new realities of Palestine are operating in a vacuum. Ig-
noring these matters means the deterioration of Halachsah. Dynanic
21170 1s needed; a dynamic understanding of the world of today. It
%c rot = auestion of changes. It is a matter of the proper approach.

§‘needwpioneers in the Halachice field;hopefully the Yeshiva will mee:
this need,
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limite of irazrn cognition. It never wanted to transcend the boun-

dary of the understandasble. The ternm TATOR N1%W TY R3IID RGO
r

- - [ ¥} - ) Bl

1s Ol".]_:v' & metapnor‘. The rle 1373157’ RS N21p "1a°Tn 09h *aaT {

Helachic subject-matter, then, is nature itself;human znd con-

crete.

Its methodology is based on logical principles and postulates.
3. Halachal' and humen intellectual creativity are identical.

Authority has rno plzce here. The individual has almost unlimited

freedom to deeper and expard ard elucidate. No dogma binds or limits

him.%m 1s unlinzdised in die 23ility and freedom to interpret. Cre

who preceded hir =gy have been far superior in knowledge, in his

analytic 2bility; his word nzy heve cerried more weight—-I still have
the freesdom to internret.c

Freedoer pleys s more important role in Jewish life tran author-

1%y. Zmphosizing the latter would encrosch upon ihe creztivity and

e

Agairn, 1s91ni10 had 2o auvaority which must be investigated. Since
the collepse of Jewish Statehood, however, tlere hes been no nesd

for authority in Halschah. Political 1ife requires zuthoriiy, but

never the Hzlachah,

In gereral philosgephy, particularly religisue vhilesorhy, there zre

docunents displaying great fanaticism. With us, trhere is tolerence
end great divercity in all ialachic matters.

For example, the 1"apasays, concerning the 7IR2A PP1

«+023790KT D2379KT 2737 90 Py pRIA RIOE OIVY Wy3 0n
Yet, there is n:s excomzunication or pressure placed upon hin to

agree. Differences of opinion must be accepted, cr 211 will becone

€. Sees? D1 N3un, rapimcnides, in T,117p27 A2xu ‘A pun, when
cedifying this law, actually uses ithe ternm 1738 N3Tn ke
«D2799% Y
T e 32 n?: » 3% TOAZAN, 3 NDp Raa
8. The rule 12 ok R9X 11535 17T nva 19317 Y019 9100 177 nva 1x
S g

‘0 onavo,R 719 n191y,1=:nnﬁ nnona tanp vits applies only as far cs =
Hipn 1s concerned.is te interpretation, dowever, ever a smaller
court car overule znd refute a more prominent cne. 01377 n'ape axn
» 1788900 2172 1"23 9793 napnu;a as9n ‘a1 pao nvﬂnn
" 0070 DP0%2 A0 WK B3IwA™ *5Y 0739170 0voa *1%60 Jatujow ‘X 939a9

9. nanp jpvis = different matter; within +he 19710306 other rules rmust

apply.
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absolute~~dead a:d stiff.
4. Transcenderice is the goal of Halachah but not its direct subject-
matter, since the Halachic goal is the consecration of reality.
o%1¥a1 9130 wii p - There is never g renuncistion of the materiszl.
Its message revolves around tiiz world and is concerned with the ele-
vation of biological life.
wWhile the task of the mystic is to raise oneself above/gggcrete

innacle of the
e/ﬁorld of abstract and infinite being, the Hala-

sensuous worid to th
chic geoal is tc let G-d descend to us and enter our lives.

By realizing the Divine imperative zs it expresses itself in

concrete, finite, phenomena--we bring down G-d.

Tnis concept is based on the idea thnat the whole world is the
realization of the Divine will. It takes man to bring out the Divine
as it expresses itself in nasture and in humanity.lo

nm'l;1 to the Haleschah is not the vision of the "fullness of the
or "lumen Deir,
Divine light." The mystic sees the "mysterium tremendum",/but the

Halachah avows cousecration %0 G-d through His realization in the

10. 4side:If we contmst the modern way of living with the Medieval
way, disregarding the religious aspects, we will find that Medie-
man of the aesthietic, orgisstic type, could indulge in extremes and
extravegances which the nodern Epicurean would shudder at. In the
17iddle Ages they could eat 20 courses, consisting of the most fan-
testic dishes. Todert :zan ceowld never mateh this. W y? Because he
is disciplined by scisnce. The more progress science makes, the
more poweriul the controls over our appetites .llodern science has
its code of dietary laws. Its mein objective is discipline and self-
controlinon~indulgence. Hzlachah es well, has as its goal, life's
discipline; the control of appetites and physical indulgence. lLiodern
zen should therefore be better able to understand Halachic didecipline
than ancient mer, Medieval man lived in a world of passion. Science
is eliminsting passion. Sin novw falls into cother categories. Passion
is losing its vower, in tie modsrn world. It is thought that during
the Middle iges 1 ople were chained by dosmas. This is not at all the
case. Cur world is [illel with dogma. Tzch scientific discovery ties
us. any diabetics feel urhappy about their regimen. It is nore diffi-
cult for them to cbserve tian tue laws of Yoreh Desh, Today, 1f some-
one hes a pein irn his chest, he is ordsred to six weeks bed-rest. It
is all a matter of discipline. The greatest accomplishment of b191631—
cel ari redical science is this new zttitude to life and the svouidance
of extrava-znces.

11, é§ide: In Judaism there cannot be *alk
;tate. The entire background of +the Hal
is therefore, nothing to

of separagting Church and

achah is the State. There
c separate. It 1s not as if there would be
a metaphysical structure sot the one hand and & concrete one, on

tge cuher, which are not commensureste. The Halschah is all-inclu-—
sive;llﬁe itself. To say that women should not vote in a Jewish
State, is ignorance. It derives from g misunderstanding of texts
as well 28, the spirit of things. Vhoever proclaims woman as in-
ferior, 1s an ignoramus. The Halachah is replete with a total wun~
derstanding of concrete life. It integrates angd identifies itself

g}th 2 variety of phenomena;biological, social, political, psycho-
[eF= WeT-R I
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concrete world. The ontic order is rnot transcendentel, but imme-
diate.

The greatest contribution of the Halachah, was its purging Juda-
ism ef 211 ragical, mythical and ceremonial elements.t&t dprives
gewish 1life of its mythical nature.

The Fitzvos z2re all intellectusllized, thereby severing them

from all mysticel rites.l The Halachah did not want sacraments in
1itewvos. It resented cultic, worship verformances. How was it able

to accompliish this? By faking the temscendent and the sacramentsl
and intellectualizing them. 4he methol the Halachah used to purge
the mythical element was to atomize and mathematize the Mitzva.

How does modern gscience concgeive mattiter? Tr terms of molecules

12.-The myth is a very prevelent element in most religions. Even in thre
most "eivilized" of religions, such as Christierity, ithere are mythi-

cal eslements =nd desizn®S  Tiot only in dc

nas like the

+3

rinity angd
Imzaculate cexncention, but even on a deily level, the institution-

alized practicsl religion is replete with myths.

Even the keenest minds among Christian theologians could not get

arsund the halo of the myth-—jouinas! skill--Augustine's intuition—-

Albertus:? ingenuity--could rot bresk with the law of the myth., It is

included in life's basie experiences as sacraments: Birth,Zaptism,

Death. The mythical character of the service Goes net demcte it, or

cancel its ewltursl worth. A felse conception commects the myth to prim-

itive society. Ilodern man slso hes is cyehs. In ancient times the myth

preceded the sclentific trend. But irn the modern world, science tries

te find autornonc zans of expression, free from the nythical, magieal,
Sicr, concerninu: the werld. Yet, there still are my%hs

‘ha Tird their expression iz the mofern world., They run parallel to

ié. ;iStﬁﬁggvéa%%%i%eegggige%agéy %%8%%eé.sacral ect, or a nystery rite.

1% could mpegnated with cosmic cultic dynszuics. The -

1Y)

rzve become a cult,

ALT0Y
'3

first cherscteristic of a sacrament, or =z szeorsl act; a rituel or a
Rite, iIs t.=%t it is impreznzted with netanhysicel, cosmic Qeaning, It
’ < B H (=1

accomplishes souething of earthshaking significance in the religiocus
realm: It crestes a netaphysical change. It changes the personality of
the performer. It is nct 2% 211 symbolic. Let us taks rarriage g ofe an -
example. It is a metsphysical merrser. It does not come about by mutuel
agreement, or Ly cohabitation, but through the religious performance,
which gives cosmic, dynamic meaning and purport to the act. There is the
establishment of contact between man and the Hidden G-d. It is a parti-
cipation in G-d. Baptism is not limited to its aesthetic worth, or to
its subjective importance. It is filled with metaphysical meaning and

is a Divine act. Rationalists will speak of the cult with contempt. The
latter i1s viewed as a paradoxical and absurd ceremonial. It is the meta-
physical agent of a world that cannot be reached by man.

14. Question: How would 2972 A%%vior  fA5io naswebe, if handled by the

Charceh? The Christian Prayer Service brings about participation in
e

e De=i%y. Qur 2'fillah does not bring about this relzationship.
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uwp of zyoxs, Wit elecirons, proucne and meutrols, with the
electrons cirelivg zuout the nucleus. There can 2lso be a aythical

interpretatior of nsture;tlack and white ziiosts can substitute for

& -

14

nositive protonz z1d nesetive neutrons. In the center, one cen ylace
- &I o H L

a semi~zod ingst

of =z nucleus and in that manser also arrive =t a

similar formnle. Iyihology can lead to techuiology, as well. vwhat,

then, distirgud

science from the mythiczl approach?
Again, it is ¢t 2 suestion of regulerity or necessity, or of
measurirg. It aythology they slso count or measure the number of an-
gels, Iythology is uot as capricious as one unight think., The writers
of Greek Tragedies,Aeschylus, Sophocles end Euripides wrote of the
regularity ané indifference of nature.

Two criteria distinguisk the scientific approach from the mystic:
1. The act of mathematizatiorn. Science deals with formulae expressing
relations. Science does not attempt to penetrate the core of mstter
and to interpret it. Science merely expresses relaticns., It is not
concerned with essences, rnor with spirit. It does ot know what =
thing is. There is A znd B, Call them demons, if yow will. Only the
funectional aspect is important; how they react to each other. Essences,
concreteness ard the mystery of things are ascepted by science, but
this is only %0 coordinate them in a csroup, or to link them mathe~
matically. If electricity were treated not 2s a formula, but as a power,
it wcudd become a matter of mythology. But the scientist does not know
what electricity is. He can only express it. Light is not viewed in a
qualitative manner, but in terms of measurement.

2. Science never penetrates into things. as Whitehesd seid, it is the

"bifurcation" of reszlity;its duplication, not interpres

sion. Sclence
does not give a world-formula, but the formula for a world running
parallel to the world. Physics tries to convert causality into rela-
tional causality. It transforms fact into method;substance into formulze

and cosmos into a system of interdependencies,
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The Halachic ipproach: Like science, the Halzclizh atomizes and mathe-

matecizes the religious act. It lacks the complicated mathematical formulae
of scientists, but it has no need of them. 1% does, however have the

saime methodological approach., The Halachah does sway with esseunces and
substances. It formalizes ard zbsirscis them. The Halachah converts the
complete wholeness of tie religious act and breaks it down into a number

of constructs that express themselves through interrelationships. 4ll is
atomized and ther reconsirucied, piecemeal.

We have thef?3wT, Uhet if we (  Yv7339 Kad a Litzve o

Hh
Gl
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o
]
¢
[§2]

There would be a ndoudszling with it. whet is the py5n ? Is it a

1330 ol A% w3, o Aazn, of nspn? et ere its messurements? what

are the ©°?109 7% Toze it recmire 11n 2
AT Tig exnc ratzer a cozplex cof
concepts. e

Lveu fur

a ceremonisl nayYwo onopn iu the i
peet: N3 AscuIn 101 carTe

Tae Helechizh fosl: the ov29m yaawr 2nd conpletelw removel then from

any resenblzuc:z to

WELVE. T

= . : - ITr e T ae el e
was maae Piobs o suentitutive toer IT the Helachah

would ave left 1t uwp to
subj:ct to legisletion., They are based

ayproseiies. Diey Lave o gev critsria or

cent 37317, but if the A7T2dis splis on top, or if it is dry, it is

73103, Tie Halachah desiroyed tn

. . m - e m - - Lo
Tliere ig the Tezmous work Ty Ivey Turgenev, "Patliers and sons'.

n1snynio, 59Ce

zetnetic taste,
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It is the story of the Bazarov'a. The Tather is a man of di-
versity; & Romentic Russian. The son, on the other hand, is a nihi-
listic chemist. The father is overwhelmed by a sunset; the son de-
nies all laws, except those set down by the natural sciences. "Wwhat
is to be admired in a sunset"™, asks the son, "it is a time when
vapor absorbs the other beams and only the red light seeps through."

ve1any ,this is what the Halachah does: It takes every subjeci-
ive, aesthetic, experience of the highest order and dissolves it into
a2 series of Halochos. As a result, for example, one man may "work
hard" on gpipgand yet observe and comply with the law, while another
man "does nothing" and violates it.

How did tne Helachah accomlish this?

It dissolved all the nmythicel elements, the magic, the cultic
aspects and out of the sascraments, rites and cultic mysteries, canme
intellectual constructs, such as:

TIND L9TR L, 18T TET L737112 13X 011D ,013A3017 70
.77 A¥1 ARIN

One can almost say that performance is secondary, to the Halachah.
It is the classic case of the introduction being longer than the book
itself; " 173 P23 OAAART Nn’”ﬂ'rsj.mply lifting the Lulav saffices,n

Someone struggles with the laws of Lulav an entire year, but as
far as the performance itself is concerned, simply lifting it is
sufficient. Anything else is ni1zuv 7110,

Some say the Halachash is dry, esoteric, etc. These people, how-
ever, misunderstood what the Rabbis were aiming for; their direction
and tendency:

¥ythical religion is most dangerous; it leads o the most ab-
surd ects and performences. The Halachal therefore aid away with the
gythos and substituted intellectual ccnessnis. Sacrsl zction, passion-~
rate performance, have the purpose of neking irrational coitact, here

17. % CauznD
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and now, with eternity.

In the ancient o*y13y3 there existed this element%SWhich was

dropped.

Most charscteristie, in this regard, is the Halachic attitude
to prayer: '
There are two types of prayer: 1. The hymn; aesthetic prayer.

2. Selfish, egoistic prajyer; asking for the fulfillment of one's

needs.
; . . . " . %%
The Jewish litany is almost completely purged of the hymn.he

creative Halachah had z prohibition against hymns: 977120 9-871 s

20'?’]'[?31 A%030% IA3%080°°0 ,0?7 0K LY?ORTY PIASAT I2INRG RIIIAT 12A50

Aesthetic prayer is neither rational nor ethical in its app-

roach. The hymn is sn outburst of the soul horrified and fasci-

nated by the mysiery of 2-d. It often makes no sense. In a hymn,

the thoucht does noet follow 2 progression. It is characterized by

a vacuum of thought, but has a verbal progression. It is permeated
by one feeling; the inaccessable grandeur of G-d. There is no de-
velopment or progression of thought. It is a vicious circle . It
may be bombastic, but there is no emergent thought development.It
increases in intensity and eventually leads to ecstasy. If we take

the T1nn g and the 71237 1°u s examples, we fird that

what is iuvolved is wverbal assent, but logically the movenment is

circular, MUY J33I0Y on fthe other hand, progresses in thouzhit.

Fron BA93r 1ap we go on. The spirit of the prayer basically
views G-d as the Great Administrator, answering to and satisfying

our needs, Human needs.
Our prayer does not bear the least resemblance to the sacra-
mental service of the Church. We have no mystery rites. Qur prayer

is a plain dialogue; a hymn is a monolozue. iie petition the King;

ret at 211 adoring the R =1

Ey stomizirs 3le Mitzva, by mathematizing end intellectualiszing

it, the Halachal arrives at a new view of the world through the

1l&,. See page 1C & ote 15 There.
19. u’Pp‘?&x Hu?ym%q'*dn

TRADITION e Concepts in Halachah as Elaborated Upon by the Aggada and Kabbala

n3wr0r naIea are hymms, but they are of latarorair
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resulting constructs. The actual performaunce of the Iiiteva 1s merely
in obedience to the Divine will as expressed in the Mitzva. To the
Halachah, however, what is important is the How of the Mitzva, not
the Why. Even the noment of the ™itzva becomes secordary.

What science does is to leave the concrete world and operate by
means of zbstractions ip the scientists' mind. The same is done by
the Halachah.

In Balacheh there is ne auvthority. The ymapn , who really anp-

reciated suithority, says aboub the nI917TA [13%0 YYI O 9r3nY 131TR

,172Y PIVAN NITIN BRI, IITH ;L?TIDO 1IVE TINAD 1211 HATAN K2 AR ,717 %02

To the grest, there is no sutherity whatsoever; culy the mediocre
Eslschist =must rely on the text, in accordance with suthority. There
were HEalachists who were strictly so, with no other elements invelved.
But there were scme with 2 distinct aspects; in whom Halachah was
only one aspect: Like the R2300 9¥1 or the 1"anA ,Zﬁn re—
gard to the concrete world, the Halachic aspect is only tangentialj;
it contains only sbstractions from life. All religicns have myth an
ethics, but the Halachah itried to purify ours of both. Only we have
the itave of Talmud Toreah.

Again, the subject uatter of the Halachah is concrete, but its
method, very much like in science, is tc abstract or intellectuallize
the real world snd in turn ie view it from the point of view of the

new corgtlicts thet Liave been created..

The Halachah is not only antagonistic to the sacral, but also to
the ethicsli. This, rotwithstending the fact that it has assimilated
the ethos into the obscure Halachic stream. The Halachah never singles

-

ou*™ the ethical for its exclusively social worth.

The Hzlachic individual does not distinguish between the cultic
and the ethical. Even the ethos has been thrust into the stream which
contains the Halachic essence; the ethical component becomes indis-

tinguishable, as it becomes part of the abstract imperative.

For example, nau contains ethical motifs, however, its Halachic

21, Like Sir Arthuﬁ,%tanley Eddington, in science, who not only
i Sclentilicy iry (astrono but also tried to explain
%%%a%igvéfse itself,ﬁﬁﬁyfhé%én W28 N0 )dnly a notagfé exp051€§} of
scientific ideas, but also of their philosophical significance,
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formulation places it in the same category as MEDT LMo ,upve NO
distinstion or preference is shown. By universal standards, nau be-
longs to the cultic and AREY ,ANDW ,0PY $0 the ethical. A sharp
distinetion is usually made between matters involving social inter-
relationships, or communal life and cultic matters. In the Halachah,
complete equality prevails, between the matters pertaining to man's
relationship to G-d and those pertaining to his fellow man.

No religion will equaie 5Ipn? 238 172 with  17°anv ok 1va,
This is not only a matter of convenient classification, but two diff-
erent and distinct experiences are involved here. These totally sepa-
rate areas gain equality in the Halacheh not only by virtue of their
both being formulated in terms of abstract concepts, but even for the
living, Halachic personality, the joy and satisfaction that he gains
through the performance of a cultic act, such as 1°9%9p nnan, is in
noe way different from his emotional state while engaged in an ethical
act, The RIDA szw a continuum between 17%31a% 08 12 and %1

0Ipn5 2R « There is no discreet line separating the two%zEven
in a man-to-man-related cffense, it is necessary to repent. The rrapn
arranged his aPTAn I gecording to 14 2350 . lone of these are
entitled ¢ 197305 D8 1720, Phere is an ideological continuum Le-

tween the two. In the avT A3 e DYITD,ORD ,1%hY wa ni1o5Y9n
apisiy,are all listed toretiier, side by side, as equally binding norms.

They are all on %ie ssmes plane.

The concept of Fuwl is reievant to both ©IPLY IR 1%1 and 1iany DI 171
nip%n also apply in both categories., There is no distinction or dis—
crimination between the two.

The fact that many people make the differentiation, is by no means

22. Aside: The statement, M® 8277, 02772737 012 7728 1M71IA% DTN 1%°2W n197°ay
1730 NR NX9M%w I¥ 10D, is not basic. See zalseo RDP KAL Naunzas g7
«R7~1 1290 ,027%@n 13 v"ibn
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A sample of R. Homnick’s handwritten transcription from a lecture by Rabbi Soloveitchik
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the fault of tie Halachah.£3Buth areas were quantified, iutellect-

ualized and purged of tieir cultic, metaphysical implications.
Metaphysically speaking, 1m*1n% o078 373 should be on a

lower plane thar the more direct cultic act, but since the Halachah

has removed the cultic symbolisn , both are on the same level.

In the Halacnekh, a -umber of things exist only as potentisl—
ities; schematic, witlout the possibility of realization. Such laws
as 79901 7710 12 sy F which the RInssays ( LRY (27Ti30):

PIPA7 70y KT A0 K% A73I0Y 770 12 ., The sane is true of

ART3IR 9978 .00 R? NRTIA 09,7209 K21 ATA RY ¥A1IBA Roa L7139
(ow 191730 ).1ike the methematician wic Tinds the theory worthwhile
in itself, the Halachah has aspecis of a theoretically postulated
discipliﬂe, without even the possibility of realization or cosum-—
mation. There is a theoretical branch of mathematics unrelated to
the regularities of nature. With no reference to reality, it is 2
purely ideal discipline.

Halacha, ss well, is never counceried width rezlizations, or ac-
tual facte, It considers the theoretical putentialities, without

12 enflowment of rezlization.

The Torzh is replete with references to the death penalty. The
fzalacheh surrowided tie Jezth penalty with limitations. What remains
is only tie theorsticsl potentiality. “he Halachah did not want to
put tie death norm inte sffzct, IF you examine the matter carefully,
the possibility of its reslizatiorn is almost nil. TIn rality there

is no death penalty to coincidc with the Halachic norms d

nxapm, 880

37PN AU T pake the death penalty almost an impossibility. The
witness would have to be endowed with a remarkable nmemory; the color
of the stripe of one's tie, can disqualify the testimony. The death

penalty is left in the rezlm of possibility. The requirements of

napn nwens are almost absurd and impossible to meet.

23. 1317 078 171 mey be even more difficult to perform properly.
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The Halachah's principel method in de-ethicizing the Mitzvos, is
atomization. yihile the ethicel conecicusness expresses 1tself in the
totel experience, the Halachah asserts itself in a piecemeal manner;
Halachic detail is paramount, proceeding from parts. The ethical con-
sciousness is lerge; the Helachah is summative.

The Halachah finds its consciousness in norms which cannot be
traced back to the universal, general consciousness. In secular and
other religious systecns of ethics,there is never an objective code,
with specific rules of conduct. These systems have no enumeration of
norms which men cust comply with, in order to be ethical.

Aristotelian Bhics have no norms. It dces not elaborats upon the
minute details which comprise ethical conduct. There is only a state-
ment of principles and ideals a»d values. There is the adveocacy of
the Golden Mean.lLike all other ethical systems, it contalus no specific
codejit does not enumerate and formulate its rorms, to the last de-
tail., There is no atomization end integration into a multitude of

requirenents.

Lssentielly, & systen of codified ethics, enumerated in a series
of imperatives, is & paradox:

#nile the Halachah asserts itgelf in the analysis of the Halachic
experience and its disintegration into a multitude of norms, expressed
ir a specific code, the Ethos is always unified and concentrated, it
is indivisable, & priwitive whole, refusing to be breken dowi. Rreaking
the ethical superience dowsn, would cancel and annihilate i3,

Psychologiceslly, the ethical pressure is a whole totality, finding
its expressicon in an encompassing performance.

In Halechah, there is a desire to know whether the individusl is
st111 dutitound of further performance. The answer is based upon

n13I837 , knowledge.

With the person guided by geueral ethiecs, on the other hang,
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the final criterion is subjective, Eo other authority can legislste
laws to him; his own experience is/E?ial arbiter., It is & matter of
my own counsciexce. ¥o book can show it to me. No objective priwciple
can shed light on my private conscience.

The Halachah, however has the obhjective means of determining
this. The intellectual idez evaluates whether or not I have discharged
my duty; whether or ot I still owe 1t to ny Halachic conscience. It

With the Ethcs, however, it is intangible; A matter of one's
inner conscience.

The general sthical conscience 1s more subjective than the Halachic,
but is unatiainable. The last phase of the ethical imperative is im-
possible to arrive at. There is a coniinuous approaching of the goal,
but never its sctual rezlizztion.

The Hslachic norm, on tl.e other hand,is firnite in its nature. It
has its limitations and nuwmerical value, which delieate it £nd makes
it exact and discreet. It is within reach. In the Talmud it is called,

1?77 sa73w . The line of the law is quite distinet and anyone may
attain his Halachic objective.

The redeeming experience of Halachah is the joy of fulfillment,

while in ethics, the joy is that of strife.

In Halachah there is no middle between fwlfillment and non-ful-

fillment. If one's duty has not been fulfilled, there is a need for
a continuing effert to do so. Otherwise, the need is gone. In Ethics,
however, the duty rises with the performance and once having carried

out the ethical act, there remains an ever greater need.

€4e 91?70 BIIW AT LFIOYDA DNRITI(D,N7 NIDW)s°3 J0UIB poRYT RNZ0D 3907 RA270D
« 3D 7?02 A30D DA ORI Y, 17T DNIUR BYIDY L, TIUFY TOR
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In Halachah, if there is no-aivwto the acy, it is not fulfilled
at all. There is no in-between. There is no split middle. The exclud-
ed middle of Aristotle is the Halacha's guiding principle.

With the Ethos, on the other hand, there is no excluded middle.
After having performed the act, the individual both fulfilled and did
not fulfill it. But the infinity here is based on the infinity of the
ethical realization. The ethical task grows with its solution. There
can never be a stage of full solution. The ethos always remains as a
beckoning ideal.

The Halachah is an ideal, but it can be attained;it is exoteric.

The idea of the infinity of the ethical continuum, is extraneous
to the average man. Tne average man considers the ethical attainable.
He has his rules and after following them, he considers his task to
be completed.

This is ethics converted into etiguette.

Not only etigquette in the sense of rules of courtesy, but by
breaking down the etos into a number of elementary rules of conduct,
the individual begins to view thesi rules as objective and by com-
plying with this "code", he considers his task fulfilled.

Modern man has no elics, but only etiquette.

Ethics is esoteric. It is only for people who are worthy of gain-
ing an insight into the ethical telos.

There is a term that has been abused by both Christians and Jews:
Rabbinic Legalism. It is a popular term and concept. It describes the
Halachah as a complex system of laws, with countless, minute details,
The fact is, that if by legalism one means objectivity, the term is
not far from the truth. 3ut if by legalism the impression is given that
by legalistic, casuistic extravagance and cver-indulgence in formalism,
Judaism has lost sight of the passionate religious experience, then it
¢could not be further from the truth.

The Gospels!'! criticism of Rabbinic Judaism was not as interested
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in the stridly legalistic aspect, as it was in the allegaticn that
Judaism had lost sight of the true goals of religion: Love of G-d,
striving toward the iranscendental,etc, In their view,Judaisni had
chained the searcling soul to immutable, frozen znd stasnert laws.

From their point of view, two characteristics of the Ezlachsh

distinguish 1t fren the legelistic and raise it %o the religious
level: 1. Juridic systems are created to normalize human relstion-
ships; they are sodel norms. The Halachic norm, however, although it
includes a legel syster, it nevertheless transcends social, human bounds
and epplies itself to a new relstionship;that of man to G-d. 4 solitary
Tigure like Robinson Crusoe needs no legal system. The Halachic norm

is not a soclal norm but an individual one. Sin to Halachah--stealing
arnd robbing are men-~G-d related. 177an% vIx 322 is 2 medium through
which men servese G-d, or sins ageinst Him. Carrying out the civil law

ig the rzelizeitiorn ~»Ff 5=d's Will.

The Hzlachic

igicus objectiVejman is merely the means.
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is religicus in the sense that it is mean-
ingful, redeeming and uplifting.

There is no happiness in being a "law-abiding" citizen. Lo
one achieves happiness or bliss, when paying his taxes. This dpes not
exist in a legal system. The legal experience is not only formal in
its method, but also in its realization. It contains no spark, or in-
spiration,a enthusiasm.

The Halachah, on the other hand, 1s meaningful, human and
redeeming.

For an individuel searching for meaning, or for an objective
in life, 10t crossing on a red traffic-light is no answer; it has no
meaning and does not represent a goal.

Halachah gives content and meaning to one's life; 1t redeema
man., There is the affirmation of one's existence in the religious act.

What is the purpose of my life? Even science cannot answer
this quest; gaining knowledge has insufficient meaning. Onlynreligion®
provides the affirmative answer to the "why" of existence. Joining

"general" religiocn, Halachah does so, as well.

These 2 non-legalistic characteristics do not remove the
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problem of the lack of the psychological concomitant, which is usual-
ly indicative of the religious act.

The two traits of Halachah which were now discussed are not the
basic points placing Halachan on the proper 'religious plane.

The more important fezture, is that definite itrends in Halachah
aim at an additional method; that of unification: Just when the
last objectification of the piecemeal approach is concluded, the
Halachah arrives at the whole,

The elementary nethod is the piecemeal approach. At first, there
is only an aggragate of simple elements:

Let us take the laws of Shabbos, as an example. Shabbos, in its
Halachic performance, whai does it stand for? Mostly don'ts. The posi-
tive aspect is small. The Shabbos totelity is an aggregate of don'ts;
series of norms prohibiting certain actions. One can be tempted to
call this, "Rabbinic Legalism".It resembles criminal law, which is
an aggregate of don'ts;of prohibitive laws.

There is, however, another aspect: ‘n% n:ﬁs. Under this aspect,
niw appears 2s a totality;as a primordial unity. In the Halachah,

however, it loses its primordial character of totality and is reduced
to atomizaticn. 1772930 apa, recited Friday evening by 0%1a300y
illusirates the concept of niu. niw asserts itself in what can and
what cannot be done, It is characteristic of the elementary Halachic
approach, as an aggregete of simple elements. It comprises a summa-
tive whole and not a primordial unity. It emerges out of a series of
infinitessimzl details and parts. The elementary Halachic method is
that of analysis, It is %ie sum of aggregates and solitary compor.ents.
The single act plays an inmportant role. Each nawrynof the niorsn ‘o9,
The Di°n nuitp expresses itself in the nuyn ®2;in the entire

maltitude of details.

25. See Exodus 16,23;16,25;20,16; Leviticus 23,3;23,38;Deuteronony 5,14.

TRADITION e Concepts in Halachah as Elaborated Upon by the Aggada and Kabbala



Another example would be prayer. Jewish prayer is an aggregste
of variocus H1373. A no71is not a primeval unity; it can be
broken down %o severazl elementary components: opw and n1avs ,etbc.

Each nixnis the sum total of single components. It is a re-
lational construct. The Halachsh registers the metric character of
the religicus experience. It only contains numbers. There is nothing
essential thet it meagsures. It is impersonal, functional and has no
susceptibility, no bending or yielding to the ever-changing, rest-
less soul. The Zalacheh is stoic. It zcts metaphysically with the
idea of being, no%t c¢f becoming. It is Parmenidian and not Hera-
clitian. I% reserbles a still pooljunever s flowing river. This is
the elementary rethod of Halachsh, wthout which there can be no
Halachah.

The seconcary nethod of Halachaeh, presupposes the ides of
wholeness and attempts to grasp a single idea in its light. The
aggregate 1s replaced by 2 totelity;by a single experience. 4t
this point the Halechnah sheds its metric, relational character
and assumes the nature of z qualitative experience. We begin to
discover a “"within" to Halachah;quality content and meaning. The
initial phase contains a structural method and aspect, but it is
not single, In the final analysis, however, the Halachal tends to
demonstrate the religious yearning of man and certain structural
patterns. The Halachah does not want to frustrate man's innermost
desire and yearning. Evern in the Halachal the love and yearning
for the mysterious G-d comes Lo expression. This does not trans—
form the Halachic act into a sacral act, but it leads to Halachic
meaning and content.

The Halachah devises a structural act, in order to join the
passionately longing personality, in his quest for unity. The legal-
istic step, is only the first,for the Halachic personality. It later
disappears. The route starts in formalism, but it culminates in the
totality of experience. Meaning and worth come to expression in the
monastic tendency; in the expression of totality. This is a univer-

sal tendercy throughout the Halachahs
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If we take 01738 ag an example; NI173K is generally casidered
a 1;:1?? Some view it as Rn”11W$7

How does tie Halachah approach Avelut? If we look at its treat-
ment in the pages of the Shulchan Aruch, what impression do we
have? Qur first impression is that it is a complex of laws regue. -
lating the breaved one's behavior during certain periods of time.

How are these regulations derived? By mesns of gapros. It is
a formalistic methoéd; it is built on formal postulates.

At first glance, nothing of the psychical expression of piyvax
can be found: s NIXINT L,YIND ARXYLATIA T10YR,ATIR0 L9700 AYey3l
these prohibitions are discussed in great detail. It comprises a
conglomeration of numerous well-defined and delineated, formal
items.

A deeper perusal of the numbered items, however, reveals the
truth that the full significance of these detailed laws does not
lie in their concrete performance, but rather in &n inward act. 211
the objective laws taken together express the incomprehensibility
and the absurdity of Jezth.

Halachically, n17ar3the most importent aspect is 1%3w  nIvax.
It is based on the Halachic realization of the utter meaningless-—
ness of death, on the one hand end the difficult justification of
G~d's justice, on the other hand. This paradoxical feeling is de-
monstrated and morirayed by the many laws of nivax.

It would have been impossible for the Halachah to start out
with 3vaw pivax ., There is a vast difference , whether my starting
point is is a total expression, or it is the result of finding the
inner meaning of a multitude of laws. For the Halachah, only the
first was possible. \

The method of pursuing the line of details, is atomization. ‘e

do not engage in the pursuit of purport and meaning. It is not a

26. See yM"ap1in ona naapin the name of NDIX pon; . M2YT 13930
end of seccud chapter n1d71; oR"™ inlop T¥in, A" 2A"Bin the name
of the *"71;3v%8y .a%po.

27. See a"n a"s p"In YoYuIN* ¥NA11Y nIpnY,nid71 ‘a pav gio q"*9; o"apn

‘R 99m ‘R pap ,vawr ni3%a IR 7N 1Yasn o3 1op Tvan w'xA
‘a 1pro ‘A pao.,
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panorema, or a gensral cutlcok. The Halachah starts with a detaile

o

appreisal of numan life and deatl, of blood relaticnships and the
spirituel relatisuships involved. Thnere is no total and siructural
view., I am concerned with deteil. Had I placed all the details into
one aggregate, perhaps the result would be joy. Each law is not un-
der the aspect of the whole. I do not perform each individual law

so that my externsl psych-physicel acts should demenstrate my disgust,
frustration 2nd reslizstion of the horribleness of death, or to de-
monstrate my individual, subjective feelings.

In science, the construction of the eye is nct studied under the
aspect of vision. The biological purposes of the individual canrot
be taken iznto account. The final result is the organism, but the
matter studied is chemicel reactions and physical lews. That these
result in specific endownents and in a quality that is life, is of
no concern. Cne who starts with the structural elements is & neo-
vitalist.

The Falachist is not interested in the unigue aesigns which way
render a pag confizuration, which may render az wholeness, z totality,
g primevel icdez. He 1s interested in 03497 nIUT nY%nn2

nibk *1 ; these are the Halachic concerns; its logical and episto-
molegical values. It is not concerned with the ultimate result, but
rather with each detail in itself. The Halacheh viewed reality by
its cwn methods, within its system of uwnilque postulates--This is the
primary =pprozch.

After having completed the analysis, there is a revision of

method and an attempt to cast a new light on the aggregate.

Jewish prayer is well objectified in its details. ni372 are re-
cited at various times, during the day. There is a text and a for-
mula. The real Halachic concept of a%sn, however, is a?aw 17133y,
which comprises an inner performance; it requires a mode of inter
and subjective behavior.

The w©y'p of 273w ATiwis not the mechanical periormance involving
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the recitation of certain, specific texts, but the subjeciive ¢
perience. 13172 is the nmonistic, wiifying principle.

The epistomological springboerd cannot be a philosophical in-
sight. O necessity, its method requires a set of postulates, to
be analysed and broken down. At the moment of analysis, I need
not even be aware of the fact that prayer determines my relationship
with G-d. Iy only concerns are:ihat words to say, when, how tc be-~
have-~211 of these are investigeted by means of the Halachah's own
method. Afterwards, and only aftcrwerds, following The completion
of the investigation, the aggregate concept is formulated--at thet
point there is a reversel of method. o longer proceeding from the
detail tc the whole, but from the whole to the detail. The gene-
rality is no longer sumrztive, but reveals itself as a structural
whole,

Cnly = neo—vitaliét views each chemical reactics in light of
the organism, but this removes it from the reslwm of biology.

Halacheh has both approaches: It moves from synthesis =nd g
sumrnative approach, to = structural one, whsreby we proceed fronm
the whele nicture and &0 downt from there.

For ex=zmple, you nR*Ip  contains certain norms, postulates

and consiructs, but its tovel picture is D oy pi39D 21¥ n7ap,

Where did The Halacheh Tind this structural metThod, an apparent
departure from its basic zpproach? The answer can be found in the
existence of n11¥2 whick do not lend themselves to objectification.
Concepts like ‘n TInee L4031 papat ,araY ,nank
forced the Zalackah to retain their primeval form. Thoseni13iibcon-
veyed to the Halachah thzi there was a need for the structural methed,
es well,

Strictly by Halachic and rot by psychological, or idetic means,
they found that there were a set of basic P113dthat did not fit into
the metric scheme; they involved subjectivity, transience. These
N33 presented the Halachah with its structural aspects.

Love of G-d, Fear and awe, etc. With these the Halachal con-

structs itself as a world outlook. This, however, is secondary-
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The Halachah is formslistic in its method of eanalysis. It be-
comes philosophy, whew it reverses its method. A% this poiny it
attains the ethos., The law, which was Tormulated by the Halachesh
in its primary process of atozization, becomes a construct corres-
ponding to the basic "wiole" approach, of the yearning individual.

Is this peculiar to the falzchah, or does it exist in the sci-
entific world, as well? Is it/%ﬁgoepistomological method of science?

The simulianeous use of both methods is not prevalent, in
science. In succession, however, within the realm of the ssme sub-
Ject-mattcr, it mipght, indeed, be beneficial.

The physicis®t sees the gualitetive, multi-~colored world that

surrounds us. This he ores completely, This naive, or private

world is superceded by an idesl world, postulated by the scientific
mind. This idesl werld is different, in that it is a complex system;
a relatiornal, complex system. The primitive world, on the other hand,
is conceived =& a primeval unity.

The common raxn's attitude to reality is the struciural approech.
Science, in contrast, has devised atomization; the grestest invention
of the humen mnind.

Galileo started with ideal, elenmentary motion. Real motion, how-

ever, is the integration of millions of abstract velaticns. He there~

o

]

€ neeced en integral zethod; calculus.
The world of phaysics is summative. Is the formula of tre physi-
cist a finel cne? One tuat gives the fullest satisfacticn to the cog-
nitive drive and slso satisfiecs the mysterious stirrings of the ima-
gination? Or, does it orly stimulate a further need?

It serves the purpose of the physicias well, in that it runs para-
1lel to the mysterious order. But this does not always satisfy him.
It may give him the magical password of technology, but it lacks
any idea of oneness. Reglity as a primordial unity, is never explein-
ed Dby the scientist. Perheps this is not the realm >f science at all,
but of philcsophy.

The philcsophy of science does atteLpt to find 2 unity. Kot =
Causalistic one, but again, a functional unity. He seeks an icdetie
ornienesgs;that of a whole, not an ageregate. The philosopher discovers

net the forumsl unity of interdependence, but of one, inseparable,
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whole.

Coming back %0 naw, we can say that its unity lies in the agg-
regate; in pgax9%n n7o2x « But this is only formal unity. It does not
completely satisfy the religious personality, who, even while being
steeped in Halachah, may find this concept too'dry and unappealing".
We are not locking here for sentimcntalif?ﬂ

In regard to ’ is merely a unity of details.

It is like the cosmic unity, expressed in eledro-magnetic principles.
The philoscpher likes to find the "whole". Hence, from time to time,
the seientist is lured to explore his own constructs and to express
them, not in the monism of aggregates, but of the whole. Exploring

in retrospect, he discovers essential patterns. There is to him, no
immanence in the universe;no essences. But when approaching the worlad
with the seccndary, structural method, he discovers immanence. This
is the tasl of the philosopher of science; to begin to reconstruct
the whole, which, in some way, may determine the individual compo-
nents.

Physics itself, even in explaining scientific phenomena, takes
refuge in philosophics: Probability, has aspects of the whole., It is
a statistic determination, not of an isolated particle, but in its
relation to the whole. Causality, on the other hand, is analytic.

There are no leaps in Halachah. Sentiment cannot replace the solid
idea. A confused mind cannot replace & clear one.

The Halachic mind arrives at unity and totality.

At this point, makes its appearance. As long as Halachah
is engrossed in atomization, there is no place for the .

In an aside, TME REV SPUKE aUUUL VEriOUS VOITMES TIEL PUTrport Lo con-
vey the meaning of such matters as « Very often these works neg-
lect to0 include the laws involved. They speak vaguely about the con-
cept of as a whole. It is strictly a matter of phraseology, devoid
of all real meaning. It is Romanticism, in its most shallow sense. It
is not at all difficult to present a strictly emotional approach to a

given subject. My emotions may lead me %o a novel concept, but that ia
no criterion, in terms of the truth.
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The qin cannot understand formal constructs. Halachic analysis
finds the Aggadah impotent. It has no coordination with analysis.
Only when the Halachah reverses its atomization, does the appear-

ance of ntar result.The re-—arrangemento¢ the materisl into a

structural pattern, brings forward the n7iarx. Halachic structur-
alism and the Aggadah merge., It is difficult to distinguish be-
tween the structural Halachic method and the Aggadie.

What will follow, is 2 description of the basic pattern of the
structural approach of the religious experience and in what respect

does the Halachah tie in with the Aggadah.
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. Daniel Rynhold is the Dr. Mordecai D. Katz Dean,
Daniel Rynhold Bernard Revel Graduate School of Jewish Studies.

Afterword

“Philosophical Training of Paramount
Importance”: The Rav’s Mission at Revel

I say majesty and humility—that I write a few words regarding the publication of

these lecture notes to the course “Concepts in Halachah as Elaborated Upon
by the Aggada and Kabbala” delivered by Rabbi Soloveitchik at the Bernard Revel
Graduate School of Jewish Studies in 1946-1947.

When | was asked to contribute my thoughts to this publication, I thought
it would be a good idea to find out some more about the history of the Rav’s
teaching at Revel. Turning first to the only attempt at a published biography,
| found but a single line, telling me that alongside his other duties at Yeshiva
University, “the Rav also served as professor of Jewish Philosophy in the Bernard
Revel Graduate School of Yeshiva University.” So | wandered from my office across
to the Gottesman Library, and was informed by the always helpful librarians
about the filing cabinets that had been moved to the sixth floor during the
library’s 2015 renovation. One of these cabinets, a treasure trove that had been
termed the “million-dollar project” by one ex-librarian, contained many years of
course readings and Revel syllabi, potentially including those of the Rav. And so,
| was taken to said sixth floor (thank you, Carla Hanauer), only to find that the
cabinet with the relevant drawers was something that we could not in fact locate.
It was surmised that it must have been one of the things that had been disposed
of during the library renovations.

That the Rav qua teacher was first and foremost a teacher of Talmud is certainly
true, and we are now fortunate to be in receipt of numerous volumes of student
notes from his regular RIETS shiurim. But it is equally true that his published
writings were deeply philosophical in nature; and given our more piecemeal
knowledge of his course offerings in this field> — and the apparent loss of some
potentially key documentary evidence—the appearance of course notes such

] t is with a combination of pride and humility—or given the context, should

1 Aaron Rakeffet-Rothkoff, The Rav: The World of Rabbi Joseph B. Soloveitchik, vol. 1 (Ktav, 1999), 45.

2  Wedopossess some manuscripts used for Revel courses published posthumously by the Toras HoRav Foundation,
and more student notes from his Revel courses are beginning to appear. Additionally, one can find some student
memories in Mentor of Generations: Reflections on Rabbi Joseph B. Soloveitchik, edited by Zev Eleff (Ktav, 2008). See, for
example Robert Blau’s reflection in that volume (that even apparently quotes briefly from the very course that we
are presenting here).



as those we present here becomes all the more significant, especially if we are
also “to accord [R. Soloveitchik] the status he deserves as a figure within the
intellectual history of the past century, a religious philosopher of consequence.”
Aswith the recent set of R. Soloveitchik’s lectures on the Guide of the Perplexed,* we
are once again grateful, therefore, to Rabbi Yaakov Homnick, of blessed memory,
for his lecture notes.

Personally speaking, having been born in the United Kingdom, and still a
schoolboy when the Rav withdrew from public life in the 1980s, I never encoun-
tered him directly as a teacher. However, as | have described once before in the
pages of TRADITION (and thus won’t repeat),’ it was reading The Lonely Man of Faith
as an eighteen-year-old that changed the entire trajectory of my professional life,
setting me on the path that would ultimately lead me to the United States as
professor of Jewish Philosophy at the Bernard Revel Graduate School. | read Lone-
ly Man of Faith during my time at Yeshivat HaKibbutz HaDati in Israel, where we
were taught Talmud by one of the Rav’s many talmidim, Rabbi Mitch Heifetz z”l. It
was there that I became seriously aware of Yeshiva University for the first time, a
place that could house figures like the Rav, devoted to Torah study and steeped in
Talmud, while equally conversant with the Western philosophical tradition.
Indeed, it was yet another Yeshiva University alumnus at Kibbutz HaDati, a
philosophy graduate named Avram Stein, who while teaching us the Kuzari, told
me to read the Rav, unwittingly changing the course of my entire career. Having
emerged from a high school in which it would be fair to say that the Rav’s com-
bination of Talmudic and philosophical erudition would not have been viewed
favorably, the existence of an institution such as YU, and a figure such as R.
Soloveitchik, not to mention his students—my teachers—was a revelation to me.
Even Rav Mitch, our maggid shiur, was happy to give us a brief overview of Franz
Rosenzweig’s Star of Redemption in a mahshava class.

While the rabbis at my high school would, | am sure, have been appropriately
awed had they ever found themselves in the presence of R. Soloveitchik, most—if
not all—of them would have never heard of Rosenzweig, let alone been able to
sketch the outlines of his Star. Having said that, it’s clear that the Rav was keenly
aware during his own lifetime that this dual mastery, at least to the levels he
achieved, was somewhat unusual and did not sit comfortably with all Ortho-

3 William Kolbrener, The Last Rabbi: Joseph Soloveitchik and Talmudic Tradition (Indiana University Press, 2016), xii.

4  Maimonides: Between Philosophy and Halakhah: Rabbi Joseph B. Soloveitchik’s Lectures on The Guide of the Perplexed,
edited by Lawrence Kaplan (Urim Publications, 2016).

5 Daniel Rynhold, “My Personal Jewish Philosophical Odyssey,” TRADITION 52:4 (2020), 55-61.
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dox Jews, including some at his own institution. As he noted on more than one
occasion:

My students are my products as far as lomdus is concerned. They follow
my method of learning. However, somehow there is a reservation in their
minds regarding my philosophical viewpoint. They consider me excellent
in lomdus. However, when it comes to my philosophical experiential view-
point, | am somehow persona non grata. My ideas are too radical for them .°

These self-confessed limitations regarding his inability to transmit his
philosophical teachings were not for the want of trying. In a memo addressed
to the then President of Yeshiva University, Samuel Belkin, in the Spring of 1955,
the Rav wrote: “it is hardly necessary to state that philosophical training for the
rabbi is of paramount importance,” and that without it he “will never be able to
transmit to his congregants a unique message of halakhic Judaism.”” I will leave
open the question of whether it remains necessary today to state the importance
of philosophical training in Jewish Orthodoxy, whether for rabbis or congregants.
But we elide the Rav’s philosophical teachings at our peril. They may indeed not
be for everyone, but they are certainly of deep religious significance for some.
Maintaining and fortifying a space for those within Orthodoxy who seek such
philosophical understanding appears to have mattered to the Rav, who followed
up on the memo cited above by teaching formal courses in Jewish philosophy at
RIETS (as distinct from those taught at Revel).

R. Soloveitchik emphasizes in many works that “the thrust of Halakhah is
democratic from beginning to end.”® Judaism recognizes that “man’s right to
commune with Eternity and to acquire it is clearly not given only to the elite,
but to the entire community.”® What the Rav termed “revelational faith” must be
equally accessible to “the philosopher and the obtuse one, the scientist and the
ignoramus,”® which is why “the continuing activity of performing command-
ments is given to everyone.”" There is no entrance exam when it comes to a Jew’s

6  Joseph B. Soloveitchik, “Religious Immaturity,” in The Rav, vol. 2, 240.

7  Soloveitchik, “On Yeshiva University’s Rabbinical School Program,” in Community, Covenant and Commitment:
Selected Letters and Communications, edited by Nathaniel Helfgot (Toras HoRav Foundation, 2005), 100, 102.

Soloveitchik, Halakhic Man (Jewish Publication Society, 1983), 43.

9  “U-Vikkashtem mi-Sham,” in Ish ha-Halakha Galuy ve-Nistar (World Zionist Organization, 1979), 165; translation taken
from And From There You Shall Seek, trans. Naomi Goldblum (Ktav, 2008), 58. The notes that follow will list the page
number in the original Hebrew, followed by that of the English translation in parentheses.

10 Ibid., 165 (57).
11 Ibid., 166 (59).
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right to commune with God through halakhic practice. But at the same time, the
Rav recognized that “there is an aristocracy of the brains, an institution which
Congress cannot abolish,”? and as such Judaism must also find a place for those
who seek the intellectual religious experience that is “limited to the narrow
realm of the lonely individual, the person of noble spirit.” Judaism has to create
space for the intellectual elite to forge experiences “charged with spiritual depth
and detached from the stereotypical experience of the masses,”* which would
perforce involve the study of those philosophical ideas that R. Soloveitchik found
so hard to transmit. Moreover, this is not just a selfish endeavor for those with
such interests, since “religious perception is enriched by spiritual geniuses and
great thinkers.”

In his writings on teshuva, the Rav warns of the dangers of removing any
thread from the delicate tapestry that is the human psyche, telling us regarding
the process of repentance that

when one blots out a part of his past he also severs part of his being; his past
shrinks and his personality is dwarfed. An “operation” of this sort is easily
carried out. ... I have seen penitents do just that, and the consequence?
They become different and estranged from their families and friends, who
appeared to them to belong to another eon, a different world, a period
when they were entrenched in sin which has now been erased from their
consciousness. All feelings and experiences connected with that period
were dead to them to such an extent that they even severed all ties with
their parent, children, brothers, sisters.!®

Whether one wishes to study Maimonides’ Guide of the Perplexed or not, even
those who choose not to enter the philosophical quagmire must ask themselves
whether a Mishneh Torah could have been written by someone who was not
equally capable of writing the Guide (and vice versa). Similarly, the R. Soloveitchik
that philosophers so admire was a Talmudic sensation. But we cannot forget that
same R. Soloveitchik whose Talmud shiur was the lifeblood of the student years
for so many, wrote some of the twentieth century’s most significant works of
Jewish philosophy. To ignore either facet of his work and personality is indeed

12 Soloveitchik, Family Redeemed: Essays on Family Relationships, edited by David Shatz and Joel B. Wolowelsky (Ktav,
2000), 177.

13 U-Vikkashtem mi-Sham, 165 (57).

14 1bid., 166 (59).

15 Ibid.

16 Pinchas Peli, On Repentance: The Thought and Oral Discourses of Rabbi Joseph B. Soloveitchik (Paulist Press, 1984), 271-272.
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to dwarf it. Of course, few reach those levels of “spiritual genius” such that our
“religious perception is enriched,” but absent the teaching of Jewish philosophy,
no one ever could.

| am not particularly given to trying to define Modern Orthodoxy, Torah
u-Madda, Torah ve-Hokhma—whatever the moniker du jour happens to be.
Attempts to define such complex socio-religious categories in a neat set of
necessary and sufficient conditions will always make one a hostage to fortune,
or at least to changing societal trends. But if you were to ask me what Modern
Orthodoxy is, I would tell you that | know it when I see it. These lectures by the
Rav are unquestionably one example of “it.” As the Rav’s son, Professor Haym
Soloveitchik noted in his recently republished landmark TRADITION article
“Rupture and Reconstruction,” of the two things that marked out Modern Orthodoxy
“from what was then called the ‘ultra-Orthodox’. . . . [first was] the attitude to
Western culture, that is, secular education.””” My distaste for formal definitions
aside, positive engagement with Western thought is certainly a common feature,
and these lecture notes exemplify such engagement. A good number of the Rav’s
key ideas put in an appearance: the idea that “religion complicates our lives . ..
[and] this fact does not reflect badly upon it” (11); that “Halachah deals with
immediate, concrete, reality” (22), is “a hub of intellectual creativity” (24), and
“mathematicizes the religious act” (28); that Halakha “is never concerned with
realizations . . . [but] considers the theoretical potentialities” (34); and that its
goal is “the elevation of biological life” (25), which will “let God descend to us and
enter our lives” (ibid.). We even find the Rav telling us of Halakha’s “simultaneous
use of both methods” (44)—the piecemeal and the structural—in its analyses, an
idea that is central to his work The Halakhic Mind.

Haym Soloveitchik adds to his observation cited above that the Modern
Orthodox Jew “still attends college, albeit with somewhat less enthusiasm than
before.””® One wonders today if this plank of Modern Orthodoxy, or at the very
least the enthusiasm for it, may not be waning further. Reminding ourselves of
the Rav’s own investment in and enthusiasm for philosophical engagement,
to which these student lecture notes testify, seems timely. The Bernard Revel
Graduate School is, therefore, proud to partner with TRADITION to present a taste
of this engagement to bring it to light.

17 Haym Soloveitchik, Rupture and Reconstruction: The Transformation of Contemporary Orthodoxy (Littman Library of
Jewish Civilization, 2021), 1.

18 Ibid.
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About Rabbi Yaakov Homnick

RABBI YAAKOV I. HOMNICK was born in 1927 on the
Lower East Side of Manhattan to his father, Aaron,
who immigrated to the United States as a teenager
from Ukraine, and his mother, Jennie née Glogover,
who was born in the United States and was Torah
observant, although she had not received a formal
Jewish education. His parents, unlike so many of their
peers in those days, chose to give their children a Torah
education and sent him to study at the Rabbi Jacob
Joseph School, where he was influenced by Rabbi
Zeidel Epstein. In his youth he attended Manhattan
Torah Academy (MTA) and in 1943 continued to
Yaakov Homnick (c. 1952) Yeshivat Rabbeinu Yitzchak Elchanan, where he first
courtesy Homnick family studied under Rabbis Shmuel Wolk, Samuel Belkin,

and later under his Rebbe and mentor Rav Joseph
B. Soloveitchik, who, together with R. Moshe Shatzkes, the former Av Beit Din of
Lomza, and R. Mendel Zacks, son-in-law of the Chafetz Chaim, gave him semikha.

In 1945 he began attending lectures by the Rav, which he meticulously
transcribed, in the yeshiva and at the Bernard Revel Graduate School. These
comprehensive notes were the basis for R. Michel Shurkin’s Hararei Kedem on Shabbat,
as well as for the Rav’s commentary on the Guide of the Perplexed, published by Prof.
Lawrence Kaplan, and for other numerous, yet unpublished, projects.

In 1946, upon graduating Yeshiva College, he joined Ha-Shomer ha-Dati where he
was very active, serving as a Rosh Ken on the Lower East Side, working to influence
the youth by instilling in them a love of Torah and Eretz Yisrael.

In 1947, when the Beis Medrash Elyon Yeshiva was established in Spring
Valley, NY, he went to study there with Rabbi Reuven Grozovsky, and was greatly
influenced by Rabbi Shraga Feivel Mendelowitz. In later years, he published a
pamphlet based on his lectures, titled Blossoms of Torah in America.

In 1948, he returned to RIETS to study with the Rav and to complete his
semikha, and in 1952 he married Chana Hammer of Los Angeles, who was one of
the early students of Rebbetzin Vichna Kaplan in Bais Yaakov of Williamsburg.

Shortly after his marriage he was asked by the rabbinicleadership in the United
States to become involved with the newly founded P’eylim, and to travel to
Israel to help establish yeshivot for the children of the newly arrived immigrants.
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The young couple traveled to Eretz Yisrael during the difficult days of the tzena
(austerity), where R. Homnick established a yeshiva in Moshav Taoz for Yemenite
immigrant children.

After their return to the United States, in 1954, R. Homnick was appointed rabbi
in Oak Park, Michigan, where he founded the Young Israel of Oak Woods. He
established it as one of the first suburban Orthodox synagogues in those days,
introducing an artistically designed mehitza, and conducting a wide range of Torah
activities, which included lessons for adults, activities for youth, and founding
a Talmud Torah for the children of the community. By the time he left Oak Park
there was a thriving community, thanks largely to his dedicated work. In 1962
he moved to Philadelphia, where he served as rabbi of Bnei Israel-Halberstam in
Logan, and later of Pennypack Park Jewish Community Center.

In 1972 the Homnicks and their children made Aliya to Israel where he initially
served as the first executive director of Neve Yerushalayim. Upon the election of
R. Betzalel Zolti as Chief Rabbi of Jerusalem, he was called upon to run his office,
where he was instrumental in founding the Mehadrin Kashrut department of the
Jerusalem rabbinate.

In 1979, he was appointed the Rector of the Netherlands Rabbinical Seminary
in Amsterdam, where he instituted a yeshiva-type level of learning and was able
to produce worthy candidates for rabbinical positions in that country, while also
encouraging promising students to pursue higher learning in Torah institutions
in Israel.

A few years later, after returning to Israel, he joined the Ariel Institute as a
fellow researcher in the Complete Rashi Project (Rashi ha-Shalem), where he
remained until his retirement, and participated in the institute’s publishing of
numerous scholarly volumes on the sources of Rashi’s commentary on the Bible.

Upon his retirement he joined a shiur in the Orthodox Union’s Israel Center,
which he attended consistently, and in which he was a driving force for over
twenty years. In addition, he maintained numerous havrutot and was constantly
involved in learning and writing.

In 2020 the Homnicks lost their eldest son Rabbi Yisrael Meir z”l, who was
the menahel ruhani of Yeshivat Yad Aharon in Jerusalem. The son’s tragic passing
greatly affected his father’s wellbeing.

Rabbi Yaakov Homnick passed away on 2 Adar 15782 (February 3, 2022), survived
by his wife Chana; his daughter Mrs. Adina Bulman, wife of R. Shabsi Bulman; his son
R. Akiva Homnick; and many grandchildren and great-grand-children all following
his legacy.

(Biographical information on Rabbi Homnick z”l provided by Rabbi Akiva Homnick.)
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