This monograph is not a work of musar (practical ethics),

but the apology for its publication is the same as that
proferred by most authors of classical musar texts: an attempt

to redress a balance.

It is a truism that Judaism covers the entire gamut of
human existence, from the most esoteric to the most mundane,
ritual and ethics, law and mysticism, tradition and philosophy,
the individual and the community, the sacred and the profane,
the national and the universal, the control of manls basest
the direction eFaN%\Q*v¢9WW o
passions and most abJect concupiscence to/his noblest metaphysical

yearnings, This very variety of concerns and interests lends

itself almost aaturally to an eclecticism of emphasis. Every

individual, movement?fgae will féand some particular note or

strain in this symphony of Rakkk values which it will cherish

over others, Hence, Judaism is happily not a monolith, and

whiiRxikxzaxtainixxixxnntxikinﬁinitniyxpi*ahinxxandx:annntxx

andxnughtxnngxhnxtuzxkndxkuxxnxxuxanxxandxattxpxnxun:axxndx
as

rRakiargy it/damssheve the capacity to respond to the deepest
religious and human strivingsf of every‘t;o and temperament.

At the same time, it would be (and has been) dreadfully
erroneous to conclude that Judaism is whatever one wishes to
make of ig, an infinitely pliable piece of spiritual plastic
which can be twisted, pulled, and pushed at will to fit in

at
with whatever one's preconceived notions happen to be/the time.

Such attempts to fashion a Judaism in one's own image, doing
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violence to its clearly held doctrines in any area and offending
its spirit and intentdon, may be emotionally satisfying, but

they are intellectually dishonest. Judaism possesses enough
variety and heterogengity of emphases to enablé new challenges

and changing orientations to find resonance within its wide scope.,
It can become "modern" and "relevant" -- but within limits

that will prevent its spiritual emasculation and intellectual

falsification.,
~—~————

ﬂThere is a long traditinh in Judaism == from the Talmudim to
l the midrashim, from Saadia to Karo to Azulai, from Yehudah

He=hasid to Yitzhak Abohav# -- that one ought to seek out a

iiz:;:;7mitzvah as the commandment or observance he will cherish
most and "specialize" in, Every indieidual, the great Kabbalist
Isaac Luria had taught, has a barticular letter in the Torah
which forms the "root of his soul," Every Jew has a specific
spiritual locus within Fho rich and variegated heritage of
Judaism, i%hgi no means implies neglect of a Jew's fundamental
obligations to the totalyty of Judaism, and especially his
commitment to the Halakhah, But it does imply that emphases

PNOVLYNRWAS
must be sdught that will respond to %nner spiritualhor

psychological -cmge(\uh .

The Jew, and the teacher and-ingerpreter of Judaism,
must therefore t;ead a narrow path and avoid the pitfalls of,
on the one side, rigidity and the assumption of a frozen structure
that remains supremely impervious to the rhythms and éyrations
of the human spirit, and, on the other, the cavalier hypothesis

Wt
that "Judaism" only reacts, never acts, and that ethnic descent

. S\J“\C\QY\“\.
and folk sentiment alone are sReugh to qualify any opinion

uttered by a Jew as the "position of Judaism,"




I mention these strictures not only because there are
ample illustrations of maskxpmesxkxar. the various attitudes
adumbrated, but because one of the aims of this present work.
is the attempt, however cursory and limited, to pick out and
highlight an emphasis in Jewish life that has suffered from
neglect for some time now. Perhaps just such a renewed
emphasis at this time will help us maintain a balanced perspective

on the nature and contribution of Judaism in these, our

L

Ever since the Emancipation, accu?&urated Jews, anxious

"post=-modern" times.

. A .
to join the stream of Westerngzation and modernization, have
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identified the universal and ethical elements in Judaism as
"essantial" Jydaism, and denigrated the rest as pre-modern or
even primitive cultural phenomena that had outlived their usefulness..
One of the early Reformers, to cite just one example, distinguished
between the national and religious or universal aspects of Judaism,
Samuel Holdheim held that the national content of revelation
was only of temporary obligation, and its oblibatory cﬁaracter
came to an end with the diéappearance of the Jewish state and
nation, which itself was regarded not as a historic cataclysm
but as a divinely ordained means for Israel to teach the truths
of mo%%hesim to the nations of the world. The universal elements
constitdte the permanent/:§:::§22x2: Jewish religion. Only

AURTAN R
they held—troe for Jews of the modern period. This distinction
was an to improve upon a previous dighotomy devised to
justify the nsw paths Reform was taking., That previous efforg,
strongly influenced by Kantian moralésm, was the division of
all Judaism into ceremonial vs. moral laws and observances,
Naturally, the latter gﬁiﬁreferable km and superior to the
former., However, such a bifurcation of revelation could not
explain why Reform still maintained the obligatory daeracter

Avovn A Avisdaliovel

(albeit in[ET;F;;;;;\EEE@hin many instances) of circumcision,
the Sabbath, holidays, prayers, and other such institutions.
Holdheim's analysis saved these observances by declaring them
vehicles of universal truths, while such items as dietary laws’aﬂuk/
prayers for the mk restoration of the Jews to Palestine and
the Messianic kingdom were Weziaxad pronounced‘%afionaf'and AWvs
relegated to the realm of the obsolescent. But the old distinctyon
was not really overcome, and it ;:%332 through the overlay of

the national-universal polarity. If there were indeed religious
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ceremonies which were retained, it was because they served
universal ends, and this in effect meant that they were merely
symbolic vehicles for moral truths valid for all men. The

polarities thus merge: moral=universal, and ceremonial=national,

That this is so may be seen from the third and Rmuxkk fifth
principles as formulated in the Pittsburg Platform which Rex
laid the gro@ndwork for sm much of subsequent Reform thinkings

3. We recognize in the Mosaic legislation a
system of training the Jewish people for
its mission during its national life in
Palestine, and to-day we accept as binding only
its moral laws, xXR and maintain only such
ceremonies as elevate and sanctify our lives,
but reject all such as are not adapted to the
views and habits of modern civilization,

8. We recognize in the modern era of universal
culture of heart and intellect the approaching
of the realization of Israel's great Messianic
hope for the establishgent of the kingdom of
truth, justice, and peace among all men. We
consider ourselves no longer a nation, but
a religious community, and therefore expect
neither a return to Palestine, nor a sacrificial
worship under the sons of Aaron, nor the
restoration of any of the laws concerning the
Jewish state,

These passages are not cited for polemical reasons. Reform

has changed much in the past decades, and one cannot fault

the early American Reformers for failing as prophets. They

were overimpressed by the majority culture -- a weakness shared

by most cognitive minorities -- and genuinely believed that

their contemporaries represented the high point of ke history A\l was
evolving along Darwinian lines, Their zeitqeist confirmed

for them that the era of "truth, justice, and peace" was just

arouyd the corner -- this, before two World Wars, Auschwitz,
Hiroshima, Vietﬁ%m;... and the State of Israel, utterly

ANA vab wnal e
unimagineable and incredible to these happy universaiists, for

Mawe wrvard CESRorpdvev wire avnedMewn v Al YW SV A
Voeones. of WuMrr vaYwaaiay, o v
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whom the demonic and the tragic were dimensions of human existence
in primitive times, safely banished from the domain of the "modern

era of ke universal culture of heart and intellect.”

cQwﬁSWWN
If we cannot criticize them for being false prophets and

dupes of the shallow 6ptimism of the late nineteenth century,

we most certainly Gad criticize them for being spiritually false

to, and intellectually shallow in their conception of, the Jewish

heritage, With all the culdtral, social, and political forces
WX ORI A I ob e SIVEREER G Ywem, dev

that otperated on them, consciously or unconsgiously, they posed

as genuine and authentic teachers and interpreters ogﬁJudaism.

Yet what ;hey taught was no longer Judaism, and the resultg of

their lgétgéswas not interpretation but decimation. Newly aware

of the variegation in (Judaism, they overshot the mark, Bible

criticism, historical criticism, and a cultural Darwinism

convinced them that Judaism was what they said it was, and instead

of what/wae have called an "eclecticism of emphasis" they practiced

an eclecticism of substance. Having observed that Judaism was

not uniform, they concluded that it was omniform, and their labors

well nigh succeeded in making it formless for their successors.,

their
What was lacking in their theology, what occasioned/struc=-

turelessness and led them into the chaos of imposing complete
sub jectivity on Judaism, was the very thing they most despised
in the tradition: Halakhah == Jewish "law" or the Jewish "way."
Without this solid backbone, the rest of the organism became
fotally flabby and incapable of resisting the most oftrageous
distortions foisted upon it. |

So it was that the moral-universal dimension of Judaism

was elevated to the pe realm of the permanent, and the national-
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geremonial was relegated to the backwaters of Jewish history.

~

VLS(\VL
But this truncated Pegu}t, considered by the early Reformers

the abiding essence of Judaism, could not abide very long as
Judaism/. The very identification of the moral as the universal,
whether consciously intended or not, led their followers to

wonder if Jews and Judaism were at all necessary for the success

of this humanistic effort. what, after all, was distinctivdm’thnh
in this ethical corpus that was identified as the Jewiah contribution
to mankind, that needed Jews and that could not be performed

Just as well by enlightened Christians? Indeed, the conclusion

many came to was fiercely logicals give up your Jewishness

and embrace a form of Christianity purged of its irrational

myths, One could thus enter the "outside" human community (in

itself a desider;Lum for many raasons), retain his moral integrity,

Yicamat
and feel no quilt at deserting his peoplenfince, after all, morality

and universalism was what it was all aboutl!

cnYet for all the devastating consequences oF this pdice of
presumption, a contribution of sorts had been made -
a contribution not commensurate with Egh deleterious after=-
eFF:cts, but a contribution none the less. For those who (Woesc 4
ne;azxéd within the tradition, and For whom Halakhah remained
inviolable and inviolate, universal moral concerns assumed

a new and k& healthy significance.

T E————
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The question of influences, direct or indirect, that this
new spiri%of the age had up@bn traditional Jewish thinkers is
a scholarly problem that is not of our concern here. ¥mk But
it is a fact that the latter half oF-tha nineteenth century
saw the growth of movements within Judaism that gave new
prominence to these dimensions, Rabbi Israel Lipkin Salanter
in Lithuania mdlded the Musar movement, with its emphasis on
inwardness, moral reflection, and supererogatory ethical
living, Rabbi Samson Raphael Hirsch in Germany developed his

thesés of the YisrBél-Mensch, and endeavored to demonstrate

the universalism and humanism of the uncompromised Jewish
tradition, ‘Such mobements/xhakhxwhuiixxwikhiuxwhatxixxxaitnd
Rrihadaxxyudaismy were illustartions of the capacity of Judaism
for self-renewal by by allowing different notes, tones, hues,
and shades to be emphasized in response to the changing

needs and consciousness of Jews, without offending the tradition

as a whole or doing violence to any of its parts,




This underscoring o;'the moral and the universalist
’

aspects of Judaism exerted a beneficent and enlightening influence

on Jews, especially as the ghetto walls -broke down and they
emerged from the protective cocoon of anfukxiy insulated and
autonomous Jewish religious community into the maelstrom

of the Western world, It enabled them to confront that woé%
withodt succumbing to it; to encounter it without either

derision or fear, but with inner confidence.

NRxRxXRRRARXyxyxkRigxarerrExRagsxhreaxnukedx
For some time, these new prientations prevailed. In a
strange way, the moral intensity of Musar and the universalism

and &umanism of the Torah-im=Derech=Eretz of Hirsch represented

a form of 'modernization" of that segment of the Jewish community

which chose to remain within the framework of the tradition

as defined, in its outer limits, by the Halakhah. They were

legitimate Jewish responses to the secularization of the UWest,
o \q\t)\\\mA\“

a secularization which looked with ﬁar(greater favor upon

the universal and the moral than upon the particularistic

and the ritual in any and all religions.
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More recently, however, these accents have been muted.
(my references here are, of course, to those who locate themselves -
to some extent, at least, within the Jowish tradition or the
Jewish folk, Assimilationists, whether past or present, have
always used the fund of common concerns that Judaism shares
with the whole human community as an excuse to opt qut.)
Hirschian humanism and universalism could not fare well in
the developing world political condition of the 1930's ?nd
onwards, His optimism was swamped by the oncomingigﬁi;;rwar
and the feeling that an apocalyptic cataclysm was upon us,
Further, the success of Zionism in rallying a majority of
world Jewry to its cause closed the door to any mass acceptanmnce
of the Hirschian outlook == which bore a decidedly antinationalist
stamp, And the intensely religious and ingrown Jewish
communities of Eastern Europe had at best tolerated Hirschian
universal concerns as a kind of necessary evil valid, perhaps,
for the benighted Orthodox Jews of Western and Central Europe,

M Ore vwrense

but not leqitimate for tharJalmudic and Hasidic Jewries of

Eastern Europe.

In the past several years, this tendency towards introversion
has been accelerated, again motivated by both political and
social developments, The various "Radical Zionsist" groups
Ftwishiy ¥ cowavnbReA
notwithstanding, mostAconscientiousPypung Jews have hewse turned

inwards, to Jewish concerns, almost to the exclusion of any

other interests., The new assertiveness of the Black liberation

- movement has induced an ethnic consciousness and pride in

young American Jews not often noticed before. The vocal and
often violent demonstrations of the half-assimilated Jews

for all world causes save the Jewish, and the New Left Jewish
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self-haterd and pro=Arab rhetoric has caused many a religious
and nationalist Jew to recoil with equal force in the opposite
direction, Most important, the Holocaust has tapped the
S Vo CUN (V945 oo
deepest tides running in thepself—awareness of Jews born after
thode dreadful years., They have become aware, as their elders
often have not, that if Jews do not protect Jewish interests,
no one else will, They are critical of theﬁr parents!? generation)
WM WA CY\W\\\\V\L
and they find them guilty oF“passivity in the great democracies
while the six million went to their deaths. Thus, the cadse
of Soviet Jewry is so very much the concern of the young,
and one into which they have invested their most intense
and most idealistic passions, They are, as the psychoanalysts
might say, abreacting the guilt of their parents, and they
wel|
are demonstrating that they have learnedﬂthe lesson of the
past. The shocking reaction of the world community ==
United Nations, United States, Britain, and France =- in
AN WeeKs
the montha\befcre the Six Day War in 1967 galvanized the
ethnic self-consciousness of Jews throughout the world
and reenforced their intuition that Israel is "a people that
dwelleth alone." The world had turned its back on Jews once
again. Perhaps, the unspoken argument ran, it is time for the
world to take care of itself while we tend to our own survival,
So committed Jews nowadays often turn their backs on the
\Mol"\\(/&
world, not out of preference as much as out of a sense of
A Yoy matie \waBwno o b
having earnedAhistory, and the criterion of Jewish self-interest
which understandably ought to come first for Jews , sometimes
e
appears to push all other interests out of the -0f their
attention and interest, It is an attitude that is difficult

to challenge and, considering that so many more young Jews

are sliding into ethnic and religious suicide on the back of
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1nternationalism, the willimewses to challenge this thesis
C/W\S!
qu*te aé&enuated. Somehow, one hopes, the extremes will
cancel each other out and eventually a balanced perspective

will prevail,

The emphasis on morality and character has s;milarly
suffred some reverses, although the causes and consequences
are quite different., Salanter's Musar movement filled a void
in Lithuanian and Russian Jewry that, in a measure, #paralleled
the spiritual contribution of Hasidism to Polish Jewey and the

N s
other Furopaan communities where it quickly prevailed,

ggygggéd a new dimension to Jewish living which had been
exclusively concentrated on Halakhic observance and Talmudic
studies, Its influence was wide-spread and it siﬂgificantly
changed the lives of those who came ur#rxxikx into contact

with it.

Nevertheless, from the very beginning Musar encountereg

duﬁﬁﬁl¥:$ éﬁéﬁé?@?ﬁh amongst the very people to whom it directed

its appeal. Many of the Yeshivot, the great talmudical acadeﬁies

of Lithuania of the latter half of the nineteenth and the

early part of the twentieth century, accepted the Musar

discipline, and devoted time to the study of and meditation

in the texts of Musar.QMSX;f:réaant parsonalitq emerged from

their midst who hecame both teachen and exemplary of the new

advocacy of moral excellence and spiritual inwardness. Yet

many of these Yeshivot became centers of unpnsik—resistance'a“ia'

to the new movement, A number of renowned Talmudists,

who were also men of spiritual eminence, refused to countewance

these new ways == one might also say, in the contemporary
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vernacular,uxx the new "life-style," Such luminaries as &k

Rabbi Hayyim of Volozhin, the father of the Lithuandain Yeshivot;
Rabbi Hayyim Soloveitchik of Brisk, whose new halakhic mothodology'
soon becam; accepted in most of the great Lithuanain academies;
and, in our own days, the renowned sage-saint, Rabbi Abraham

Isaiah Karelitz, known by the name of his talmudic works as

"The Hazon Ish/" == these and many others barely tolerated the =«
intensity with which the Musar movement undertook to remold

both the personality of the Yeshiva student and the curriculum

of the schools themselves, They held that théigg:ht in Musar
was an.illegitmate encroachment on the study of Halakhah. The
study of Torah, the highest value in the hierarchy of Jewish
values, is limited to Halakhic texts and does not include, a's

a general rule, the meditations of Musar and the study of the

various didactic texts that constitute its literature. Furthermore,

as the Hazon Ish taught, Musar could at best reenforce oneb

conscience, but conscience by itself was totally inadequate
without halakhic direction., Musar can provide the passion, but

only Halakhah can give mgn the capacity and the material for

3
ethical decision-making,.* But such ethical direction is in
no way different from any other branch of the Halakhah, neither
in value nor in methodology, and it is far more important to

¥ learn what to do than it is to arouse the will and the passion
to do it. One Aetechs almast o Sviratie canblAenc Yk N
SO I SN SNSRI W\ \eed s per b rveaned -
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Despite this determined opposition from the most eminent
and prestigious Talmudists in the Yeshiva world, Musar continued
and, indeed, produced a creative literature of its own. Yet
it is questionable whether one can say that it has really

W XeRN TanR (TS A oals
succeededrgn the ranks of traditional Jewry, eben amongst
the students of the various Yeshivot in Israel, America, and

England today.

Myl oot e
There are a number of reasons for this gurskxarx—doubt.

First, there i¥s always a danger that the very suggesses

e v ovimens
enyenderadxhy institutionalization which ongendersréts initial
successes causes its eventual decline, System, organization,
and Xakik routine inculcate good habits, but the sq}it and
the entusiasm that support? them beging to wither and deteriorate
when rote and routine set in., Sooner or later, as happens with
all such movements, the formal study of the texts, even the

MA YA vl bhe Pinsive

melancholxﬁsing-song with which Mysar was studéed, and even

the tears of contrition and the painful awareness of ones

existential and ethical shortcomings =- all this beeomes ¥ V(N3 i

RN
habit, convention, ard diévorced from the wellsprings of

beinh avih wast ¢ vr iy we pwvatuns
one's deepest qenslicusness. There is, indeed, no objective
ny
way of determ%pg whether or not the study of ®udx Musar, as
it has been practiced in more contemporary times, has had any
. AN Y AU o
appreciable effect on the moral qualityﬁof those engaged in it.
Second, in most of the schools where Musar was studied,
the accepted attitude towards it was the product of its original
encounter with the antimMusar Halakhists, 0One studied Musar, but

one knew in his heart of hearts that it was of secondary

significance, A superior person did not need'it, and would
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spend his timepin Talmudic research, The purpose of Musar

was conceived of by the Halakhic masters as, in the first

instance,‘ngmotivatgvkﬁtjstudent to study Halakhahj; its

formal study was therefore primarily reserved for the layman

and the ignoramus, not the scholar. 0Only one who isfsick,\

Rabbi Hayyim Soloveitchik&ggid, does he need drastic medication;

for a healthy person, such treatment is dangerous. Similarly,

only when one is spiritually inacapacitated and cannot bring

hims’i@r to study Torah (i.e., Halakhah) does he need the

strong potions of Musar; otherwise, it is best to continue

with the normal regimen of talmudic studies and leave Musar

for emergency situationsF:> Hence, the Yeshiva scholar who,

in later years, bothered with Musar at all, did so with the

knowledge that he was dabbling in §# ﬁwgésantials,aﬂd, Moreover,

the fact that Musar has so much less imbellectually taxing corebrnd
WAk e\ e crviell

than Talmudic study made him Feelpinadequa e if he dwelled on

it for too long.

Finally, the decline of Musar may be traced to radical
changes in the Jewish community at large. When the Jewish
community as such was fairly observant then, even if it was
talmudicélly ignorant, the scholar felt safe in relaxing from
his exclusive concentration on Halakhah and engaging in Musar

in order to round out his religious personality, But as




n
apostasy and assimilation made tramedous inroads into the

Jegiﬁh environment of the Yeshiva scholars, and the appreciaation
almudic
of/scholarship was replaced by a seculerized passion for
"education," usually for vocational and social reasons, the
quite natual reaction of the Yeshivot was to restore balance
to the overall piekw situation by focusing even more fiercely vvproiﬂa
upon purely halafhic studies, Musar was now considered a luxury,
for the danger to Judaism came not from insufficient moral
sensitivity but from a frontal attack on the whole Jewish
enterprise, The fortress must be held at all costs, and one svih wst
the abandonment of
-oftHhe prices was =-=-/the creative immersion in Musar, and even
\(\\'\\I\
the valuation of the moral=-spiritual personality cherished by

the MUsarites.




The moral emphasis—introduced a century ago by R,Israel
Salanter (and paralleled by the humanist-universalist teachings
of the Hirschian school) haéé thus receded in our times, both
axiologically and mmekkarx educationally. Activity on behalf of
the sate of Israel, or Soviet Jewry, or total immersion in
Talmudic studies in a Kollel, or an ethnic pride that expresses
itself in social and political action on behalf of the Jewish
poor and other disadvantaged -- these have become, for various
strata of conscientious young Jews, the major values in their
Jewish lives, Judaism as a factor that leads primarily to
moral sensitivity, to ethical hergism, to character refinement --
these are not doubted, but they no longer seem terribly important.
As a matter of historical fact, therefore, the moral moment
has lost prestige. And in order to restore the proper balance
to full and authentic Jewish existence, the time may be ripe for
a reassertion of the role of character in the context of

Jewish life.

However, the situation is more troubling than that. Honesty
requires the confession that the problem transcends axiology, '
theology, or education, It is not altogether a question of a new
development., More basically, the problem is the whole enterprise
of Judaism on an ongoing basis, There seems to be a permanent
revolution against moral standards and ethical practice., I am
not sgex concerned here with the general deterioration of standards
in the world, but quite specifically with the ethical failures
within the committed Jewish community. For here the problem turns
into an acute embarassment, If Torah and mitzvot cannot inculcate

moral living in a man, what can? And if indeed it cannot and does
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not refine and ennoble one's character, what is its worth that

it should lay claim to our most steadfast loyalties? Moral laxity
arxkekak® by any human being is reprehensible, but when an observant,
believding Jew is morally debased, all of Judaism is brought

into question, This is merely a restatement of the issue of

kiddush hashem and hillul hashem, the sanctification or the

desecration of the divine Name, The tradition teaches that Cod, as
it were, throws in His lot with us, His reputation is either
enhanced or or diminished by those who publicly accept Him.

And this effect that we have upon His dmrskimyxax good name is
determined primarily by our moral conduct, for it is on this

that the (believing) Jew is judged by his peers., God's destiny
rides on the moral deportment of those who presume to speak

on His behalf,

Whether lack of honor is greater amongst observant Jews than among

others, or just the same as theirs, is not'reélly of major conse~

quence. What matters -- enough to shake ows“6wa confidence in el
the value of a Torah 1ife, and to hold dg up to public ridicule =-
obstrvant :

is the fact that~ut are not better than others. Even were we to

grant that social ethics is not more important than halakhic

' performance in the perspective of an integrated Judaism, yet

_cgrta}nly_wé»ought.to expect that a Jew committed to Judaism

should prove superior to others in the quali;y of his human rela-
tions even.és he is superior in the fulfillment of his purely

ritual obligations. That this is not so, or even if it is, the

fact that it is not obvious toxeveryone, is the problem of problems:

the efficacy of the Jewish life in matters of character.




- the Orthodox Jew in Israel.

| Jew also advocate integrity,

=\\-

What are the causes of this ethical failute? I believe y&
W ‘4‘\{\,\/’“\/‘\/\ A ,\N‘!j\fw oz doad P S IVEN pL.Q\r\ WV\"QMV\Q W MV\\QV\,J%‘("'\\ W\,

' the following constitutes at 1east a partial diagnosis:

VN{%E Uﬁ'hnaturalness of a Full JewishAﬁife in the Qontem-
}\ | S W N W N W N N R
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gorarx,ﬂbrld. Whether the Orthodox Jew retreats into a self~-
contained Qhetto or believes in remaining relevant to contemporar?
life and culture, there can be little doubt that he suffers from
an unavoidable split between himself and his larger environment.
Neither tﬁt village limits of Squarétown nor the ideological web
spun by the exponents of‘a "synthesis" of Judaism and Western
culture can disguise this‘fissuré between a normal, normative
Jewish-halakhic existence and the realities of the world in which

AN AWV TS
we live. These realities are so foreign to eur life- style-@s Jews,

. they make demands upon ﬁgkwhich are so alien to the context of

Judaism, that \ Gara left, willy nilly, with the profound fecling

of our differentness, our strangeness, and our inability to sur-

~

vive unless this differentness is preserved. fﬁe are, in other

L !\L
words, in galug. This is certainly true for Jews in America and,

to a lesser extent but at least in some significant measure, for

Now this need for maintaining ouz ow Y

identity by highlighting.ggf differentness results in an imbalance

in Jk? religious life. Since the non-Jew and’ the non-Orthodox

our otherness cannot be achieved in

, this area as easily as it can in the area of strictly religious

actions. Hence, what begins as a sociological necessity soon be=-

comes encrusted as a fact of.Jewish'experience which ostensibly

reflects certain theological iﬁfirmities. 'l
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' ‘_[Qe %rogance of éistinctivene§§. This point in a way |
X | W N W W W S W ¥

resembles the first, except that the first speaks of historical
circumstances, and here I intend the very nature of distinctiveness
as such. There is a quéte ;atural, hunan tendency to glory in
one’s area of prominence. As an instructive analogy, we may cité’
the examples provided for us by the late eighteenth and early
nineteenth century Hasidim and Mitnagdim. The former emphasized
the experiential aspects of religious existence: piety, ecstasy,
feeling. 'fhe latter gave major prominence to the study of the
Torah and, consequently, to the virtues of the intellect. Both
movements discovered that spiritual accomplishments are accom-
;panied by sﬁiritual dangers{‘especially that of arrogance. Thus,
the early Mitnagdic polemicists were quick to point to the
haughtiness of Hasidim who imagined that their achievement of

‘ (Qcﬂw ¥ CommunIn)

deyekut d\ltinau1shed them as closer to God than others. Hasidic
writers -- especially R. Jacob. Joseph of Polonne -- were almost
vitriolic iq their denunciation of Talmudic scholars who so
gloried in their intellectual attainments thag they treated all
the rest of mankind with disdain. But this exposé of the dangers
to character indigenous to spiritual or intéilectual excellence
was more than another weapon in the armory of polemics. The
leaders of both movements acknowledged the existence of these

fovndey v Beo (duwa

problems in their own camps. Thus, the Beal—Shem_Tov hlmselr\{x4@>&MT

(especially in- the Tzavaat ha-Rivash) frequently warnﬁ his followers

against turning superc:iious because they had succeeded in attain-

ing devekut, gnd the leader of the Mitnagdim, R. Hayyim of Volozhin

, Wl
(especially in his Ruah Hayyim), repeatedly remindp his students at
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wue great academy of Volozhin that they must not submit to the

ubiéuitous threat of haughtiness which haunts the scholar at every st

The same problem, mutatis mutandis, affects the Oxthodox

Covea WA\ avs .
NJew today. It is not that we—;¥é“%e1f-conscious of extraordinary

scholarship or that 33 posses§\an unusually rich spiritual life,
A N c\\o\\\ NS Caveamywl

' unfortunateltho-axe blessed w th neither in sufficient measure K w~
~aaésuo—know—*tw~-But'wej;;e'set‘bff from others by 03% observance
of Jewish law, particularly the purely ritual commandments which
are the most obviously "different" aspect of ogr existence. ©Lur

A Qe o (el A\ws S o
Loyalty to the ritual mitzvot often costshue much in terms of

-

convenience, time, effort, social acceptance, money. It is not
easy to be an observant Jew in the second third of twentieth
century America. Owr Shabbat, Kashrut, Tefillin, therefore be-
come for\gxra badge of pride -- and this last wordfzaken by ush\m
in both its commendable and unattractive senses. In return for
QS% selfbsaerifice, 323§33e become something special. Bg'expects
the world to acknowledge this. And if it ddéi?et, wh;C;e in turn
. shall ignore this heinous and indifferent world which is really
undeserving of gﬁ; attentions. From-this sin of arrogance, all
else £lows. Once'g;LQQe superior, it follows that the rest of
the world is inferior, and if so there are two standards of con-
duct, one towards "our kind" and the other towards "the others."
Of course, this-is only an ephemeral, transitory stage, for soon
the circle of "the others" is enlarged to include everyone outside

of myself.
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}* Fhe Beleaguerzd Fortress Psycholosy. The psychological

AT N S N N il Wi Sian W e ma wan e
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ab&ss that}§g£8¥éﬁ§éox:Jews introduce to separate é:?gelves from

all others, and whi¢h to a large extent is responsible for eus
ethical shortcomings (even as it has certain happy consequences
in fortifying our separate identity in a society which seeks to
enforce sameness), is a complicated one that is full of ambiv-
alencies. .We mentioned, above, the factor of arrogance towards
others as a result of our Jewish distinctiveness. But of much
greatér import is an exactly opposite attitude which results in
creating tﬁe very same distance between "us" and "them" and, in
turn, in producing undesirablé: character traits. What I refer
ﬁo is not arrogance but apprehension. Orthodox Jews are a min-
ority within a minority. The terrible attrition to which we have
been subjthéd in modern times has eroded'oqr self-confidence and
aroused within us a hostile defensiveness tgwards the outer
world. Not only have Jews historically beeﬁ tormented by non=
Jews, but Orthodox Jews have been, and are occasionaly at the
present, shabbily treated'by secular and non-conforming Jews. Tﬂé
Orthodox Jew therefore begins to feel hemmed in, attacked, be- h
leaguered. His natural, spontaneous reaction, is to man the ram-
parts and protect his fortress against the inteflopers. This fear
of being overwhelmed, this anger at having our credentials as

o e\ yevel

authentic Jews questioned when we.kaewbwe represent the legitimate

continuity of the people of Torah, this rage at being dismissed as

obsolete, this apprehensiveness about our future in a world and

Tee -
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" way to survive is to protect what we have against everyone else.

~ AT
-

community bﬂfng‘splitzapart by massive centrifugal forces =-- zili

this leaves us with a feeling of loneliness in which our only

It does not matter that this reasoning contains logical or spir-
itual flaws; it is psychologically valid. Our heroic posture
may look ridiculous from the perspective of history, but it is

a fact, and one which is largely respdhsible for the quality of

our conduct towards our fellow men. ly,
LR VA USRS Ww\v’h\ v O v e U o vl WO u\mﬂ‘tAWMt\

A Kailures in our Bducationsl fystem. The typical curri-

- Youhtuor SSANNLAS: b (el tn e Lsencs ok
E\S, 15 Cevrmnw\c L ALSewna o
culum of our Yeshivot,zgaﬂgmﬁgikg—fn—many—ocﬁeélgzzpectsT_is_nn
i@\\b (\'\‘\ \\' .\*\-ﬂ W X
s—afailure—in

es tn the inculcation of ethical values. The subject

matter in gﬁzagbhools only. tangentially concerns character train-
ing. Our E@culties are 1arge1§ manned by people who carry over |
the patronizing attitude towards ethical-stUQies by halakhic

scholars that was already out of date in ninéteenth century East-

ern Europe. the emphases of our schools are two: virtuosity in
intellectual acrobatics and punctillious gbservance of the command=-
ments. Ethical issues are considered too simple for the halakhic
(oo NV DX 6 WOV W 0 )y O sian s, prvnsvsiy {\\Jw&:fr\s; i
intellectual to concern himself with’\and too vague for the ob-
servant Jew to be finicky about. The curricular victim of these
twin enphases is any sul. ject which is neither intellectually
demanding nor easily manageable in practice in terms of specific,

quantifiable acts. Thus, for instance, the inexcusable neglect of

the study of Prophets and.Agada in ﬁ&;;Yeshivot. Any simpleton,

- . .
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we ha;e been taught to ifzel intuitively, can follow Isaian, and
there is not mwuch practical value in.it as regards ritual per-
formance anyway. WhgteVer little is taught of it reduces, gen=
erally, to questions of translation. If the teacher is so in=>
clihed, the teaching of Prophets becomes largely an exercise.in
tracing Verb‘roots and grammatical constructions. If a Rosh" |

(Mrthna v TRlawd) Qovp\nels, ,
Xg§hivahhcondescends to teachhyaui, it frequently becomes a

stimulating -- but ethically unrewarding -- pursuit of subtle
halakhic elements that no one ever suspected lay hidden beneath
an otherwise innocent text.
- Of course, ‘there are reasons why this situation obtains
Yraxf
in our schools. We are still reacting to the noxious attempts
(“ﬂhttﬂ\“ﬁ¢w%\hﬁfs
of the early Maskillim and Reformers to rend asunder the body of
—_—N
Judaism into the ethical and the ritual and to insert a '"versus"
in between them. When these groups opted for the Prophets over

' WA ¥ A\ wvavil v X axeand, Aviadhand Juds
the Talmud,hwe countered by correcting the imbpalance, little sus-

pecting that by so doing we ‘were freezing owrselves in an opposite
imbalance. To the Maskil, everything was Bible; for us, therefore,

the Oral Law is supreme, and our major concern with the Viritten

Law is to discdver in it the themes of the Halakhah. To the Re-

former, ethics is all that counts, except for some public cere-
monies; we, therefore, concentrate on the exclusively ritual and,

what is more, react with disdain to any decorous public ceremonial.
: : WU LR | (A AT o
Now this reaction is an ufderstandable one, and even a . .cowesasct one

i ' v ) _ : ‘ N lbvov\\A
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i, (thus the Pharisees oiten legislaéed lethotzi mi-libban snel

g —

tzedukim, to emphasize their differences with the Saducees) --

C—
-~

provided we later learn to yeturn to the fullness of Jewish life

and experience. Thu§ it happens that the works of the grophets, - i
" mankind's major examples of the Word of God as applied to concrete
historical circumsténces, the realization of the sublimest ethical
values of the Torah, is ignored in the very schoéls dediéated to

their perpetuation.

Such a diagnosis may well leave one with a feeling of futility
about thefefficacy of any méﬁes to improve the sitaution. But such
pessimism is prepature and self-defeating, The task must be undertd ken,

and renewed in each generation. The potential for hillul hashem

is too great to permit the silence and passivity of defeatism,
Certain fundamental psychological attitudes which are the result
of presently intractable social circumstances, cannot be changed
but they can be modified'; and even if not, the very attempt is
in itself a virtue., But one thing can be done =~ to restore the
emphasis on the moral ,ighe ethical, on humap character as grounded
in Jewisé:SSSSE#; and values,

This, theﬁ, is the apology for kkxsx bringing these chapters
to the attention of the public. The times demand it -- aas perhaps

each time does in its own way ==~ in order to preserve the integrity

of the Jewish personality.

This is not a work of Musar, and contains very little of practieal
N\ .
ethical guidance./ Neither psychology nor sojciology will be of mkyer

interest to us here, not even moral philosophy for if\s own sake

in the accepted sense, We shall be speaking not of individual moral
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traits, but of the moral personality in which they are grounded;
not in characteristics but ih character, It is the broadly
based and interrelated set of responses ardxkeRawxikax that will be

1Y
our concern,

SewwA
In the £ipsd chapter we shall briefly touech upon the one

element without which an ideology of character is impossible,
and that iss Freedom. Here we shall intend primarily to stake out
the area of Judaism's claims in its insights in character, in

contrast to the reihning doctrines in contemporary America.

Our :Eggzé‘chapter will attempt to analyze the concept
which, above all others, grants %@ man value in the eyes of
Judaism, This amaky study of the ramx idea of the Image of God
wifl then lead, in Chapter %gé, to the associated concepts of
Likeness of Cod and the Imitation of God.

Then, having explored the theistic bases of Jewish characterology,

we shall proceed to an analysis -- better, exegesis -~ of Maimonides,
and attempt to show how, to a large extent, his typoloqy of
character is based on the viewsffff adumbrated in the previous
chapters, Having presented the characterology of a leading

medieval Jewish philosopher of the rationalist school, we shall

then outline the major insights of R.Shneour Zalman of Ladi,

. SWENTW A
founder of the HaBaD school in Hasidism, on our theme, Thekfinal
chapter will then present the véews of a strict rabbinic

R.Abraham Isaiah Karelitz (The Hpzon Ish),
Halakhist,/opposed both to Haddism and Musar, and his conception

of moral character in the context of Judaism.

I have no illusions about the ability of any book to change

great tides, Experience has taught me that books == at any rate,{Ww. gnes
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I have written so far -- create no wavesj I shall be thankful
. f\\v\
if this l1ittle volume can initiate at least one }ftege ripple
in the soul of one reader, Then, at least for a fleeting moment,
this essay in Jewish character will have had some effect in
S
convincim?ﬂgk}§¥§der that Judaism is richer than he thought it

was .

R.Israel Lipkin Salanter, founder of the Mugar school,

once said that it is wotth preaching Mysar -- even if only one

person listens, even if that one person is himslef, and even if

't\f\ﬁ t \\\"‘7‘

its only consequence is that he prays the evening servicehwith

a bit more feeling and sincerityy ﬁWPhN\'UfV’l'
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)¥See references in R,Reuven Marqo iot's Mekor Hessed, to Se
OHasidim Mosad Harav Kook ed;19803, p.SAUTZv_ .

A *For an account of this controversy on zn ideological and
theological plane, see my The Study of_ Torah Lishmah (Torah for
its Own Sake) in the Works fAf of Rabbi Hayyim of Valozhin and His
Contemporaries (Hebrew, Mosad Harav Kook, Jerusalem:1972) chap. 1xe
A fictionalized account of the encounter between a man of Musar and

the Hazon Ish may be found in Hayyim Grade's Tzemach Atlas, in
the original Yiddish or in the Hebrew translation,

. - -
| See Hazon Ish al Invanei Emunah Bitahon Ve'od (Jerusalemz1954)chap iii

Y *fFor refeﬁﬁces, see my bool on Torah Lishmah, mentioned gf-cd;,
previcuady, p.203, ne. 95,96,




