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Pahad Yitzhak:
A Joyful Song of Affirmation’

By: YAAKOV ELMAN

In his own lifetime Rav Yitzhak Hutner "7 (1906—1980) was considered
something of a paradox and he was certainly an anomaly; he was a Lithu-
anian rosh yeshiva who in his personal life, at least in his later years,
adopted hasidic garb. But he was an anomaly and paradox in a number of
other ways. Known as the “Varshaver 7Z/uy” even in his youth, and a mas-
terful Jamdan at a relatively young age, he published his first sefer with the
approbations of the Gedolei Hador at age 26. At the same time he was
also a poet and master of prose, an original thinker who produced a the-
ological/psychological system that incorporates elements of many strands
of Jewish thought, enriched with insights both from his own preternatural
understanding of human nature and behavior, and from that of other
sources. Perhaps most of all, he was a consummate educator, who quickly
assessed the capabilities and the needs of his students, and nurtured them.

As an educator, he enlivened his yeshiva, Yeshiva Rabbenu Chaim
Betlin, by introducing Hasidic/Musar elements into it, with discourses
(ma’amarin) along the lines of a hasidic #sh or farbrengen, and significantly,
reminiscent of those of Slobodka, discoutses that were devoted to matters
of “laws of dispositions and the duties of the heart” (MM My7 M%7
M223%7) and interspersed with nzggunim. This style of presentation was typ-
ical of the Hasidic courts of his youth, but of Slobodka as well—a yeshiva
in which Rav Hutner spent eight formative years, from age 15 onward.
His discourses were eventually edited and collected into the volumes of
his magnum opus, Pahad Yitzhak (1964—1982). Aside from an eatly, youthful

I A different version of this paper was first presented at the Orthodox Forum
2015 on March 16, 2015. My thanks go to Rabbis Kenneth Hain and Shlomo
Zuckier for inviting my participation and permitting me to publish this version,
to Rabbi Joel Wolowelsky for suggesting its publication in Hakirah, to Rabbi
Asher Benzion Buchman for encouraging me to do so, and to Mr. Heshey
Zelcer with the staff of Hakirah for their professionalism and patience.

Yaakov Elman, a long-time resident of Flatbush, is Herbert S. and Naomi
Denenberg Professor of Talmudic Studies at Yeshiva University. He has
authored or edited eight volumes, and dozens of articles on Jewish Biblical
exegesis, intellectual history and hasidic thought.
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work, Torat ha-Nazir, these volumes remain, more than thirty years after
his passing, his major legacy, one that is still as unique today as it was in
his own time.

However, perhaps the most remarkable—and paradoxical—aspect of
his work is that he dealt with very modern philosophical problems, em-
ploying his own terminology. In order to express the essence of these
concerns in language that would be accessible to a non-hasidic yeshiva
audience, Rav Hutner created a nomenclature uniquely his own, often
based on references from the Siddur or Hazal. But once the existential—
and existentialist—referents are made clear, his work becomes a compel-
ling narrative of the encounter of a twentieth-century “prince of Torah”
with the modern wotld and its concerns, concerns that continue, and in-
deed, have only intensified, in the generation that has passed since their
publication. Rav Hutner sounded the eternal verities of a G-d-created To-
rah in the workings of G-d’s other creation, the human psyche. And thus
within the pages of Pajad Yitzhak one will find disquisitions on the differ-
ence between the psychologies of generalists versus specialists, the ten-
sions of the individual within human society, other problems of identity
and personality, of change and renewal, the problem of mortality and
other aspects of the human condition, and much more. It is this attention
to the existential side of Jewish thought that makes for such compelling
reading.

Steven Schwartzchild’s pioneering study—about which Rav Hutner
himself expressed approval—pointed to the sources of his thought in Slo-
bodka Musar,? jasidut, and modern philosophy; Hillel Goldberg, in line
with his own interests, emphasized the Musar aspect. The three most re-
cent studies of Papad Yitzhak in Hebrew emphasize the parallels in mod-
ern philosophy, with Nietzsche, Rosenzweig, Heidegger and Levinas
prominent among the moderns. Naturally, Rav Nathan Zvi Finkel, the
“Elder of Slobodka,” is mentioned as well. In contrast, the influence of
Reb Zadok ha-Kohen of Lublin, which Schwartzchild pointed out, has
been somewhat stinted.? But it is clear that the wine of hasidic thought
was poured into the methodological containers of Brisk.

2 One of the many desiderata in regard to the study of Papad Yitzhak is a compar-
ison of its thought with that of the Alter of Slobodka, Rav Nathan Zvi Finkel’s
Or ba-Tzafun.

3 However, though Reb Zadok is mentioned only nine times in Kasirer’s disser-
tation, his concern with the hasidic roots of Papad Yitzhak is manifest through-
out.
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The existential aspects of Rav Hutner’s work have been duly noted
by Steven S. Schwarzchild, Hillel Goldberg, and, more recently, Tsippi
Abrahamov* and Shmuel Vigoda.> And in 2009 Shlomo Kasirer submit-
ted a dissertation on Rav Hutner’s philosophy of repentance to the Jewish
Philosophy Department of Bar Ilan University.® However, with the ex-
ception of Goldberg, who himself has written a valuable dissertation on
Rav Yisrael Salanter,” the handful of articles (and the one dissertation) that
have appeared have been written by professionals in the field of modern
philosophy, and this perhaps gives a certain overly “academic” tinge to
the analysis.®

4 Tsippi Abrahamov, “Ma’avaq be-Yetser ha-Ra’ o Hedvat Yetsirahr: Al Ra’ayon
ha-Teshuvah be-Mishnat ha-Rav Yitzhak Hutner,” Da’at 44 (5760), pp. 95-122.
5 Shmuel Vigoda, “Be-Havlei ha-Zeman: Ha-Adam veha-Zeman be-Haguto shel
ha-Rav Yitzhak Hutner,” in Binyamin Ish-Shalom, ed., Be-Darkbei Shalon: ly-
yunim be-Hagut Yebudit Mugashim le-Shalom Rosenberg, Jerusalem: Beit Morasha of
Jerusalem Press, 2007, pp. 399—427. For scans of these articles, and much more
over the years, my thanks go to Mr. Zvi Erenyi of Gottesman Library, who has
facilitated my research in this and many other endeavors for more than a quar-
ter-century.
¢ Shlomo Kasirer, “Ha-Teshuva be-Haguto shel ha-Rav Yitzhak Hutner: Al Reqa’
Meqorotav ba-Hasidut, bi-Tenu’at ha-Musar uve-Hagut ha-Me’ah ha-Estim,”
Ramat Gan: Bar Ilan University, Kislev, 5769. My thanks go to my former stu-
dent Rabbi Dovid Bashevkin for alerting me to Kasirer’s work and supplying
me with a copy.
7 Israel Salanter, Text, Structure, Idea: The Ethics and Theology of an Early Psychologist of
the Unconscious, New York: Ktav, 1982. His Between Berlin and Slobodka: Jewish Tran-
sition Figures from Eastern Eurgpe, Hoboken: Ktav, 1989 is also of importance in
this context. More recently, another unpublished academic work has come to
my attention, and here I wish to tender my thanks to Prof. Jonathan Meir of
Ben Gurion University, to Mr. Menachem Butler of New York, and to Mr. Alon
Shalev himself, for providing me with a copy of his masters’ thesis, presented in
2013, “Qavim Merkaziyyim li-Demuto ule-Haguto shel ha-Rav Yitzhak Hutner
al pi Sifrei Pahad Yitzhak,” presented Elul 5773. Prof. Meir informs me that Mr.
Shalev is now working with Prof. Benjamin Brown of Hebrew University; I have
no doubt that the dissertation that Mr. Shalev will produce under Prof. Brown’s
direction will add substantially to our understanding of Pabad Yitzhak.
Again, there are two exceptions: See also the adaptation/translations of Rabbi
Pinchas Stolper, Purin in a New Light: Mystery, Grandeur and Depth, Lakewood, NJ:
David Dov Publications, 2003, Chanukalh in a New Light: Grandeur, Heroism and
Depth, Lakewood, NJ: David Dov Foundation, 2005, and Shabbos in a New Light:
Magesty, Mystery, Meaning, Lakewood, NJ: David Dov Foundation, 2009, and
Leibel Rutta, Reshimot Lev: Pesah, Sukkot, Hanukah, Purim, Brooklyn, 1997, 2000
(2 volumes). Rabbi Rutta himself, of course, would not claim to have analyzed
the thought of Pajpad Yitzhak, but his references, and especially those of A.H.,
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The wortld of Pahad Yitzhak is a joyful one: a dynamic world filled with
creativity, renewal and innovation, one that celebrates the products of the
individual and the individual human mind at its creative best, that is, in
the study of G-d’s Torah. It is also a world that does not denigrate the use
of those intellectual tools when employed to enhance human life. Nor are
those tools limited to rational discourse and logic; intuition and emotional
engagement, and in particular the pleasures that accompany them, are es-
sential parts of Talmud Torah. In short, it is the world of Slobodka but
with a Hutnerian flavor, a world that proclaims not only the greatness of
G-d, but also the greatness of His Creation, and, in particular, the summit
of that Creation, humankind. It is thus a wotld in which the individual
can—and must—contribute something of his or her own unique selthood,
for that is what we were created for.

It is also a world of poetic beauty and metaphor: the Maharal does
not teach us, he “implants” knowledge in us; the GRA does not instruct,
we “discover the pearl hidden beneath his words.” These metaphors are
not mere literary flourishes, but reflect Rav Hutnet’s inner world, a world
that he wishes to share with us. It is a world mysterious but knowable; the
controlling metaphors reveal the inner workings of the world and of the
human mind and psyche. It is a world of parallels and analogies, analogies
that connect the parallels, a world of macrocosm and microcosm. It is
also a world of paradox, and those too must be reconciled; a world of din,
but a world of jesed. The metaphor of implanting reflects the Maharal’s
own view of the world, which is a world of potential that must be actual-
ized by humans, as a plant grows from a seed. The world is mysterious,
but can be understood, and, once understood, will be seen for all its
beauty, as is the pearl. That is one of the sources of the dynamism of the
Maharal’s system, and that same dynamism characterizes the wotld of Rav
Hutner.

scattered throughout, give us an insight into the view of Papad Yitzhak by those
not alert to its hasidic antecedents. See also the popular articles of Rabbi Yaakov
Feitman, a close #almid, especially his profile in Mishpacha 338, November 24,
2010, and that of Matis Greenblatt, “Rabbi Yitzchak Hutner: The Vision Before
His Eyes” in Jewish Action, summer 5761/2001, pp. 1-7. I might also mention
an excellent article of that type by Yeshaya Steinberger in Musaf “Shabba?> of
Magor Rishon, November 26, 2010.

Last but hardly least, let me note the wa’amarim by Rav Hutner’s falmid and son-
in-law, Rav Yonatan D. David, in a volume entitled Quntres Pesah, which contin-
ues the thought of Pahad Yitzhak in the same style as the original, and often takes
Papad Yitzhak as its point of departure, but, as we might expect, does not analyze
his father-in-law’s work from an “outside” perspective.
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From the Maharal and from Reb Zadok ha-Kohen of Lublin he took
not only that controlling metaphor, but a number of important exegetical
principles by which he could transfer knowledge gained from one world
to another; from the wotld outside to the world inside; from the Torah to
the world and to the human psyche; from society to the individual and
from the individual to society. Israel and the Torah are one, a principle he
would have learned from Reb Zadok but also from the Alter of Slobodka;
and from pasidut and Kabbalah: G-d made things parallel (“one opposite
the other”), the world is a Book of Revelation, one of G-d's Two Books,
each of which is a commentary on the other. Again, the dynamism inheres
in the search for truth, which must be uncovered; thus it was from Crea-
tion, where first there was darkness before light was created, enslavement
preceded the liberation of the Exodus, and for us, both as individuals and
as societies, confusion and error pave the way for true understanding.

I

This view of humankind, its purpose, history and future is built on a num-
ber of bundled concepts: individualism, autonomy, creativity, all of which
foster innovation and renewal. In an earlier article, I traced the role of
autonomy within this conception of humankind, which Rav Hutner roots
in the statement of Rabbenu Yonah that “truth is one of the foundations
of the soul.” That truth cannot be denied, but must also conform to G-
d’s Torah; the occasional tension between them fuels the creativity that in
turn enables the renewal of both the individual (as in repentance) and of
soclety. In this article I will concentrate (though not exclusively) on the
means of attaining that renewal. Before I do, however, let me point to one

9 See Papad Yitzhak Rosh Hashanah 15.6-7, and my “Autonomy and Its Discon-
tents: A Meditation on Papad Yitzhak,” Tradition 42 (2014), pp. 7-40, especially
pp- 25-27; see also Rabbenu Yonah, Sha'arei Teshuvah 3.184. 1 would like to stress
here what I did not in that article: this striving for the truth of the soul mitrors
the search for authenticity of Przysucha and Kotzk; see Michael Rosen, The Quest
Sfor Authenticity: The Thought of Reb Simbal Bunim, Jerusalem/New York, 2008, p.
16. Rav Hutner’s maternal uncle was a Kotzker. Second, at least part of the
solution of the problem of the grant of human free-will and autonomy and the
consequent violation of the Divine Will is to be found in the Izbica doctrine that
“all is in the hands of Heaven,” znciuding “the fear of Heaven,” that is free-will;
see Ma'amarei Pahad Yitzhak Sukkot 99.16—18, and Joseph Weiss, “A Late Jewish
Utopia of Religious Freedom,” in Joseph Weiss, Studies in Eastern Enropean Jewish
Mysticism & Hasidism, ed. by David Goldstein, London: Littman Library of Jew-
ish Civilization, 1997, pp. 209-248 and Morris M. Faierstein, A/ Is in the Hands
of Heaven: The Teachings of Rabbi Mordechai Joseph Leiner of Igbica, Hoboken: Ktav,
1989.
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of the hallmarks of Pabad Yitzhak: its insistence that truth is defined by its
reflecting reality, a point to which we will return below. Here is Rav Hut-

ner’s discussion of the meaning of truth from Papad Yitzhak, Quntras Bir-
kat Avot (Sukkot, 5713), 15.2 (Shabbat/Sukkot volume, pp. 198-199).

QTR YW NV MIROENT 1Y OR QTR YW INYTY 17 MOMNN 721971 AR,
IR QTR W INVT2 MIROXNAT 1Y OR DA NVT T 000 ,NIN0EAY 2RNN
TIN2 N7 W aNMPYWhRwT Y0 YT IR IPW NYT 700, NINCEAY 2ORNN
,INPENT DY NI MINRAT 1 NHYDI RO 922 RNPN2 RO IR NIROXNT
NYTIWI .NYYDIT MIRXAT OV NOIDT MIRYXAT DR NIWPn X7 77 1IN
VT 9w NINCEAT X QY 32°RN7A NPYIDT NMIREATY 170 ,NNR DY RO
NPYIDT MIRXAT OY 727001 D20NN NOYOIT NROXNM 190 R Y IR
XYY O°RNN K NYTI 50 MIROAM 08 ,1°Y0I1 NYT R NYTIWD 990
L7712 7970 DY 0T Y NOYDIT MINOXAT ,NWIWE PIN03 T 0 ,NIRONNA

....I23ID7 MINNAT QXY oY MANTIA A2 PRa

2...Truth and its reverse relate to a person’s intellect. If the image
(%) of reality in the mind (N¥7) conforms to reality, this then is a
true opinion (NMR NY7); if the image of reality in the mind of a person
does not conform to reality, this is then a false opinion (W NVT) or
a mistaken one (M"Y N¥7). The “enchaining” (IM?WNw) of the
mind (NV77) within reality comes in three forms (lit., “cases”). [Ei-
ther] it is acted on by reality, [o1] it acts upon reality, and in this guise
connects the reality that acts with the reality that is acted upon. When
the opinion is a true opinion, that is, the reality that acts conforms
to the image of the mind, then the connection is good, and the reality
that is acted upon is connected and overlaps with the reality that acts
upon |[it]. And in reverse, when the opinion is a mistaken one, and
the image of reality in the mind does not conform to the essential
reality (NWR°XM7 OXY), this then constitutes a breaking of the chain,
and the reality that is worked upon by the mind is isolated, without
a connection (MANT17) with the essential reality that works [upon the
mind].

By stressing the importance of the correspondence of an intellectual
apprehension of the world with reality in assessing the truth of that ap-
prehension even in regard to Divine promises, as evidenced by his con-
cern with the problem of theodicy,!” Rav Hutner is valorizing a modern,
scientific approach to understanding that reality. Lest anyone suspect that
Rav Hutner is proposing a “double truth” theory, note that in Ma amarei

10 See n. 18 below, and the text it covers.
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Papad Yitzhak on Sukkot, both aspects of truth are juxtaposed in succes-
sive paragraphs of wa’amar 65, paragraphs 3 and 4. Truth must conform
both to the truth in one’s soul azd to outer reality. Ultimately, one’s per-
sonal truth must correspond to the outer truth as well, but it must be
remembered that this outer truth is also the truth of the Creator of that
outer world, and thus the truth of the Torah.

To return to our discussion of the system as a whole, let us begin with
the individual, for he stands at the center of Creation. In a revealing com-
ment in Ma'amarei Pahad Yitzhak on Sukkot (99.15), Rav Hutner trans-
forms a common staple of medieval philosophical and kabbalistic thought
into an important observation on the individual and his place in the world:

R 2WAW 17 1121 20,7779 . "UR 29 R QTRA" TR T,
(OR7) "2YPoW" ROX PR DWW ,0TRT RIT IRI2T NAWAA 190 1T TR
252pn 1P 12 KXW 2% DA RYXAIW 1 90 07X 2w 1rwh gvapna

....O7R7 NP2

There is a well-known expression: “Man is a microcosm (‘small
wortld’), [that is, his Gestalt reflects the world of which he is part].”1!
It is preferable, and more correct to say that the world is a macro-
cosm [‘large man’, i.e., a reflection of man’s Gesza/f]. Man is the center
of the intent of Creation; the world is nothing more than a “mirror”
that is parallel to the character and concerns (P11¥) of a human be-
ing: all that exists in the world must find a parallel line within the
Gestalt of man....

Rav Hutner once commented that if his mind were to be compared
to a building, the first floor would be the influence of the Alter of Slo-
bodka and the top floor would be that of Rav Kook.!? We may add that
the basement would be the thought of that strand of Polish jasidut repre-
sented by his maternal uncle, who was a Kotzker Hasid, and the sub-
basement would be the thought of the Maharal mi-Prague, who had such
a great influence on Hasidic thought early and late, and on Rav Kook as
well. Elsewhere I hope to trace these connections and assess them; here I
only mention them.

1 This is of course more than a “well-known expression”; it belongs to that neb-

ulous realm shared by medieval philosophy and Kabbalah, and may indeed refer
to the structure of the upper worlds; for a parallel in the writings of the Maharal,
see Yoram Yakobson, “Tzelem Elokim u-Ma’amado ke-Meqor Ra’ato shel
Adam lefi ha-Maharal mi-Prague,” Daat 19 (5747), p. 103-136, esp. pp. 106-
107, 114.

12 See the remembrances of Rav Z.Y. Netiyah, “Shemesh u-Ma’or,” Bi-Sedeh ha-
Re’iyab, Kefar Habad, 5651, pp. 419—438.
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But there is no contradiction between these soutrces on this mattet:
from the Maharal to Peshischa (Przysucha), Kotzk, Izhbitz (Izbica), and
Reb Zadok of Lublin, the status of the individual and his role in creation
are stressed and celebrated. Nor should this be a surprise: all these sources
are rooted in Hazal, in this case a plangent Mishnah, Sanhedrin 4:5.

2157 YOV 7Y DRI TR W1 TARNT 2OW 770 7O QTR K12l
129X 21377 1OV T9YR RIWOM DX WHI 0°pnn 931 RN 09 TR 197K
TPARD D173 RAX 177200 QIR AR ROW NPT 29w 01001 RO 2D 0P
T2 WITPA YW INTA TR 2w DMWY 71277 DR PR 1T R
391 79mY AT AT PANT 19991 AR MM MIYavK R0 YW DTRY NI
TR IAR PRI NWRIT QIR DW MM 27X 92 YAu X7 N2 WP 0°9917

....07W7 R121°9°2w1 M7 20 TR TAR 7D 72°07 1700 T

Man was created singular in order to teach you that whoever destroys
a single Jewish soul Scripture considers it as though he destroyed the
whole world, and whoever preserves a single Jewish soul Scripture
considers it as though he had preserved a whole world. Moreover,
[he was created singular] for the sake of peace among men, that one
might not say to his fellow: My father was greater than yours, and
that the heretic might not say: There are many ruling powers in
heaven; again, to proclaim the greatness of the Holy One, blessed be
He, for if a man strikes many coins from one mold, they all resemble
one another, but the supreme King of kings, the Holy One, blessed
be He, fashioned every man in the stamp of the First Man, and yet
not one of them resembles his fellow. Therefore every single person
is obliged to say: The world was created for my sake.

While this rabbinic statement is found already in mSanh 4:5 and thus
some discussion is found in the commentaries, it appears three times in
the works of Reb Zadok.!3 However, as we shall see, Rav Hutner devel-
oped the idea in a different direction, one with an existential quality that
perhaps owes something to the Zeigeist of the twentieth century, and
whose development is facilitated by a “Brisker” analytic approach, but
also by the Maharal’s dialectal approach. Pajad Yitzhak may be seen as an
application of the Brisker system of analysis to questions of Jewish theol-
ogy and human psychology, not only in a descriptive sense but also in a

13 Peri Zaddiq Shemot, Sheqalim 1, Peri Zaddig Devarim, Rosh Hodesh Elul 1, and
Sibat Mal'akbei ha-Shatet, ch. 3, p. 38a; see also Tzidgat ha-Tzaddig, n. 154, p. 51b,
regarding the requirement for a person to have faith in himself, and see my “Au-
tonomy and Its Discontents, p. 15, n. 32 and text. It also appears in mwa amarim
written by students of the Alter of Slobodka, see Or ha-13afun, Betreshit, Jerusa-
lem: Haskel, 5719, p. 13 (in “Zeh Sefer Toldot Adam”).
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generative one. Rav Hutner expects to find—and often does—a binary dy-
namic within human and human-divine interaction that this dynamic as-
sumes such large a role in his work. In this case, note that the individuality
of the human being is not only an observed fact, but one that has a “faith-
tul [Torah] source” (magqor ne'eman). Individualism alone can be destruc-
tive, and therefore requires a Torah source to give it validity. Having
found one, he goes on to delineate the practical consequences of this bi-
ological fact.
Here, first, is Reb Zadok, from Sihat Mal'akbe: ha-Sharet, chapter 3:

INT2 TNRD RIT TN WITRPA RI2W A2 20 (2 TV NAWw) 1072 1T 990 D
"awa Mm% 21 IR R 75 (X "D PATII0) 130T 2N TXD oM
n"1) ow 1 9°awa KR 8121 KD 1710 0721w 75 (211) N197221 29w K1)
D7) W2 AR DTN PRY X207 IR XIT DN 1wnwh 1R 92 X1 (R
DOIW AW KD N2 0T 707 10RY P20 Y91 770ah 12T mwy 10 0 0on
17D 92 YW M VT AR 2°007X 2NPW 113732 TN R PW 9
QWX N°12N WAYSY WRWNAY 012 DY . WORwD arR? K17 T 09
NP NY1an wawe XY

MY IR ST WIAWN HWA 7T WARN 129K 1AM 11D R 717 WIWa 0
2PN M RIT XA YIINAT 12 12 PR INEPI DY 10 PRY an 232000
Qw2 2°WON1 “N721 21IM NN 477 TIAM SYYENAT MM 517 190w
NPT IR MPIAY IR MBH91 .10 03 WHI2 MY I¥IaN 11¥A 120
1NN RY OR M1 X WP KD M NAWRM W7 191 2Y1INT 10 a0 U
SN 12 FIPW PWOI [IT 0% a1wha1 BN 992 RIpI TR

IV RITT WA 200 DY 1203 WRI 2PRINT W 100 DI 79K RYPO
12 NA2WI TNEY 91 0 N°1aNa ARMAT 72000 1722 WK ARMAT TN
MTY 2192 TR VI 12 RIT XTI 797 MR 737 RITT QWAT 0T OV R
D72 2AMITY NPWRT 10 22IMIT 29772 17 TR PPRY .aWAT DA
DNYAT DN MR 97T DONAIXY AR AT AP P DPwRa
909 WOw OnINA 29727 191 LA9R2 KXY 0107 000 VHVAT MM IR
DY VT IR LDPAYAT VAT 07 NXR YT TATH IV 2130 1A
o9 NIDLXAT MY T2 WP MO 2wnanwnd ' DR R0 197 102
MXOP2 5" 97272 RXANW 3] 70T WK IV OR MWD nnbwi?
1717 R 90 072 T PRA YAV N30 90 S1Ya TIRD NRYDM Yaud nnona
mMTI02 oNY> 7 o7 DY 3T WT AR NPYap NINOn omwaTn Cnaa onvn
:[ANR DIPR2 IHER IRANIW 131 PRI 77707 IR0

For we have an important rule: “Everything that the Holy One,
blessed be He, created He created for a purpose” (Shab 77b), and it
was all created [to fulfill] human needs, as we learn: “Everyone must
say: “The world was created for my sake™ (Sanh 37a), and “the entire
wortld was created for this one” (Ber 6b), and thete too: “and He
created all these to serve me” (ibid., 58a). This can also be under-
stood by logical deduction, for a wise human artisan does not make
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any [feature of his manufacture] in vain and for no purpose, and if
one were sufficient he would not make two [of the part when only
one was necessary for the item’s functioning]. All the more so in
relation to the Creator, may His Name be blessed, it is necessary [to
suppose] that each and every one [of His creations] is needed, and
the Creator recognizes the function (lit., “need”) of each and every
individual—and the need for some particular purpose [that he
serves]. And you must [understand] that the utility of one material
being is not the same as another though similar one.

And the [essential] utility is a spiritual one, as though you would say,
for example, that the quality of a circle or oval to roll is not the same
as that of a geometrical figure with angles, which has no power to
move on its own, but rather rests on the place it falls. [Similarly,] the
powers of that which rolls or that which remains put are, [so to
speak,| spiritual powers that cannot be apprehended by material be-
ings, for, behold, we have found powers of movement and rest in
the soul as well. In general, created beings are “oval” or “round” and
have the power of motion (in the soul and in the thought of the mind
as well)—they do not rest until death, as our Sages, may their
memory be blessed, have put it in their euphemism [regarding death]:
“his soul rested”—that [the deceased] acquired the power of rest.
And in similar fashion in regard to differences among beings, when
we observe the nature of these differences in terms of their function
in Creation, that is, whose utility was required by their creation in
such and such a form, in order to fulfill some material function, that
individual is required for a specific function; that is, the required
power (717171 1) exists by itself, independent of materiality N?112)
(owan. And there is no need to emphasize that the same applies to
spiritual differences as we may draw an analogy to things that are
inanimate and plants in terms of nurture and growth, and, again, in
regard to the differences between the quality of their nurture, their
liveliness and other powers of living beings [that contribute] to their
life, and similar matters, and animals and other animate beings; [we
may say the same in regard to] the individual powers and needs of
each, as is known to some extent to those versed in the natural sci-
ences. Their Creator [of course] knows [these matters] completely,
and the sages of Truth, may their memory be blessed, those who
have divine inspiration in regard to matters that relate to the perfec-
tion of their souls [in the matter| for which they were created. [As
you will find in the words of Hazal a wondrous knowledge of natural
science that astonishes those versed in such matters—how do they
know such things, since they never studied natural sciences in their
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study halls, but they knew such things by their knowledge of the se-
crets of Creation, [as is written,] “G-d’s secret is for those who fear
him” (Ps 25:14), as has been explained by us elsewhere].

Thus, each person has a function in G-d’s Creation simply by being
born; as Reb Zadok notes in Tidgat ha-Taddig 154, everyone must be-
lieve in oneself, just as one must believe in G-d. However, Pahad Yitzhak
introduces a new element: the centrality of the individual human being is
contrasted with another aspect of the human condition—the world con-
tinues on its own way even after we pass from it, as Rav Hutner explains
in Papad Yitzhak Shavuot 21.4.

12872 X712 .07 K121 °972w1a" MY IR D210 QTR DU IMTT...T
77173 ,"'09W K121 9972wa"w T 7197 09,1008 VWA PWRIT TR v
7T 0V 19D 7"apa YRY I INRY DAR M wo-Xivn 9o2 17199
2Y RIR OTRY 19 7IR2 AKX ,"09W X121 []2awa"w w3197 0 ,an0n vy
DX N0 N°RII 30 DYDIT ,0°7127 DW aUWwoa KW 110312 3700y 0T
AARY O3 ,TAWY 0P IRWI 2w N "W K121 Yawa" Hw a0
TR RO ANOMAA-NTTA MOW LA1NRT TN PO QTR YW N N
--,X1-P7 X7 Q10-PM ,N2IAT DYOIT RO NINT LTA0TRI... ,RP02) R7ayT
*awa" 3 77570 DR W12 NPATR QTRT KT WM AT IR TINN P

"o R0

4....Man’s individuality obligates him to say: “the world was created
for my sake.” And certainly in first Adam’s situation when he was
created [before death was decreed against him], this recognition was
revealed in all its stark simplicity (MY Wd-XY21). But after the Holy
One, Blessed Be He, placed His hand on him and diminished him,
and death was decreed against him, this recognition that “the world
was created for my sake” comes only through withstanding the trial
[of realizing that death contradicts this recognition|. For in the plain
sense of things, the appearance of death seems to contradict the
recognition that “the wotld was created for my sake,” since the world
continues to exist even after a person’s death and passing from the
world. And it is only through the faith that the decree of death will
be annulled [at the Resurrection of the Dead]..., and [that], indeed,
death is a temporary phenomenon, and the measure of life is an eter-
nal measure—only through this faith is a man prepared to enliven in
his soul the recognition that “the world was created for my sake.”

Please note: “Man’s individuality (yebzduto) obligates him (mebayyev oto)
to say: ‘the world was created for my sake.”” Man’s singularity ob/igates him;
his individuality is not merely acknowledged or tolerated, but becomes a
positive value. By his use of halakhic language—the language of obligation,
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Rav Hutner signals Halakhah’s approval of man’s individual nature. More-
over, in 21:3 he asserts that the difference between human society and
groups of animals (flocks, herds, and species) is precisely Man’s individu-
ality.
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Both the aspect of individuality and that of the collectivity are rooted
in the introduction (W17°1) of this facet of individuality [promul-
gated] with the creation of Adam. Without this individuality, there is
no “individuality” (717°), nor any “collective society” (T7°X), but ra-
ther various groups of flocks, flocks whose “existence is not [by
means of] individuals but rather the species” (as enunciated by the
early scholars).14

Here again we see Rav Hutner’s emphasis on the individual, and, in
this case, his role in society, while Reb Zadok deals with his role in crea-
tion. But the contrast is greater: for Rav Hutner, death is a challenge and
possible refutation of this view of humankind, and only the belief in eter-
nal life will enable us to continue to believe in our unique role in creation.
Reb Zadok views life and death as antonyms that must be understood in
tandem: life cannot be understood apart from death, nor death apart from
life. Both are joined by the view that despite the challenge or contradic-
tion, light and darkness, life and death, constitute a whole, and each is a
necessary part of that whole.

This is an important proviso, for even during the glory days of Slo-
bodka, the Alter, Rav Nathan Zvi Finkel, was accused of naiveté, and a
competing vision of the “lowliness of man” emerged from the Alter of
Novaredok, Rav Yoisef Yoisel Horowitz, a vision strengthened by the
likes of Hitler and Stalin, who destroyed Rav Hutner’s family and home-
land, that sensitive, alive and alert Warsaw Jewry of which he was an mag-
nificent exemplar, and, by Fatah, which kidnapped him and held him cap-
tive for a month, along with a planeload of passengers. Slobodka did not
remain unaffected by the bloody events that marked the twentieth cen-
tury, both for humanity and especially for the Jewish people. Benjamin

14 See Maimonides, Guide of the Perplexed, 111:17, fifth theory, where he denies prov-
idence to individual animals. See Moses Maimonides, The Guide of the Perplexed,
trans. Shlomo Pines, Chicago: University of Chicago Press, 1963, p. 471; Moreh
Nevukhim, trans. Yosef Kapah, Jerusalem: Mosad Harav Kook, 1972, p. 313.
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Brown has shown that the Altet’s successors withdrew somewhat from
the Alter’s glorious vision.!> Despite the communal and personal catas-
trophes he faced, however, Rav Hutner did not withdraw from the Altet’s
view of humanity, and Papad Yitzhak, which began to be published nearly
two decades after the end of the Second World War, stands as a magnifi-
cent continuation of Slobodka “before the fall.”

II

To assess the personal dimensions of his achievement, consider the fol-
lowing. From his earliest years as a self-reflective individual, Rav Hutner
kept a diary, one from which his daughter drew on and quotes frequently
in her biography of him. But from 5707 to 5714 no entries survive. In
Sefer Zikaron, p. 36, n. 139, his daughter notes: “In these years there ap-
pears a void (balal) in these original impressions (yediot meqoriyyo?), from
5707 to 5714. However, these years were years of qualitative and quanti-
tative growth and development for the yeshiva.” These were also the years
when the full dimensions of the destruction of Polish Jewry became ap-
parent, and the yeshiva itself accepted at least one survivor of Auschwitz,
David Weiss Halivni. It is difficult to disconnect the silence from the de-
struction. At the heart of Pajpad Yitzhak, that measured theological assess-
ment of G-d’s universe and man’s place in it—an assessment filled (@ /
Slobodka) with gratitude for G-d’s grace and hope for the future (hence
the repeated emphasis on the Messianic times)—there is that void into
which his family and friends, and the cradle of his consciousness—van-
ished. And it is from that vantage point that we must view Rav Hutner’s
struggles to understand what had happened to the Jews of Europe, to the
Jews of Poland, and, what had happened to him personally in the loss of
his family.1® We are informed that he was a first-born son, but not of any
siblings. If there were any, they did not escape. What survivor’s guilt un-
derlies the insights of Papad Yitzhak into life, death, and the recognition
that we as persons will vanish even as the world continues!

15 See Binyamin Brown, “Gadlut ha-Adam ve-Haqtanato: Temurot be-Shittat ha-
Musar shel Yeshivat Slobodka,” in Immanuel Etkes, Yeshivot u-1atei Midrash,
Jerusalem: Merkaz Zalman Shazar, 2006, pp. 243-272.

16 See Gamliel Smalo, “Radiqaliyyut Filosofit be-Olam ha-Yeshivot: Rav Yitzhak
Hutner al ha-Shoah,” Hakirah 19 (2015), pp. 35-56 [Hebrew numbering], and
Lawrence Kaplan, “A Righteous Judgment on a Righteous People: Rav Yitzhak
Hutner’s Implicit Theology of the Holocaust,” Hakirah 10 (2010), pp. 101-115,
both of which advance our understanding of this issue. The topic requires more
detailed treatment than is possible here; I hope to deal with it on another occa-
sion.
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It would be a mistake, however, to view this as a debate between Slo-
bodka and Nevaradok as one over the nature of man alone; it is rather a
debate over how to achieve a certain educational goal: to produce humans
who would be a credit to themselves, their society, and their Maker. Some
people react better to the carrot, some to the stick.

It is also a debate over priority, over the exact mixture and proportion
of desirable qualities to encourage and develop. Is obedience the goal, or
creativity? Here I must admit that I write as a convinced Slobodkan, but
I do not deny that some people, perhaps many people, would be better
served by Nevaradok. The question is: how to produce creative, autono-
mous individuals who are also moral, sensitive beings who will become
exemplary bnei Torah? And here, without casting aspersions, I think the
answer is clear: fearfulness, a feeling of one’s unworthiness, and the con-
sequent timidity do not produce creative individuals.

However, as noted above and as Brown emphasized, this debate did
not take place in a vacuum, but against the landscape of deteriorating Jew-
ish life in Europe before and after World War I, which caused massive
dislocation of most Jewish communities of central and Eastern Europe,
and then with the destruction of European Jewry. As my son Zev David,
a therapist who has had experience treating the syndrome, has observed,
world Jewry can be seen, under the shadow of that destruction, to be suf-
fering a sort of communal Post-Traumatic Stress Syndrome, which may
go far in explaining some of the more bizarre developments of recent
years. The effects of PTSD have been found to extend beyond those who
underwent trauma to multi-generational trauma transmission.!” Indeed, I
might add, this phenomenon may go far in explaining some of the direc-
tions of Jewish life and thought throughout history.

Nevertheless, as noted, Rav Hutner held fast to his own version of
that optimistic Slobodkan vision, despite his own experiences and those
of his contemporaries; moreover, no one who has had even a glancing
acquaintance with him could ever dream of accusing him of naiveté, and
I would contend that he produced a vision of potential human achieve-
ment that mirrors the complex interaction of reason, evaluation and judg-
ment, emotion and intuition, individualism, autonomys, initiative and self-
fashioning that unite to produce the creative human being.!8

17 Such experiences can apparently affect the victim’s DNA; see Rachel Yehuda, ez
al., “Holocaust Exposure Intergenerational Effects on FKPB5 Methylation,” in
Biological Psychiatry: A Journal of Psychiatric Neuroscience and Therapentics (forthcom-
ing). My thanks to my son for this reference.

18 See Shlomo Kasirer, pp. 186-187.
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The primary method of attaining these goals is by means of the intellect,
and so let us begin with judgment; here is Pajad Yitzhak Shabbat 1.4

77790 "H37W *197 0907 DY AR MWD YOWIN NIND 732 PLIN XXM LT
373 992 R°7 D71 99977 Dw AR NYWO JIAT 0 DY AR 9D LPYORY
N [N 09377 DRENT NYWRT 119 2R o1 ,Naw D120 ORENT NIRON
59om Y9371 IRXNT NP DR XXM T O LN WD 7900 7 ARYI
IR 09190311 .N2WT W NNYAW DR NONI0 KT PR K70 L "nawnn noxon"
17 POV 99U DW T PV PR T NRNAT 2w DWTINNT AIRTT IROPY a12
NIRRT T2 PO 900 W T PIvw ROX ,NAWw SW TMa%a Pnn 172 000D
7Y 1LY 19K 0°727 DT aWh NPWRN2 NAW NNvaw YW onan 1900
AR WY 179D WK 7 DWWA LN 2195W NOWRIA N DU
QXY SV AN ORI 90 WY 1% ,IRT2T 18RI 1970 MaRan Sw anoa
9017 RY DPWRI2 N DWW W DINRA TIWYT 92 AR .mntwn 9o vaw
MIXEA INWRIA 77071 N2W YW ANYDT QY PO LRV 9 WP P 7TV
NWW3 WIY TYY TIW1A 92 ,XT WD IR AWTRI PIV NYYRD WP
NaWn YW anyoIl av Way 17 ,Manva W 290 DY XYY OWRN2 0
N2 R? aR" NI QYR YW 7007 729907 1900 DR ORYan 1 R
DW LR N9oN R D027 L Nnw KD PORY 20w mpIn 9991 onY

ORI DY NIPIn

4. One who takes food less than the amount that would make him
liable for violating the Sabbath [law against carrying from one do-
main to another] in a container is also not guilty for carrying the
container, because the container is only an accessory to the food [and
he had not carried enough food to make him liable], that is to say,
even though the essential act of taking out the container is defined
by all the rules [forbidding] transferring [from one domain to an-
othet| that make the carrier liable for violating the Sabbath, never-
theless, since at the time of the transfer the container was only an
accessoty to another act, [that is, the forbidden one of transfer of the
food], this aspect of the action takes the act of transferring the con-
tainer out of the category of “intentional labor” [which defines acts
that violate the Sabbath|. And thus [that act] does not contradict the
[commandment of] resting on the Sabbath. [With our understanding
of this rule] we are prepated [to understand] the patticular insight [to
which| this ma’amar [is dedicated]: This matter of essence and acces-
soty is not a particular rule governing only this situation among the
many other rules governing Sabbath rest, but rather this rule of es-
sence and accessory constitutes the inner process governing the rules
of resting on the Sabbath [instituted at] Creation. In order to clarify
these matters, we must return to those six days that preceded the
Sabbath of the week of Creation. During those six days the Ten
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Statements [by which G-d created the Universe| operated. By dint
of these sayings the laws governing the essential #ature of the all the
wortlds were emanated, created, fashioned and made. However, [de-
spite the operation of] the Ten Statements of the six days of Crea-
tion, the matter of sanctity was not yet mentioned at all. Only with
the appearance of the Sabbath is the existence of sanctity mentioned
for the first time. The general matter of sanctity here means that
though until that point in the six days of Creation the substance of
the worlds had become actual (iz actd), only now, with the appear-
ance of the Sabbath, did #be purpose and goal of the existence of the
universe issue from hiddenness (22¥7) to its revelation. “If I had not
created day and night, I would not have put in place the laws of
heaven and earth” (Jer 33:25). The covenant is the purpose and goal
of the laws of heaven and earth [playing on the likeness of bariti, “1
created” and beriti, “my covenant”].

This covenant Rav Hutner equates with the Ten Commandments,
representing the Giving of the Torah, which serves to lower the natural,
created world to a secondary or accessory status, Zaf.

SW IR YOI TIAW LMOWRI2 NAW NP W aMIRIXA NPNZY X7 T
R>—59101 992 NAITAY O MRS DWW Yavs nna 377 ,Naw DR
PWRA2 AR BW anntaw X

This is the essence of the existence of the rest of the Sabbath of
creation, for because of the appearance of the light of the sanctity of
the Sabbath the importance of the nature of the worlds and their
substance was relegated to the level of [merely] a vessel and acces-
sory—that is [what] the rest of the Sabbath of creation [represents].

And, as he goes on to say in paragraph 5, the precipitating factor in
all this is no less than the human intellect, ba-da’at.
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5. However, the determination of the weight of the values of essen-
tial and accessory cannot be accomplished without the power of the
intellect.’® Only the intellect weighs and evaluates.2

Rav Hutner selects the use of the intellect to exemplify the essence

and meaning of the Sabbath, which, though the intellect can be equated
with Torah study, nevertheless has a different valence when it is expressed
as da’at rather than as Zalmud Torah. Indeed, Rav Hutner adds a second
chapter to his first ma'amar on Shabbat, a chapter comprising no fewer
than 6.5 pages i celebration of the uniqueness of the human intellect and s
creativity.
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"wn PR oo nai. For the intellect includes both [an appreciation of] the neces-
sity of the truth and a discernment of its opposite—“If there is no da’at, where-
from discernment?” (Yerushalmi Berakhot 5:2). And this action of distinguish-
ing light from darkness is the matter of da’at which relates to Moses.” See there
for the meaning of the reference to Moses.

As we shall see below, Rav Hutner also employs the term segbe/ for the intellect,
but the emphasis there (Pabad Yitzhak Shavuot 17.8) is on the intellect’s creative
power, while here he emphasizes weighing and evaluation, for which he employs
da’at. Whether this distinction is carried throughout Pabad Yitzhak requires more
research. What is clear, however, is that da’at is not used in its kabbalistic sense,
as contrasted with pokhmah and binah, as Reb Zadok does; and segbel/, which he
does use, does not have that kabbalistic valence, but refers to “mere” human
intellect. In contrast, Reb Zadok emphasizes insights that are “beyond man’s
intellect” (lema’aleh me-bhasagat ha-sekbel) dozens of times in his writings.
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7. We [now] continue the line [of reasoning] further. From what was
explained to us in the first chapter |of this »a'amar], that in regard to
the Sabbath rest [of the week of Creation] the [Divine| statement of
“Let us make man” is not in the same category (lit., “goes out of the
general rule”) of the other [Divine] statements. “Let us make man”
is the command regarding the creation of intellect. And so we be-
come aware (lit.,, “it is explained to us”) that the quality of Sabbath
rest involves the lowering of the value of the substance of the worlds
[created at Creation] to the point of nullification of the light of those
worlds. And because this lowering was accomplished only by means
of the powers of the intellect, it is thus impossible to maintain that
the powers of the intellect can become mere accessories [to a greater
end]. Since the generality of the Sabbath rest exists by means of the
powers of the intellect, it is clear that there can be no cessation in
the powers of the intellect per se. And since it is within the powers of
the intellect to recognize both substance of the world and also its
light, and to establish their mutual value as accessoties contrasted to
essentials, and from this to apprehend the nullification of the work-
ings of the Ten Statements [of Creation] in comparison to the light
of the Ten Commandments. And since this nullification constitutes
[an essential ingredient] of the Sabbath rest, it thus comes out that
precisely at the moment that the [Divine| statement [of Creation]
ceases, precisely then is the power of the intellect exalted in all its
sublimity. Sabbath rest is created by the power of the intellect, with
the inevitable consequence (711 KXV R?0Y) that when all ceases, then
the intellect creates. The [Divine] statement of “Let us make man” is the
statement of the creation of the intellect, and so we say that precisely
the Sabbath rest that nullifies the “primacy” of the natural world
(¥2v7 09W) that was created with the statements of Genesis—is what
brings to light the primacy of the powers of the intellect that was
created by the statement “Let us make man.” And this is what we
said that in regard to the sanctity of Sabbath the statement of “Let
us make man” is no longer in the category of the other statements
[of Creation].?!
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2l On man’s power to remake himself by means of repentance, see Kasirer, pp.
140-146, and see below.
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9. And thus also within the inner being of man himself all other hu-
man abilities are null as compared to this unique power within a per-
son, that is, the intellect, which constitutes the inner core of human-
ity (lit., the “man within man”).??

In this Rav Hutner applies the Rambam’s understanding of the

man intellect as reflecting the “image of G-d.”?3
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14...And thus the essence of the blessing of the Sabbath is precisely
in this: that the Sabbath day is the unique and sanctified day for the
addition to man’s (essential) quality. And this addition to man’s es-
sential quality has a double meaning: the addition of that which is
“unique to man” within the general category of man’s qualities, and
the addition of man into the generality of the world.
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15. We thus join the conclusion of this #a'amarto its opening: “those
who taste [the Sabbath] merit life” (a line from the Sabbath Musaf
Amidah). We have come to understand the relationship of meriting

22
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Note that Rav Hutner employs the term daaf rather than sekbe/ here. In kabba-

listic terms, da’'at would rank higher than se&bel.
Guide 1, 2.
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life with the apprehension (lit., “the feeling”) of the taste of the Sab-
bath. From all that was explained above we learn the proper under-
standing of this relationship. We have seen from the Creation ac-
count that even though the matter of life in general precedes the
creation of man, nevertheless the word “life” is not mentioned until
the creation of man’s soul?*....We see that that life that is defined by
the word “life” is unique to man. The root of the blessing of the
Sabbath is that additional-quality-of-man, and thus that feeling of the
taste of the Sabbath is precisely in that category of life designated by
the word “life” which varies with the context. Meriting life relates to
the apprehension of the taste of the Sabbath itself, while (the phrase)
“they chose greatness” relates to the “love of her words’—of the Sab-
bath. This is the same equation (03277 07 O71). The feeling of the
addition-to-the-quality-of-man on the Sabbath is “those who taste
her.” And this addition-to-the-quality-of-man represents the essence
of the blessing of the Sabbath. The (phrase) regarding “choosing
greatness” belongs to the distinction between essential and second-
ary, and the valuation of greater and lesser in regard to the Sabbath,
as was explained in paragraph 5—that these distinctions and valua-
tions are the consequences of the increase (alternatively: enhancement)
of the intellect that is created on the Sabbath. And therefore “the
choice of greatness” relates to the love of ber words of the Sabbath,
while meriting “life” relates to the feeling of the taste of Sabbath
itself. “Those who taste her merit life, and those who love her words
choose greatness.”

This then is Rav Hutner’s summation of the lesson of this long—10-
page—ma’'amar. The Sabbath rest enhances man’s intellect and sharpens
his ability to make fine distinctions in Halakhah, such as the example he
opens with regarding moving foodstuffs less than the minimum amount
required to constitute a violation of hzkhot Shabbat.

For Rav Hutner, the human intellect is the crowning point of Crea-
tion, and at its apex stands human creativity, which is an expression of an
individual’s uniqueness (Papad Yitzhak Shavuot 17.8). That uniqueness
and creativity is actualized in za/mnd Torah, which requires autonomy for
its achievement, as we have seen (Pabad Yitzhak Shavuot 15.6, repeated
from Hanukah 6.6).

But taking a cue from Maimonides, Rav Hutner, in contrast to Reb
Zadok, not only assigns the intellect a role unique to humans, but defines

2+ Here again Rav Hutner employs the principle that the Torah’s placement of
terminology is itself significant, a principle employed extensively by the Ramban
and hasidic writers.
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the essence of humanness in terms of the workings of the intellect, em-
phasizing as well the uniqueness of each individual (Papad Yitzhak, Sha-
vuot 17.8).
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8. Now, when we say that [a person’s] unique quality inheres (7¥120)
in the intellect of each person, we infer from this that the essence
(lit., “quality”) of an intellect is that it is absolutely unique w712)
(0%2m3, for were it not that each and every intellect in this wotld were
unique in its essence (lit., “quality”), it would not be possible for it
to symbolize (lit., “serve as”) the crown of [human] uniqueness”).
For without the attribute (RN) of uniqueness, one intellect would be
identical to another, while the potential for uniqueness (as inherent)
in a person’s intellect comes precisely from [the fact] that every in-
tellect has something unique about it that is different from another’s.
We learn from this that the [unique] quality of each and every intel-
lect inheres in the creative capacity (W70 MR°¥1D) that is found in
it. And it is because of this that they said: “There is no bet midrash
without any innovation.”? That is to say, the bet midrash is the place
for the workings of the intellect, and the working of the intellect is
in accordance with its essence (lit., “quality”). Therefore, the essen-
tial [product and proof] working of the intellect is the “biddush” [=an
innovation in Torah learning]. (Producing a) “hiddusl” in the course
of the workings of the intellect is inevitable, to the point that it is

%5 Hag 3a.
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the hasidic avodah be-gashmiyynt (conventionally rendered as “worship
through corporeality”).2” Here though the avodabh is not so much worship
as another prime mitzvah, Zalmnd Torah; in essence, what Rav Hutner has
done is extend Reb Zadok’s notion of the Sabbath’s rendering of oneg
Shabbat, which includes bodily pleasures (to whatever limited extent), as a
mitzvah, to both a full-fledged concept and one that explains the function

said that “there is no bet midrash without a hiddush.” The intellect finds
its proper fulfillment in the full meaning of the word only at the time
when it creates (lit.,, “of creation”). The essential quality of the intel-
lect is the power to conceive. This alone is the intellect’s mode of
operation (?9Wi1 N¥°X 72771). During its [work of] analysis, the intel-
lect’s activity [may be perceived] as the urgent search (79°77) for a
new perception (2710 MYNNT) of the thing being analyzed: [that is,]
before the analysis takes place, the object of the analysis was seen in
a different light (2°19) than it is after the analysis. This new aspect
(@1 W17°M) is the conception (7721777) brought about by the power
of the intellect. And this new aspect brought about by the intellect’s
occupation with the matter at hand—is precisely the labor of the
intellect (22w M71Y). And when you say “intellect without the
power of (intellectual) labor,” it is as though you said: “Fatherhood
without the power of conception” (72177 112 *22 MITaK) 126

Please note that Pahad Yitzhak’s “labor of the intellect” (amelut ha-
sekhel) may be seen as an amalgam of the Lithuanian awelut ba-Torah and

of talmud Torah as well.

1A%

And so, let us look at Pahad Yitzhak, Shavuot, 15.6-7.
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See Rav Moshe Mordechai Epstein, Levish Mordechai al Bava Metzi'a/ Bava Batra,
Jerusalem: Makhon Yerushalayim, 5774, p. 14a, where Rav Epstein refers to
AW "9 A1 RIT 29991 NP N9 *22 137, “knowledge without the addition
of [further] analytic understanding is like a body without a soul.” Rav Epstein
(1866-1934), was, of course, long-time rosh _yeshiva at Slobodka and brother-in-

law of the Alter.

See Norman Lamm, The Religions Thought of Hasidism: Text and Commentary, Ho-

boken: Ktav, 1999, pp. 371-386, and passin.
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6. However, this matter will not be complete[ly explained] if we do
not repeat a passage from Papad Yitzhak on Hanukah, Ma’amar 6—
the innovative aspect that we find in regard to falmud Torabh |in con-
trast to other mitzvot] [is this: In regard to falmud Torah we have the
rule] that a person should study what his heart desires. It is clear
(0WwD) that this decision relates to the study of Torah...in which in-
volvement (MpPOYN) in matters that his heart desires is the decisive
point (7Iy127) of the law (3°7) itself. The explanation of this matter is
that all of man’s relation to reality outside of himself ay 1M nNw:)
("2 AXIW MIR°¥N is by means of connection (M2). All the senses
work by means of connection. The sense of touch works by means
of a connection to touch. The substance [of the thing touched] 713)
(7277 touches a man’s body. The sense of sight works by means of
its connection with light rays; hearing works by means of its connec-
tion to sound waves. And it is incumbent on us to know that the
same is true in regard to intellectual apprehension. It is impossible
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for the intellect to come to comprehension [of any matter] except by
means of connection with the thing apprehended. This connection
of the intellect with the matter to be comprehended is accomplished
by means of the pleasure (M¥N) that is embodied (1120) in the matter
to be comprehended. The power of the intellect without the working
of pleasure is like the power of the eye [to see| without the stimula-
tion of light (MR N2WD), or the power of the ear [to hear] without
the stimulation of air (X7 N21WD). However, when the eye is pleased
by a beautiful sight, or the ear by sweet sounds, the pleasure is some-
thing added to the essential action of the power of sight or hearing,
while when the intellect is pleased by its apprehension [of some-
thing], that pleasure is the very soul of the action of apprehension,
which, without it, the intellect [may be compared] to a dumb stone.
Therefore, the heart’s desire [to understand] is a decision relevant
only in matters of [the mitzvah of| zalmud Torah, for the mitzvah of
the study of Torah exists only by the power of apprehension and
understanding. And [thus] any enhancement of the pleasure [of
learning] at the moment of comprehension—is thus an enhance-
ment of the apprehension [itself]. Not only that, but we see that it is
only in relation to falmud Torah that a blessing [that includes] a request
for the pleasure of the words [of Torah| was ordained, for we do not
find an example of the blessing of “Ha’arev Na” (“Please make it
pleasant”) in regard to any mitzvah aside from falmud Torah. And that
is the point (0°7277 07 oM), for the pleasure at apprehending the
words of Torah enters into the very substance of the mitzvah, while
in regard to other mitzvoth it is [merely| a crown at its head—thus
far the quotation from Papad Yitzhak on Hanukah.

7. The upshot is that even though we give the intellect the crown of
Torah to rule over the other powers of the soul, nevertheless, the
essence of this sovereignty is predicated on the workings of the ca-
pacity (1) for [intellectual] pleasure. And the reason for this is that
the sovereignty of the intellect over the powers of the soul and its
characteristics (7M7), its essential definition (\NITAT P°Y) inheres
in [the fact that] the powers of the intellect have the quality of do-
minion, [but] this dominion comes into being only after the intellect
is energized (MW T°2 Y5Wi RAW)—and it is this pleasure that brings
the intellect into play, [and without it] the powers of the soul that are
located in the realm of the intellect’s dominion never enter [into op-
eration] at all (07923).

This is a remarkable analysis on several grounds. First, Rav Hutner
assigns pleasure a role in the workings of the premier mitzvah, and more-
over, he compares the role of desire and pleasure in Torah learning to the
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workings of the senses,?® and thus understands that desire as a natural out-
growth of the pleasure to be attained in the course of Torah study. In this
way he also emphasizes the role of human autonomy within the domain
of talmnd Torah, as he assigns it a role within the process of repentance
(see below). But perhaps the most remarkable of all is the fact that pleas-
ure here is viewed positively, and, indeed, #he joy of intellectual discovery in the
very essence of talmnd Torabh; without it, one has not fulfilled the mitzvah of talmud
Torah. The importance of pleasure in Slobodkan thought is well attested,?
but Rav Hutner’s application of this importance to an essential role in
Talmud Torah is his own innovation.

The personal importance of creativity Rav Hutner expressed in a let-
ter in 1933.

I am now becoming steeped in studies. . . . Study in its various guises
absorbs me, and yet I know that the essence of my personality is the
life of my soul and not the life of my mind. . . . For me to live a life
of the soul means to live a life of soul-creativity. For myself, I cannot
imagine any realm of life of the spirit to be without creativity. But
this is the rub: I am not able to be creative in the life of the soul
without first taking important strides—creative ones—in study and
mada. And so, I am stuck between the insistent claims of the soul,
which penetrate to my depths, and between the command of my
personality to overcome these claims temporarily (as I pursue my
studies) to build for greater soul-creativity at a later time.30

The stress on creativity and the joy of intellectual cognition in Pajpad
Yitzhak thus expressed a deeply felt need on the part of its author, one
that will resonate with other creative individuals. While the ma amarim in
Papad Yitzhak were addressed, first and foremost, to a yeshiva audience,
it holds a message for the wider society of whose tradition it is part: stag-
nation is as much a danger as unbridled innovation.

28 Note the parallel to Reb Zadok’s use of geometry to explain the workings of the
soul (see above).

2 See Or ha-Tzafun 11, “Memadei Ta’anugot ha-Adam,” Jerusalem: Havaad le-
Hotza’at Ma’amatei Maran ha-Sava mi-Slobodka ztl, 5728 (1967/8), pp. 190—
193, esp. pp. 192-193, Dov Katz, Tenuat ha-Musar: Toldoteha, Isheba, ve-Shitoteha,
vol. 3, Tel Aviv: Tziyyoni, 1967, pp. 199-207 (“Ha-T2’anugim ve-Simhat ha-
Hayyim”), and Binyamin Brown, “Gadlut ha-Adam ve-Hagqtanato: Temrot be-
Shittat ha-Musar shel Yeshivat Slobodka,” pp. 248-250. See now his short book,
Tenu'at ha-Musar ha-Lita’it, Moshav Ben-Shemen: Modan/Misrad ha-Bitahon,
2014, esp. pp. 84-96 on Slobodka.

30 See Goldberg, p. 27.
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How do we differentiate the two? Here another mwa'amar, this one
from Ma'amarei Papad Yitzhak Sukkot 27, will help us. In it Rav Hutner
discusses the difference between a Torah scholar who has dz’az, and one
who does not.
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3. The beginning of these matters inheres in the explanation of the
words of Hazal on “He called to Moshe” (Lev 1:1), that is, that
Moshe required a special invitation to come to the Mishkan: “From
here [we learn] that a Torah scholar who has no de’ahl—even a neveilah
is better than he” (Lev. Rabba 1:9). Certainly, Hazal’s choice of met-
aphor—*“a neveilah is better than he”—relates to the fact that a living
being that has died is greatly inferior to one that never had life at
all—so much for [our understanding of] the inferiority of a neveilab.
But a Torah scholar [of this sort] is even more inferior. That is to
say, it would have been better for a Torah scholar who has no da'at
had he not become a Torah scholar at all!

4. However, we must clearly explain what a “Torah scholar” is and
what a “Torah scholar who has da’a7’ is, and what the advantage of
“who has da’a?’ is, to the point that it would have been better for a



Pahad Yitzhak: A Joyful Song of Affirmation : 51

Torah scholar to have remained an am ha-arez [if he remains without
da’at].

5. The otder of Divine service may be divided into two paths: a) the
mitzvot themselves, b) matters of personal choice. The first category
is cleatly one [that reflects] the Will of Hashem and [an increase of]
the honor of Heaven |i.e., a &iddush Hashew]. The second category is
in suspension, and each person must clarify and consider how to
extract the greatest accrual of Heavenly honor through his actions in
all the matters and situations available to an individual to make use
of for his needs. As Hazal said: “All your deeds should be for the
sake of Heaven” (Avot, chapter 2). Our explanation below will refer
to the requisite distinction between these two types of knowledge of
instruction.

6. The distinction between an ordinary Torah scholar and one who
has da’at is in parallel to this distinction. The da’at of [that latter] To-
rah scholar inheres in this: by means of his study of the essentials of
Torah he becomes imbued with the knowledge of how to utilize the
matters of this world and of personal choice for the increase in the
honor of Heaven in the greatest measure. In contrast, a Torah
scholar who has no da’at— that is,] one who acquired the essentials
of Torah without the capability of harnessing them to those matters
of personal choice; his powers of Torah instruction do not extend
to the realm of matters of personal choice. As the popular saying
goes: He is a Torah scholar in the four sections of Shulban Arukb,
while a “Torah scholar with da’at has also mastered the ‘Fifth [Sec-
tion| of Shulpan Arukh.”

Rav Hutner here adverts to a popular Yiddish saying that I shall ex-
plicate by means of another one: “Sekbe/ iz an eidler zach”—“common
sense is a rare thing.” Matters that relate to human relations, specifically,
to the increase of the honor of Heaven within the highly complex realm
of human relations, require a sharply honed sense of the norms, expecta-
tions and needs of the society within which the Torah scholar lives and
works, beyond those of the conventional four sections of Shulhan Arukb.
A Torah scholar who represents that honor must always take that role
into account in his dealings with people, and if he does not—a nevezlah is
better than he.

Talmud Torah also requires evaluation and judgment, as we saw in
Papad Yitzhak Shabbat. Halakhah is tempered by a sense of proportion in
evaluating its stringencies. Hefsed merubbeb, pigqn’ah nefesh, ein gozerin gezerah
al ha-13ibbur ela im ken rov ha-tzibbur yekhbolin la’amod bah, and other principles
of halakhic decision-making are all intended to fulfill this requirement,
and all require good judgment not only of Halakhah, but of the “carrying
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capacity”’—the amount of extra effort and expense and danger the 7zzbbur
can tolerate. And that requires intimate knowledge of, and the capacity to
take into account, the #737bbur’s limitations.

The ultimate purpose of Torah study, as of the mitzvot in general, is
thus to increase the honor of Heaven, and this must be kept in mind even
as the student of Torah enjoys the pleasures of the creative use of his
intellect and the expression of individuality inherent in Torah study. And
woe betide any Torah scholar who somehow fails in that task and thus
does not increase, or even worse, diminishes that honor. In the end the
expression of one’s creativity and the joy of intellectual labor must con-
tribute to the task of preparing the way for the creation of a Torah society
that will be a &iddush Hashem. But if we succeed, even partially, we will
have fulfilled both ourselves as individuals and our designated role in so-
ciety, and with it, brought the Redemption that much closer!

A%

Humans’ powers of evaluation and judgment, creativity, renewal and self-
(re)fashioning are no more evident than in the process of zeshuvah, as de-
scribed by Rav Hutner in Pahad Yitzhak, which has been investigated by
Shlomo Kasirer in his dissertation. In describing this Hutnerian approach,
Kasirer focuses on Papad Yitzhak, Yom Kippur 19.3-4. Paragraph 4 traces
the implications of the Maharal’s interpretation of Yoma 86b:
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R. Isaac said: In the West [Isracl] they said in the name of Rabbah b.
Mari: Come and see how different from the character of one of flesh
and blood is the action of the Holy One, blessed be He. As to the
character of one of flesh and blood, if one angers his fellow, it is a
matter of doubt whether he [the latter] will be pacified by him or
not. And even if you would say [that] he can be pacified, it is doubtful
whether he will be pacified by mere words. But with the Holy One,
blessed be He, if a man commits a sin in secret, He is pacified by
mere words, as it is said: Take with you words, and return unto the
Lord (Hos 14:3). Still more: He even accounts it to him as a good
deed, as it is said: And accept that which is good. Still more: Scripture
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accounts it to him as if he had offered up bullocks, as it is said: So
will we render for bullocks the offerings of our lips. Perhaps you will
say [the reference is to] obligatory bullocks. Therefore it is said: I will
heal their backsliding, I will love them freely (Hos 14:5).

The Maharal is astounded that one who sins and thus throws off the
yoke of mitzvot still has an obligation to repent, and, moreover, his re-
pentance is considered by G-d as equivalent to a free-will offering.3! After
noting that this interpretation “pierces the heavens” and that “it is impos-
sible to exaggerate the magnitude of this piddush and its profundity,” Rav
Hutner lays out the paradox it embodies: while one who performs a mitz-
vah is deemed as one who merely fulfills his obligations, one who repents
after sinning and performs a mitzvah is deemed as one who has gone
beyond his obligation and has volunteered a free-will offering, Rav Hutner
explains:
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4....Since the [spiritual] work of repentance is one of renewal and
change from what precedes (@721 12 MW MWTINT), this change
and renewal of the fulfillment [of the mitzvah of repentance]| create
the renewal of obligation [which has been nullified by the previous
sin—YE] which came into being at the same time, as though the
fulfillment [of the mitzvah of repentance] is what creates [italics
mine—YUE] the obligation [as though] there had been no previous
obligation [which had been nullified by the sin]....In this [respect] we
say that that point of beginning to which repentance returns him
[=the one who repents] is truly a beginning that frees (¥°52) him
from every issue that preceded. And any fulfillment [of a mitzvah]

3U Netip ha-Teshuvah, p. 155.
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that has nothing to precede it is certainly deemed an offering, and
that is why the prophecy says of one who repents “I love them freely
(lit., ‘as a freewill offering’)....

6....If this separation from (his previous) sinning comes by means
of repentance, inevitably there is an awareness of change and an
awareness of renewal, and an awareness of a break from the past to
the present. And insofar that there is that break and a place of sepa-
ration (TN DWP1), ineluctably there is a point of a (new) beginning,
and this frees (¥°’97) [the sinner| from any previous obligation, as
the prophecy reveals to us with the phrase “I love them as a free-will
offering.” And this process of repentance is elevated nnnIINK)
(n%vnm from the (mere) status of obligation to that of a free-will
offering.

As Kasirer explains:

After [the sinner| has thrown off G-d’s yoke, and thus has explicitly
announced that he is no longer under the yoke of [the] mitzvah [that
he has transgressed], from then on the obligation [to petform mitz-
vot] no longer serves as an authoritative motivation for fulfilling the
mitzvot. For that reason, [the sinner’s] decision to repent is thus an
original movement (N’1WXA 7¥11N)—a voluntary gesture, the expres-
sion of the free-will offering of the heart. Thus, the fulfillment of
mitzvot after repentance is conceived as the expression of good will
that issues from total freedom....The motivation of a ba’al teshuvah
not to repeat his sin is different from that of the “usual” G-d-fearing
individual [who has not sinned]. The refraining from sinning again
of the former is tied to his repentance, which opened up an abso-
lutely new chapter in his life, [different] from the obedience to an
obligation that had existed before (Yom Kippur 19.6; Rosh Hasha-
nah 29.6)....32 The ba’al teshuvah accepts the yoke of the mitzvot au-
tonomously, in contrast to the righteous person [who has not

32

As Kasirer notes, here Rav Hutner “neutralizes” the kabbalistic intent of the
Maharal, for whom “the concept of returning to the beginning functions...in a
Neo-Platonic sense: an ontological return to G-d,” while Rav Hutner interprets
the concept of return to the beginning in only a practical sense, as a conscious
sign of the ability to break the bond of the past and turn a new page. This ex-
ample may serve as an additional example of [Steven S.] Schwartzschild’s obser-
vation regarding the rationalization of mysticism in Rav Hutner’s work (Kasirer,
p. 142). However, it should be noted that Rav Hutner may well have modeled
his policy on that of the Maharal, who almost always does the same. The result
has been an ongoing debate over whether there are kabbalistic elements in the
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sinned], whose acceptance of the mitzvot has a heteronomic charac-
ter. More precisely: in the ba’al teshuvalh autonomy and heteronomy
converge [for the heteronomy spoken of here is not Kantian, and
does not relate to the substance of the Law, which remains totally
divine, but only as a decision of acceptance]. In this concept Rav
Hutner’s immanent goal comes to expression, along with the inten-
tion to mix the obligation that comes from without with the free-will
decision that comes from within. Similarly, the view of repentance
as a present without a past is based on the original meaning of con-
tinual becoming (NTNNRT NMNANAN), which expresses in a complete
manner the present....3

As Kasirer rightly stresses, this stress on “continual becoming” has a

goal: the unification of a person’s character and abilities in order to em-
ploy even his “evil inclination” for good, which we, for our part, may

identify with the hasidic avodah be-gashmiynt (“worship through corporeal-
ity”’), along with intense Torah study, as we noted above.?* The theoretical
grounding of the place of renewal within one’s spiritual life is set out in
Papad Yitzhak, Pesah 76.14-5, but its length and complexity cannot be
presented here; instead, here is Kasirer’s reworked and condensed ver-
sion:

Rav Hutner emphasizes the ideal situation of repentance rather than
discoursing on the parameters of sin. However, in the few places he
deals with sin, evil is described as an outgrowth of the failure of the
forces of renewal in coming to expression.’® In this way he interprets
the statement of FHazal that “a person’s evil inclination gathers
strength over him and is renewed every day, and were it not for the
help that the Holy One, blessed be He, provides, he would not over-
come it, as it is said: “The wicked watch the righteous, and seek to
slay him’ (Qid 30b).”3¢ The entire goal of the evil inclination is to
enable the existence of free will by setting the person before two
equally powerful choices. Therefore, in essence there is no place for
the strengthening of the creation of the evil inclination to the point

33
34

35

36

Maharal’s thought, and if there are, to what extent. Indeed, the same debate
could be carried out in regard to Papad Yitzhak.

Kasirer, pp. 141-142. The translation is mine.

See Norman Lamm, The Religions Thonght of Hasidism: Text and Commentary, New
York: Yeshiva University Press, 1999, pp. 371-385.

For a similar thought see Rav Yonatan David, Quntras Pesah 4.7: 77780 X1 999m
991" 97 IR w1 K91 7772 DRYY 900w 11990 IR The rule is that a creation or
thought that is about to come forth but is not actualized is called a “stillbirth.”
As Kasirer notes, this is a combination of two statements in Qid 30b, that of R.
Yitzhak and that of R. Shimon b. Levi.
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of making a person unable to cope with it without divine help. More-
over, the phrase “a person’s evil inclination is renewed against him
every day,” does not fit the nature of evil, for the power of renewal
is a power of the good, and is nurtured by an expectation of the
future of which it is said, “In the future the Holy One, blessed be
He, will renew the world,” and this future, which approaches and
comes into being, extinguishes the power of evil. If so, what then is
the meaning of evil’s power of renewal? The answer is that indeed,
by itself, evil has no independent power of renewal, but its powers
are nurtured in a parasitical fashion by the powers of the renewal of
the good which do not come to expression in a positive and holy
manner. Since evil receives its nourishment as a product of the weak-
ening of the good, the person himself, by means of his free will, cre-
ates the powers of renewal for evil. That is the meaning of the verse
“the wicked look to the righteous,” that is, evil looks for [the oppor-
tunity when| the powers of renewal of the good will fall into its pos-
session from the righteous person’s table ([Pabad Yitzhak,] Pesah 76,
15). The upshot is that evil has no basic and original power of its
own, but such powers are a defective by-product of the life-force
that has not found its expression in an ordered manner. These words
remind one of the modern humanistic concept that sees the origin
of the human problematic is a defective life that does not bring the
person’s powers and abilities to full fruition.’”

Another aspect of this question is brought out in Ma amarei Papad
Yitzhak Sukkot 65.7:
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And now the charge of the characteristic of Truth before the Holy
One, blessed be He, at the time of the creation of humanity can be
explained: [Truth] argued “Let him not be created since he is all false-
hood.” And against this charge it is said: “He flung truth to the
earth” [Genesis Rabba 8.4, Dan 8:12]. And it was only through this
flinging of truth to the earth that the creation of humanity was made

37 Kasirer, pp. 138-139.
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possible. Let us not be small-minded in our understanding of the
words of our Sages, may their memory be blessed, that [it is only]
because of the concern that humanity may stumble in uttering false-
hood that brought forth the argument that “let him not be created.”
Rather, this is the argument of the “Truth”: the characteristic of truth
requires faithfulness to and dependency on the Source. And since
the essence of humanity lies in his power of free-will, to the degree
to which a person is a creature of free-will he is able to make himself
independent without remaining faithful to his Source, (and not just
in choosing evil, but from the mere fact of his possessing free-will,
he has this independence), that is why Truth comes and argues
against this choice: “Let him not be created.”

In light of all this we may understand Rav Hutner’s declaration that
there are people whose stature is not diminished by their sin(s), though
there are also people whose stature is diminished. Here are parts of Papad
Yitzhak Yom Kippur 11:
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1. The matter that stands before us for discussion is wondrous, for
the subject of this discussion is the vision of the types of [G-d’s]
characteristic of forgiveness, may He be blessed, as they are reflected
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in the soul of one who merits forgiveness. And so we will begin. On
the power of the characteristic of repentance our Sages have said:
Great is the power of repentance that brings the Redemption closer,
as it is said: “And a redeemer shall come to Zion, and to the repent-
ant of the sin of Jacob”—Redemption together with repentance.
And the Maharal has written on this: That is, we find that the Yom
Kippur of the Jubilee year is the time of “give redemption to the
land,” “there shall be redemption,” a time when slaves are freed and
return to their houses, when fields and estates return to their [origi-
nal] owners, at the time when everyone returns to their original sta-
tus. Yom Kippur, which is the time of repentance, is the time in
which the mitzvah of “there shall be a redemption for you” is ful-
filled. It is clear that the Maharal’s intention with this addition [to the
Sages’ words] is to teach us that we should not think that this com-
bination of repentance and redemption was meant only for the Re-
demption of Messianic times, as the simple meaning of the verse “to
those who repent in Jacob” would seem to indicate. In order to pre-
clude such an understanding, the Maharal wrote that even in regard
to the laws of the Torah is this combination of repentance and re-
demption to be found at this time, even though every Yom Kippur
is specially dedicated to repentance, and this combination of repent-
ance and redemption is fulfilled only on the Yom Kippur of the Ju-
bilee year. Nevertheless, understanding is easy for the discerning,
[and we must understand] that all the lights of the Jubilee Yom Kip-
pur are only the gathering of the lights of the festivals of the Yom
Kippur][s] of the Jubilee. And each and every Yom Kippur of all the
years of the Jubilee [cycle| contributes its light to the Yom Kippur
of the Jubilee. And the sum total of these lights kindles the holy
flame of all the types of holiness inherent in the Yom Kippur of the
Jubilee year. And if we see the joining of repentance and redemption
appear in its full glory in the Yom Kippur of the fiftieth year, we
must understand that each individual Yom Kippur receives its nout-
ishment from this joining of repentance and redemption, but this
joining is not discerned until the fiftieth year, for only in the fiftieth
year do all the Yom Kippurs sum up to one unit. But in essence each
individual Yom Kippur gains its power from the joining of repent-
ance and redemption.
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3...This pillar [of the nature of repentance| was [also] revealed to us
through the teaching of the GRA. Behold, Scripture says of King
David that he is the man “raised by the yoke.” And the Sages inter-
preted this [to mean] that he raised the yoke of repentance. And the
GRA wrote that the meaning of the yoke of repentance here refers
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to [the derivation of o/, “yoke”] from [a root] denoting “elevation”
(%), that is, David raised the elevation of repentance. The matter
is [as follows]: Adam after he sinned arranged for himself a terrible
regimen of 130 years of repentance. And nevertheless, he was not
returned to the Garden of Eden; likewise, the Israelites, after they
repented of the sin of the Golden Calf, did not receive back the orig-
inal Tablets [of the Ten Commandments]. [Again,] Saul, [even]| after
he admitted “I sinned”—the kingship was still torn from him, with
no return. However, as to David, after his repentance, the kingship
was restored to him, as it was before. And that is the meaning that
he raised the yoke of repentance, that is, that he raised the im-
portance of repentance, repentance [in the sense of return] to its
original place, without diminution.

4. In order to draw out the meaning of this peat]l we must preface it
with the law that our Sages implanted in us, that there is a man who
is greater (lit., “higher”) than his sins, and there is 2 man whose sins
are greater than he. Our Sages taught us this in their statement re-
garding the verse “Happy is he who is forgiven (where the Hebrew
means, literally, “raised from sin”). This verse is expounded by our
Sages that [the phrase| YWD "MW1 is derived from the root of “eleva-
tion,” as a man carries a burden on his head where the burden is
higher and more elevated than he, and, as though they said, may their
memory be blessed, “Happy is the man who is greater than his sins.”
What then, is the nature (lit., “content”) of the degree of this man
who is elevated above his sins? Since the essential point of this is
subtle indeed, it is fitting to employ a metaphor that is particularly
simple. Thus, in a king’s court, his many servants are divided by de-
gree: some have been appointed to fulfill a simple task of a minor
nature, and some have been appointed to fulfill a complicated task
upon which the very standing of the king depends. Each one of these
classes of the king’s servants has abilities and deficiencies. Even the
greatest minister has pluses and minuses, and so too those who are
of the lowest order. But the essential difference between a minister
and a servant is to be found in the nature of their task (lit., “the place
of their attachment to their activities [for the king]”). For the func-
tion of the minister, whether by his abilities or deficiencies, for his
good or bad qualities, touches upon the essential governance of the
state, while the function of the servant, whether by his disability or
ability, touches only upon a small corner of the [king’s] court. The
upshot is that, aside from the difference in the standards of judgment
of the minister or the servant, the consequences, for good or evil,
depend on the minister or servant’s authority and function.
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5. And this applies likewise to the world of souls. We have no
knowledge or concept of these hidden matters. But it is [neverthe-
less] clear to us, that there are souls whose owners’ deeds, whether
for good or ill, touch upon a place that is higher and more essential
than the souls of others. [Thus,] aside from the aspect [of judgment]
as to whether an individual’s deeds are good or bad, there is another
aspect that derives from the point of contact of his deeds. And
though the differences between a person and his fellow are hidden
from us, the difference between the various categories of sin are even
more hidden from us, which sins touch on the weighing of good and
bad that applies to everyone, and which sins touch upon the point
of contact of each individual in regard to elevation |of status] or dim-
inution [thereof]. And all these calculations and differences are in the
keeping of the Merciful One—and this is the status of one who
stands higher than his sins. That is, despite the heinousness of the
evil that is to be found in his sin, in the weighing of good and evil,
nevertheless his sins have not caused a diminution in his point of
contact. These matters are so penetrating that our Sages provided a
place for [this status] so as to say “Happy [is he]” who may be [con-
signed] to the lowest point of Sheol. For it is possible that a person
may be consigned to the lowest point of Sheol as punishment for his
sin, nevertheless, this is from the aspect of the weighing of good and
evil, but inasmuch as this punishment does not touch upon point of
contact [in regard to his function], which is not diminished, he re-
mains above his sins. And [thus] the Sages say of this person con-
signed to the lowest point of Sheol, “happy”—happy is he who is
nasui pesha’, happy is a man who is above his sins.
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6. And we [now] extend the line further into the wotld of repentance,
and we say: All the promises regarding the effect of repentance,
which wipes out and crushes the evil and the sin, apply only within
the bounds of the weighing of good and evil. That is to say, his evil
deeds will not be considered and will be atoned for, and even the
intentional sins will be accounted as merits, and even [if] he merits
the shining of the Face, that he will be in a state of approval before
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the Omnipresent, and all this as a result of his repentance—never-
theless, all this does not inevitably require that repentance will be
effective in regard to the aspect of his point of contact that he had
had before. That sin repentance certainly uproots in advance, but
that point of contact that was his portion before the sin—that has
already passed from him, never to return.

Nevertheless,
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9. We are now prepared to return to the Maharal, who taught us
about the special quality of the forgiveness of Yom Kippur, in con-
trast to the forgiveness that repentance achieves during the rest of
the year. This special quality is because the repentance of Yom Kip-
pur is by means of redemption, as we see regarding the Yom Kippur
of the Jubilee year. And we stood, thirstily, to [hear] the clarification
of the difference between these two types of repentance. However,
since the abundance of light of this #a’amar has been absorbed into
us, the thirst has turned to overabundance. For [we have seen that],
indeed, this entire difference flows from the [unique quality] of the
Yom Kippur of the Jubilee year. And since the entire significance of
the Yom Kippur of the Jubilee year inheres in the return to one’s
origins, slaves return to their houses, and fields and inheritance re-
turn to their owners, and this is the redemption that is given to the
land, then certainly the forgiveness and atonement of this Yom Kip-
pur come by means of return to the origin, then indeed the repent-
ance of this Yom Kippur, which provides forgiveness, must then
return [the repentant]| to his previous contact-point, for there is no
greater return to one’s family and estate. We have already learned
that what is accomplished on the Jubilee Yom Kippur in general is
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what is accomplished on each Yom Kippur. And here is the place in
which the Maharal combined repentance and redemption. He thus
revealed to us that the forgiveness of Yom Kippur is a forgiveness
accomplished by means of redemption. Let the wise hear and add
[additional] lessons [to it], and from his heart will come forth words,
in order to allow this light to enter the chambers of his heart.

In an enlightening comparison between the conceptions of repent-
ance in the works of Rav Y. B. Soloveitchik and Rav Hutner in his disser-
tation, Shlomo Kasirer observes that:

In the view of Rav Hutner, as in the view of Rav Y.B. Solovei-
tchik. .., paratah (regret) aids in the accomplishment of the psychic
separation between the past and the present. However, while for Rav
Soloveitchik the emphasis is on the separation from the past, for Rav
Hutner the emphasis is on the turn to the future....

And in this context he quotes Papad Yitzhak Y om Kippur 19.7:
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The [Rambam’s stress on acceptance of a new lifestyle in the fu-
ture]—/ebaba’ (“to come”) is the soul’s knocking [on the door] of the
person|’s psyche] and saying to him: Cut [yourself off from your
past]. Today is separate from yesterday. “I am no longer the person
I was yesterday.” This “to come” is the action in the soul of cutting
off. This “to come” is precisely the place of the cutting off in the
soul of the one who turns from one path to another. The placement
of this cut is where he combines within himself the intention of
change and the intention of renewal.

And in a footnote he refers to a similar statement in Papad Yitzhak
Rosh Hashanah 29.6:
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The psychic content of acceptance for the future is the clear inner
recognition that by this separation from the sin we are establishing a
division in our lives, and we are dividing our lives into two. One part
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of our lives is [that] before repentance, and from that repentance
onward begins the second part of our lives.’8

We have thus examined a number of #o#fs that find their place in the
system that unfolds in the pages of Pabad Yitzhak, whose underlying
theme stems from Slobodka: gad/ut ha-adam, the greatness of man, his in-
tellect and human creativity, which is also an index of human individuality
and the self-fashioning that accompanies repentance. Along with these,
there is also the theme of renewal, in which a person recreates himself
through the process of repentance. All these o#fs coalesce to form the
essential elements of an optimistic, humanistic message, one that provides
a strong underpinning for the maintenance of Jewish tradition in an in-
creasingly hostile world. &R

¥ Kasirer, p. 161.





