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CHAPTER I 

INTRODUCTION 

THERE AR E a t leas t tw o differen t approache s on e ca n 
take i n writin g th e biograph y o f a towering intellectua l 

figure such a s Nachma n Krochma l (1785-1840) . On e i s t o 
carefully trac k the events of his life, hi s friends, acquaintance s 
and enemies , an d tr y t o integrat e thi s materia l wit h hi s 
scholarly achievement . Th e secon d i s t o writ e a n in-dept h 
study o f Krochmal' s scholarl y work , an d it s plac e i n Jewish 
and genera l intellectua l history . Tha t is , on e ca n writ e a 
biography of the mind that produced the great work, th e More 
N'vukhe ha-Z'man (The  Guide of the Perplexed of the Time). The 
first approach ha s already bee n take n b y Simo n Rawidowicz , 
in th e introductio n t o hi s magisteria l editio n o f Krochmal' s 
work. Althoug h occasionally marred by conjecture and uncrit-
ical devotio n t o hi s subject , Rawidowicz' s wor k ma y b e seen 
as th e definitiv e realizatio n o f th e first  approac h t o writin g 
Krochmal's biography . 

This boo k take s th e secon d approach ; although I  wil l pre -
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INTRODUCTION 

sent som e o f th e mor e pertinen t biographica l details , thi s 
book aim s t o present th e story o f Krochmal's though t an d it s 
place i n huma n attempts t o comprehend th e world abou t us . 
I d o no t mea n t o sugges t tha t I  a m th e first  t o adop t thi s 
approach; on th e contrary , man y hav e focused o n some o f the 
crucial elements of Krochmal's thought and its place in Jewish 
intellectual history . Th e presen t book , however , i s th e first 
attempt t o tak e accoun t o f Krochmal' s entir e oeuvr e whil e 
viewing i t a s a  single an d complet e statemen t regardin g th e 
challenges facin g th e Jewis h communit y i n th e moder n pe -
riod, an d not as a series of loosely relate d independent studie s 
regarding thi s and that. l I t insist s tha t Krochmal' s min d wa s 
an integrate d one , an d tha t hi s reconstructio n o f th e emer -
gence o f th e rabbini c movemen t wa s a s muc h intende d t o 
guide th e perplexed as was his reconstruction o f Jewish meta -
physics. I n bot h cases , Krochma l recognize d th e ver y basi c 
confrontation betwee n traditiona l an d moder n way s o f view -
ing realit y and attempted t o dissolve it . I n both cases, Kroch-
mal recognize d th e exten t t o whic h moder n though t an d 
historiography wer e essentially th e tools with which th e mod-
ern Protestant intelligentsi a oriented itsel f in a changing world , 
and tried to show Jewish intellectuals tha t they, throug h their 
own tradition , coul d d o th e same . I n bot h cases , Krochma l 
insisted tha t a  critica l knowledg e o f Jewish source s wa s th e 
sine qu a no n fo r copin g wit h th e whirlwin d o f intellectua l 
changes. Thus , whil e we must begin with the life of the man, 
the rea l stor y I  see k t o tel l i s th e lif e o f th e min d draw n 
against th e backdrop of his time and his tradition. 
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INTRODUCTION 

KrochmaVs Life 

The epoc h i n whic h Nachma n Krochma l live d wa s a  mos t 
decisive on e i n th e life o f Israel, i n his nativ e Galicia, a s well 
as elsewhere . Hi s yout h coincide d wit h th e Frenc h Revolu -
tion, th e waning of the Aufkldrung in Germany, and the reign 
of the Habsbur g monarch , Josef I I (1741-1790), ove r newl y 
acquired Galicia . Al l thes e factor s brough t majo r change s t o 
Jewish lif e and thought. 2 

In Galicia , th e logi c o f absolutis m demande d a n en d t o 
Jewish autonomy—th e powe r th e Jewis h communit y ha d 
over th e religiou s an d economi c live s o f it s members. 3 I n 
1785, thi s autonom y wa s fo r th e mos t par t suspended , an d 
the Jewish communit y exercise d contro l onl y over some of its 
religious an d charitable institutions . Th e most disastrou s ele -
ment o f thi s suspension , fro m th e poin t o f vie w o f Galicia' s 
traditional Jews , wa s th e transferenc e o f contro l ove r Jewish 
education t o th e Austrian authorities . Mor e problematic yet , 
from thi s perspective , i n 178 7 i t wa s decree d tha t Galicia n 
Jews wer e t o serv e i n th e arm y togethe r wit h othe r Austria n 
subjects. 

Despite li p servic e t o th e contrar y thes e change s wer e no t 
accompanied b y an y relie f fo r Jewis h politica l o r economi c 
difficulties. O n th e contrary , a  numbe r o f trul y oppressiv e 
measures were imposed on the community durin g Krochmal' s 
lifetime. I n a n effor t t o chang e th e Jewish economi c profile , 
Jews i n village s wer e forbidde n t o engag e i n trade ; th e so -
called "Edic t of Toleration" of 178 9 banished Jews from these 
villages unles s the y engage d i n handicraft s o r agriculture . 
Jews were allowed to settle only in certain areas, and, i n some 
of these, ghetto s were introduced. 
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In addition, man y taxes specific t o Jews were retained from 
earlier time s o r wer e newl y imposed . A  specia l ta x o n ritua l 
slaughtering wa s introduced in 178 4 and tripled over the next 
thirty-two years. In 1797 , a  candle tax was imposed, i n which 
every marrie d Jewish woma n ha d to pay a  tax on tw o candles 
whether sh e ha d mone y t o bu y th e candle s o r not . Failur e t o 
pay mean t tha t th e ta x collecto r coul d ente r tha t person' s 
home on Friday nigh t an d confiscate th e househol d goods . I n 
addition, ther e wa s a  marriag e tax , a  residenc e tax , an d a n 
annual synagogue tax. 4 

Parallel t o thi s economi c exploitatio n o f th e Jewish com -
munity wer e th e flagrant  attempt s b y th e Austria n govern -
ment t o germanize it s Jews. Jewish childre n wer e prohibite d 
from studying Talmud i n a school unti l the y had completed a 
course of study i n a government school . An y voter in kehillah 
elections was required to demonstrate fluency in German, and 
Jews wer e prohibite d fro m marryin g unti l the y ha d demon -
strated such fluency. 5 

The politica l situatio n i n Galici a mean t tha t th e Jewis h 
confrontation wit h modernizin g tendencie s woul d trave l a 
different cours e tha n i t di d i n Germany , despit e som e super -
ficial resemblances, principall y i n th e area of educational the -
ory. Ma x Wiene r ha s pointe d ou t th e enormou s effec t th e 
political change s i n Europ e an d th e emancipatio n (or , t o b e 
more accurate , th e ques t fo r emancipation ) ha d o n Jewis h 
aspirations. Thes e change s rendere d Jewish lif e a s i t ha d pre-
viously bee n know n "simpl y impossible," 6 a s fo r th e first 
time Jew s coul d thin k o f themselve s apar t fro m thei r com -
munities, an d wer e force d t o as k themselve s wha t role—i f 
any—their ancestra l fait h wa s t o pla y i n thei r lives . Th e 
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theories of Judaism produced by the Germans, fro m Mendels-
sohn on, wer e designed t o deal with thi s question. 

In Galicia , th e los s o f ful l autonom y di d ope n th e Jewish 
community t o option s i t ha d neve r befor e experienced , bu t 
the hopelessnes s o f it s politica l an d economi c situation — 
illustrated b y th e ver y attemp t a t coerced enlightenment , a n 
oxymoron i f ever there was one, withou t rea l political amelio -
ration—served t o curtai l th e realizatio n o f thes e options . 
Jewish lif e i n Galici a di d underg o profoun d change s durin g 
Krochmal's lifetime , bu t fo r th e mos t part , thes e change s 
were containe d withi n th e boundarie s o f traditiona l Jewis h 
life an d practice . Onl y th e mos t radica l o f th e maskilim  (en-
lightened ones) , a s they wer e called, produce d a  program fo r 
even modes t religiou s reform s outsid e th e are a o f education . 
Most o f th e maskili m activ e i n Krochmal' s lifetim e were , i n 
fact, observan t Jews , wh o oppose d attempt s t o limi t th e 
authority o f the Talmud o r to suppres s it s study. 7 The y did , 
however, aspir e t o th e intellectua l modernizatio n o f thei r 
tradition an d thei r communities—increase d genera l educa -
tion and awareness of the world around them and participation 
in th e recen t surg e i n historica l consciousness—an d greate r 
toleration for , an d interactio n with , th e surroundin g gentil e 
communities. (Th e latte r objectiv e wa s t o remain , fo r th e 
most part , a  pipe dream , a s ther e wa s n o community o n th e 
other sid e willin g t o reciprocate. ) Thus , bot h th e essentia l 
conservatism o f th e Galicia n baskalah  (enlightenment) , a t leas t 
in Krochmal' s lifetime , an d th e politica l circumstance s i n 
which i t wa s advance d serve d t o differentiat e i t fro m Jewish 
intellectual lif e i n Germany. Th e scholarship produced b y the 
Galician maskili m neve r ha d th e sometime s unmistakabl e 
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political edg e o f tha t produce d b y th e Wissenschaft  des  Juden-
tums movement i n Germany.8 

The haskalah' s aspiration s ofte n stoo d a t odd s wit h th e 
aspirations o f othe r member s o f th e Jewish community , an d 
this fact influenced th e program of the maskilim considerably . 
In particular , man y o f th e maskili m regarde d th e expandin g 
Hasidic communit y a s thei r enemy , an d some , mos t notabl y 
Joseph Perl , sough t t o limi t i f not eradicate thi s movement. 9 

The Hasidim wer e considered simply to o anti-intellectual an d 
superstitious fo r enlightenment t o reac h them; therefore , man y 
of the maskilim themselve s sought t o create educational insti -
tutions, attendanc e at which would be mandatory, tha t would 
promote enlightenment an d oppose Hasidism. 10 

For very different reasons , neithe r th e government no r th e 
Jewish populatio n wa s overl y sympatheti c t o th e aspiration s 
of the maskilim. 11 Thus , pursui t o f haskalah was reserved fo r 
a very small group of what Jacob Katz has called the "Geistes-
elite," people whose vision extends beyond the world in which 
they grew up . Give n the absence of communal or governmen-
tal sympathy , th e pat h o f thi s "Geisteselite " i n Galici a wa s 
very difficult . A s Shlom o Yehuda h Rapopor t (1790-1867 ) 
put i t in his necrology for Krochmal, writte n in 1841 : 

Understand denizens of Germany and be astonished! Among you it 
is eas y fo r on e t o stud y i n differen t areas , fo r ther e ar e man y 
educational institutions and teachers in every field of knowledge. I t 
is no t th e case in th e norther n lands unti l thi s day , an d certainly 
not thirt y o r forty year s ago. Ther e i s n o teacher and ther e i s no 
instructor an d ther e i s n o one t o suppor t th e Jew wh o wishe s t o 
obtain some betterment, an d to know a bit more than what grows 
on him. H e who wishes to embark on a new path, he , and no one 
else, shal l blaz e i t himself . Afte r h e ha s found i t ther e ar e many 
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stumbling block s o n al l sides , an d man y impediment s fro m ac -
quaintances and relatives to frighten him from this path. His loved 
ones come to him and pressure him to remove all books of [secular] 
knowledge fro m th e house . The y sa y t o him : "D o you hav e any 
more?" And he says, "None." And they say, "Quiet , for you must 
not mention them, lest you and they—perhaps even we—be burned 
in fire. Do you not now that there are Hasidim in the country and 
city, an d th e frog s ar e swarmin g i n ever y hous e an d ever y 
room .  .  ." 12 

Although w e must allow for considerable hyperbole here, i t i s 
true that pursuit of general learning was quite dangerous, and 
required a n enormous existentia l commitmen t o n th e par t o f 
the would-be maskil . A s Rapoport concludes , ther e were very 
few such maskilim, and only those with the mightiest of souls 
succeeded. Suc h a one was Nachman Krochmal . 

Nachman Krochma l wa s bor n i n Brod y i n 1785 . Unlik e 
many othe r Galicia n cities , Brod y wa s no t overl y impover -
ished. I t wa s a  "fre e city, " meanin g tha t i t enjoye d tradin g 
privileges denie d othe r locales . Th e Jews wer e th e dominan t 
group in the city, comprisin g approximately 8 8 percent of the 
population i n 182 0 (Mahler , p . 32) . Hi s fathe r wa s Shalo m 
Krochmalnik, a  merchan t wh o travele d ofte n t o Germany , 
and had apparently made the acquaintance of Moses Mendels-
sohn an d othe r figures  of th e Berli n Haskalah . Brod y a t th e 
time wa s th e centra l cit y o f th e Galicia n Haskalah , countin g 
among it s inhabitant s Mende l Lefi n (1741-1826) 13 an d Do v 
Ber Ginzberg, bot h of whom Krochmal was to come to know, 
as well a s Yehudah Lei b Ben-Ze'ev (1764-1811) , whos e work, 
if no t whos e person , woul d exercis e a  considerable influenc e 
on Krochmal's reading of the Bible. 14 

Krochmal's educatio n appear s t o hav e bee n th e standar d 
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one fo r Jewis h childre n a t th e time : Talmu d an d code s an d 
little else. 15 Yet, a s Rawidowicz relates , ther e appears t o have 
been les s extremis m i n Krochmal' s educatio n tha n prevaile d 
in othe r places , give n th e relativel y ope n atmospher e o f Brody . 
This ma y hel p accoun t for  Krochmal' s open-mindednes s an d 
commitment t o toleration . I n an y event , thi s educatio n wa s 
to serv e Krochma l i n goo d stead , a s i t provide d hi m wit h 
strong mooring s i n the Talmudic traditio n whe n he later came 
to pursue studie s i n philosophy an d history. l6 

As was th e custom amon g Eas t Europea n Jews a t th e time , 
Krochmal marrie d a t a n extremel y youn g age ; he was no t ye t 
fourteen when , i n th e fal l o f 1798 , h e too k Sara h Haberma n 
of Zolkiev a s his bride. l7 I t appear s tha t hi s well-to-do father -
in-law agree d t o tak e hi m i n an d suppor t hi m whil e h e 
pursued hi s studies . Eve n a t thi s earl y ag e i t seem s tha t 
Krochmal's predilectio n fo r haskala h ha d alread y bee n devel -
oped, a s h e sough t ou t th e leadin g maskili m o f hi s ne w cit y 
—Zolkiev—and, i n particular , mad e th e acquaintanc e o f a 
Baruch Zv i Neieh , wh o i s reporte d t o hav e possesse d a  ver y 
impressive library , containin g volume s i n variou s languages . 
In 1803 , Krochma l bega n t o teach himsel f t o read German b y 
reading th e newspapers. 18 

Upon masterin g German , Krochma l bega n t o rea d th e 
philosophical work s of the eighteenth centur y tha t ha d alread y 
achieved immorta l status . H e rea d Mendelssoh n (1730-1786) , 
Lessing (1729-1781 ) an d Solomo n Maimo n (1754-1800) . 
Subsequently, h e turned hi s attention t o Kant , Fichte , Schell -
ing an d Hege l (Rawidowicz , p . 28) . Th e letter s tha t dat e 
from thi s perio d stat e tha t h e studie d continuously , an d in -
deed h e mus t have , a s h e als o learne d French , Latin , Arabi c 
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and Syria c durin g hi s year s i n Zolkiev ; wit h hi s newl y devel -
oped abilit y t o rea d French , Krochma l rea d J . Basnage' s 
L'Histoire des  Juifs. Whil e doin g al l this , h e continue d hi s 
studies o f classica l Jewis h sources , an d studie d Maimonides * 
Guide of the Perplexed with th e commentary Giv'at  ha-Moreh  o f 
Solomon Maimon , th e Zohar,  an d th e historical/critica l wor k 
of Azariah de Rossi (c . 151 1 —1577), Me'or Eynaim.19 Further , 
in additio n t o th e Jewis h Aristotelianis m o f Maimonides , 
Krochmal wa s drawn t o the Jewish Neoplatonis m o f Abraham 
Ibn Ezra , an d th e kabbalisti c investigation s o f Nahmanide s 
and hi s immediat e predecessor s an d successor s (Zunz , pp . 
151 —152). Eac h o f them wa s t o exercis e a  considerable influ -
ence on his thinking . 

According t o hi s son-in-law , b y th e yea r 1808 , Krochma l 
was a  full y develope d scholar , alread y proficien t i n th e man y 
areas i n whic h hi s wor k display s excellence. 20 Ye t thi s inten -
sive perio d o f stud y too k it s tol l o n hi s health , an d i n 180 8 
Krochmal too k severel y ill . Indeed , a  rumo r ha d sprea d tha t 
the youn g ma n ha d die d (Zunz , p . 152) . Tha t rumor , o f 
course, wa s mor e tha n thirt y year s premature . Unabl e t o 
procure the medical attention h e needed i n Zolkiev, h e moved 
to Lember g (Lwow) , an d there , ver y slowly , hi s conditio n 
improved. 

While i n Lember g h e mad e th e acquaintanc e o f tha t city' s 
maskilim, who m h e taugh t an d wit h who m h e studied ; a s 
Rawidowicz describe s th e situation , h e becam e "th e guid e t o 
the perplexe d o f Lemberg " (p . 32) . Indeed , Krochma l seem s 
to hav e foun d hi s nich e a s a  teache r an d guid e o f youn g 
maskilim. I n Lemberg , h e befriende d Shlom u Yehuda h 
Rapoport, wh o testifie s "whe n I  spok e wit h hi m a  spiri t o f 
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understanding an d knowledg e flourished  withi n me , an d I 
was practicall y transforme d int o a  ne w man " (Kerem  Hemed, 
vol. 6 , p . 45) . Similarly , Samso n Bloch testifie s tha t when he 
first met Krochma l h e was "devoid o f all reaso n .  .  .  m y soul 
was deprived o f all wisdom , an d sagacity wa s repelled b y it. " 
But, "lik e grape s i n th e deser t an d suckl e i n a n arid land , I 
have found th e one my soul loves, who nurses from the breasts 
of wisdom . .  . .  Ho w excite d I  the n became ! Ho w yo u at -
tracted me ! .  .  .  Fro m the n o n ou r soul s wer e joine d b y a 
sense of attachment and with bonds of love they were united."21 

It seems , then , tha t Krochmal , throug h th e forc e o f hi s 
wisdom an d willingnes s t o shar e it , exercise d considerabl e 
influence o n the Lemberg maskilim , an d helped eac h of them 
find a  plac e i n th e histor y o f Jewish scholarshi p an d belle s 
lettres in the nineteenth century. 22 

As far as his own Bildung was concerned, durin g thi s period 
Krochmal wa s forbidde n b y hi s physician s t o stud y philoso -
phy, whic h apparentl y was , fo r him , extremel y strenuous . 
Thus he turned to a more systematic study of history than had 
characterized hi s earlier studies. I n particular, h e undertook a 
careful stud y o f th e Me'or  Eynaim  o f de Rossi , togethe r wit h 
other, mor e recent , historica l works , includin g Isaa k Marku s 
Jost's multivolum e Geschichte  der  Israeliten  (Zunz , p . 152) . 
With thes e studie s Krochma l becam e acquainte d wit h th e 
data tha t h e woul d muc h late r com e t o schematiz e i n hi s 
Guide. 

His sta y i n Lember g di d no t las t long , althoug h w e hav e 
no precise informatio n regardin g whe n h e returne d t o Zolkiev . 
When he returned he was no longer deathly ill , bu t his health 
was quit e fragil e an d apparentl y wa s t o remai n s o th e res t o f 
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his life . Accordin g t o th e repor t o f Letteris , th e piou s o f 
Zolkiev sa w i n Krochmal' s weakene d healt h an d apparentl y 
ghastly appearanc e th e han d o f God exactin g punishmen t o n 
one whose life had turned t o haskalah.23 In any event, despit e 
his weakene d condition , ove r th e approximatel y twenty-si x 
years Krochmal wa s to remain in Zolkiev, hi s life was divided 
between tw o distinc t pursuits . H e wa s a  no t particularl y 
successful communit y leade r an d businessma n o n th e on e 
hand,24 and a teacher and scholar on the other. 

According t o Zunz' s report , upo n hi s partia l recover y 
Krochmal wa s overcom e b y a  desire t o "tur n outward, " an d 
to have a spiritual influenc e upo n his environment. Assumin g 
the rol e of community leade r was not an easy thing fo r some-
one of Krochmal's ben t t o accomplish . I t becam e particularl y 
difficult afte r 1815 , whe n Krochma l ha d hi s mos t dangerou s 
confrontation wit h th e Hasidi c communitie s o f Galicia . Ou r 
knowledge o f this affai r derive s fro m Zunz' s necrology , base d 
on a  family report , a s well a s Krochmal' s ow n mor e abbrevi -
ated report . I t seems tha t Krochma l an d an unnamed Karait e 
leader maintained a  correspondence for some time. 25 

The powerful Hasidi c sect, t o whom Krochmal must have appeared 
as a very dangerous person, wa s steadily inten t on , whereve r pos-
sible, rendering him suspected of heresy, which was not easy, given 
his strongly religiou s lifestyle . Whe n the y heard about thi s corre-
spondence, and that Krochmal occupied himself with Karaite writ-
ings, on e of them hastened t o Kokusow, an d persuaded the good-
natured (Karaite ) schola r t o tur n ove r some letters , ostensibl y t o 
show some of them to young students-in-training a s an example of 
Hebrew style . Amon g thes e letter s wa s foun d a  missiv e fro m 
Krochmal i n which h e assured the [Karaite } scholar of his lasting 
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friendship, an d offered hi m hop e fo r a  future reward , despit e hi s 
rejection of the rabbinic tradition . Man y copies of this letter were 
sent t o th e bigges t Jewis h communitie s o f Galici a an d Russia n 
Poland, to serve as proof that Krochmal was already estranged from 
Orthodox Judaism {rechtgldubigen  Judenthume}, an d wished t o joi n 
the Karaites. (Zunz, p. 154 ) 

Krochmal wa s upse t an d h e to o release d a  circular , ac -
knowledging tha t perhap s h e wa s overl y exuberan t i n hi s 
praise o f th e Karait e scholar , who m h e call s "David" ; th e 
letter wa s written i n hast e an d i n rhyme , an d thus subjec t t o 
some hyperbole . H e doe s no t apologiz e fo r hi s contact s wit h 
the Karaites , however , and , i n defense of his actions, refer s to 
many earlie r scholars , suc h a s Maimonides , wh o permitte d 
contacts with Karaites , an d who were prepared t o grant the m 
the possibilit y o f salvation . Mor e tha n anythin g else , h e ar -
gues tha t th e Karaite s ar e peopl e wh o ar e no w i n a  difficul t 
state, an d it would be heartless to cut them off and treat them 
as thoug h the y wer e unworth y o f socia l contact . Further , 
Krochmal too k th e offensiv e agains t th e Hasidim , an d nea r 
the en d o f hi s lette r proclaims , "Ma y th e mercifu l protec t u s 
from th e persecute d sec t tha t ha s becom e th e persecutor " 
{Guide, pp . 413-16) . I n truth , Krochma l wa s deathly afrai d 
of bein g th e subjec t o f a  Herem  (ban ) whic h coul d hav e ha d 
serious repercussion s fo r him . H e thu s di d no t pursu e th e 
matter further , an d i n tim e i t die d down . Hi s hatre d o f 
Hasidism was , however , foreve r sealed. 

Despite thi s brie f perio d o f notoriety , sometim e befor e 
1821 Krochma l assume d th e positio n o f communit y leader . 
Rawidowicz surmise s that Krochma l achieve d thi s position i n 
spite o f the opposition t o his intellectua l pursuits , becaus e he 
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was universall y acknowledge d t o b e fai r an d honest . B e tha t 
as i t may , th e positio n o f hea d o f th e community , whil e 
devoid o f many of the responsibilitie s tha t once came with it , 
did carry with i t a number of duties. H e served as an assistant 
to th e ta x collectors , a s an intermediary betwee n th e govern-
ment an d th e Jewish communit y whe n necessary , and , per -
haps mos t onerou s o f all , wa s responsibl e fo r supplyin g th e 
military wit h Jewis h youths . H e filled  thi s rol e whil e als o 
owning th e only liquor sale franchise in the district of Zolkiev 
(Mahler, p . 35) . 

Neither o f thes e pursuits—tha t o f communit y leade r an d 
businessman—was marke d by particular successes; indeed, by 
1836 Krochma l appear s t o hav e bee n alon e an d destitute. 26 

He did, however , succee d i n distinguishing himsel f as a scholar 
and teacher . Often , h e woul d g o o n walk s int o th e hill s 
surrounding Zolkie v wit h student s an d friends , an d ther e 
would teac h an d lear n abou t philosophy , histor y an d Jewish 
law and lore. These walks into the hills made quite an impres-
sion o n Krochmal' s companions . Rapopor t writes , " I stil l 
remember thos e preciou s time s whe n I  traveled t o hi m fro m 
time t o tim e fo r a  day or two, o r a week, o r he came t o me , 
and w e wen t ou t t o tal k i n th e fields.  Ho w thes e trip s wer e 
sweeter t o m e tha n al l th e pleasure s o f thi s world ! I  coul d 
never hav e enoug h o f hi s wisdom , an d wit h eac h wor d h e 
added a new insight" (Kerem Remedy p . 47). 27 

Krochmal's las t te n year s i n Zolkie v wer e t o b e ver y diffi -
cult ones for him. I n 1826 , hi s wife died, leavin g him to raise 
the younge r tw o o f thei r fou r children . I n addition , hi s eco-
nomic circumstance s too k a  tur n fo r th e worse ; b y 1836 , 
when he left Zolkie v t o return to Brody, Krochma l appears to 
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have bee n destitute . Hi s lif e wa s mad e mor e difficul t ye t b y 
the awareness that many of his students had published various 
works and had established name s for themselves, whil e he was 
yet walking throug h the hills of Zolkiev, givin g o f his knowl-
edge, bu t writin g virtuall y nothing . A s attested b y hi s lette r 
to Samuel Davi d Luzzato , writte n i n the summer of 1836 , h e 
suspected hi s day s wer e numbered . H e ver y muc h wishe d t o 
"proclaim hi s voic e i n publi c i n th e twiligh t o f life , an d t o 
leave behind a  blessing (i t shoul d onl y b e so, an d God know s 
that whic h i s hidden) , fo r th e year s o f m y senescenc e ar e 
approaching."28 

Thus i t wa s that in th e last four years of his life , tw o spent 
in Brody and two in Tarnopol wher e his daughter and son-in-
law lived , Nachma n Krochma l worke d feverishl y t o complete 
his literar y legacy . I t wa s a  rac e agains t tim e tha t h e wa s 
destined t o lose . Happily , h e succeeded i n producing enoug h 
that w e ca n se e th e wa y thi s grea t schola r viewe d th e meta -
physics and history of his tradition. Whil e lacuna e remain, i n 
Krochmal's Guide  of the Perplexed of  the Time we hav e on e o f 
the great work s of Jewish though t an d jiidisch e Wissenschaf t 
of the nineteenth century . 

The Guide of the Perplexed of the Time 

Krochmal die d i n th e summe r o f 184 0 wit h hi s work , The 
Guide of the Perplexed of the Time, unfinished.29 Moreover , th e 
materials tha t he had completed wer e not i n a  well-organized 
state; som e studie s wer e mer e fragments , an d o n a  couple o f 
occasions the treatment of various issues is  promised but never 
delivered. Th e exact sequence of chapters was not established, 

14 



INTRODUCTION 

and many aspects of the work's intended form were unknown. 
This mas s o f inchoat e materia l wa s sent , i n accordanc e wit h 
the author's wishes, t o Leopold Zunz (1794-1886), fo r redac-
tion and publication. Althoug h personall y unacquainte d wit h 
the deceased , Zun z agree d t o tak e o n th e project , an d afte r 
much heartache, 30 th e Guide  wa s publishe d i n Lember g i n 
1851. 

The finished  produc t consist s o f seventee n chapters , wit h 
an anthology o f Abraham Ib n Ezra' s writings appended . Th e 
first fou r chapter s consis t o f a  genera l introduction , whic h 
describes th e impetu s fo r undertakin g a  ne w guide , an d de -
scribed the methods to be used in the work. Th e placement of 
these four chapters corresponds t o the lis t o f contents sen t by 
Krochmai's famil y t o Zunz . Th e fifth  chapte r addresse s th e 
question o f teleolog y an d intention ; i t seem s likel y tha t 
Krochmal di d no t inten d th e chapte r t o b e her e originally , 
although given the clearly hasty manner in which thi s chapter 
was penned , i t i s possibl e tha t Krochma l wrot e th e chapte r 
long afte r it s surroundin g one s bu t actuall y di d inten d t o 
insert i t here. 31 Chapter s 6  an d 7  dea l wit h aspect s of Jewish 
metaphysics an d Religionsphilosophie;  chapter s 8  throug h 1 0 
with Jewis h histor y an d it s patterns . Chapte r 1 1 provide s 
Krochmai's critica l analyse s o f biblica l books , whil e chapte r 
12 present s a  discussio n o f Alexandria n Jewis h culture , i n 
particular the writings of Philo. Mos t of this material consist s 
of translations o f two German work s on th e subject . Chapte r 
13 deal s wit h th e emergenc e o f th e rabbini c tradition , i n 
particular it s lega l aspects , whil e chapte r 1 4 discusse s th e 
history o f th e aggadah . Chapte r 1 5 i s a  fragment devote d t o 
early Jewish gnosticism ; chapte r 1 6 i s a  fragment devote d t o 
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culling fro m Hegel' s wor k thos e concept s an d definition s 
necessary fo r a n understandin g o f Jewish metaphysics . Chap -
ter 1 7 the n provide s a  presentatio n o f centra l Jewis h meta -
physical doctrines , refracte d throug h th e prism o f the work of 
Ibn Ezra , bu t i n man y way s standin g fa r close r t o kabbalisti c 
forms o f Jewish Neoplatonism . 

A descriptio n o f th e content s o f thi s wor k scarcel y doe s 
justice t o th e enormou s learnin g eviden t o n ever y page , no r 
does i t eve n remotel y sugges t th e exten t t o whic h thi s boo k 
represents a n importan t windo w o n th e mentalit y o f Jew s 
living i n Galicia , confrontin g modernity . I t i s th e burde n o f 
the ensuing chapter s o f the present boo k t o brin g thi s out . I n 
the remainde r o f th e Introduction , I  wis h t o focu s o n th e 
distinct element s o f th e title , whic h wil l allo w u s t o se e th e 
book i n it s proper context . 

The Time 

Studies of the process of modernization, an d th e confrontatio n 
of traditiona l societie s wit h it , abound . Th e discussio n o f 
"The Time " i n Krochmal' s titl e wil l no t b e advance d b y 
rehearsing th e content s o f thi s literature . Rather , I  wis h t o 
focus o n Krochmal' s vie w o f "th e time. " Wha t wer e th e 
circumstances tha t move d hi m t o write ? Ho w di d thi s Gali -
cian Jewish savan t vie w th e world abou t him ? 

In th e first  chapter o f the Guide,  Krochmal characterize s hi s 
own generation' s religiou s problems . Hi s discussio n her e re -
sembles nothin g s o muc h a s Schleiermacher' s Speeches  on  Reli-
gion, i n tha t Krochmal , lik e Schleiermacher , claim s tha t reli -
gious life has descended int o an extremism tha t causes continued 
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adherence t o appea r ridiculous . Thos e wh o liv e withi n th e 
traditions hav e displaye d marke d tendencie s towar d wha t 
Krochmal call s Schtvdrmerei  (hallucinations)—imaginin g tha t 
they ca n attai n som e kin d o f magica l creativ e powers , ulti -
mately becomin g partner s wit h God ; o r Aberglauben (supersti -
tion)— imagining tha t creatin g intermediar y being s wil l 
somehow lea d t o th e curin g o f a sick soul—thi s ma y actuall y 
become idolatry ; o r Werkheiligkeit  (literally, th e holines s o f 
deeds)—imagining tha t increasin g th e numbe r o f rituals , i n 
particular nonrationa l ones , wil l someho w allo w on e t o avoi d 
the previou s difficulties , thu s producin g a  kin d o f mindles s 
religious praxis . Thoug h attachmen t t o thes e extremes i s pre-
sented a s a  phenomeno n foun d i n al l religiou s communities , 
it i s clea r h e i s thinkin g o f specificall y Jewis h manifestation s 
of thes e tendencies . Thus , th e first  an d secon d ca n b e safel y 
identified a s characterizing th e religion of the Hasidim, whic h 
Krochmal despised , an d latter-da y Kabbalists . Th e las t can be 
identified wit h thos e mindles s Orthodo x element s fo r who m 
all o f Judaism wa s reducibl e t o th e external s o f halakhah,  o r 
Jewish law . Thi s religiou s decadenc e represente d a n intolera -
ble distortion o f true religion , an d ha d t o be combated . 

What mad e thes e distortion s s o utterl y unacceptabl e wa s 
that eac h distortio n calle d fort h a  corresponding distortio n i n 
the opposit e direction . Tha t is , corresponding t o thes e carica -
tures o f prope r religiou s fait h ar e thre e opposin g position s 
that ar e equall y obsessiv e an d false . Thos e repulse d b y th e 
hallucinatory excesse s of the first group hav e come to deny th e 
existence of the spiritual real m altogether , feelin g tha t strictl y 
natural causa l explanation s ar e sufficien t fo r al l phenomena , 
including emotiona l an d intellectua l states . There can be little 

17 



I N T R O D U C T I O N 

doubt tha t her e Krochma l i s referrin g t o th e argumen t o f 
Spinoza's Ethics,  an d th e highl y mechanisti c theorie s tha t 
characterized th e anthropolog y o f some o f the philosophes. Thos e 
repulsed b y th e superstition s o f th e secon d factio n ultimatel y 
lose thei r fait h i n suc h proposition s a s th e Mosai c authorshi p 
of the Pentateuc h an d th e possibilit y o f prophecy a s tradition -
ally understood . Here , a s well, on e readily  think s o f Spinoza , 
although h e wa s hardl y th e onl y moder n philosophe r t o den y 
these tw o propositions . Th e complet e abandonmen t o f th e 
commandments—their efficac y a s wel l a s thei r morality — 
corresponds t o the soulless piety of the third group . Krochma l 
may hav e th e follower s o f Spinoza , Kan t an d Hege l i n min d 
here. I n an y event , th e attac k o n th e commandment s wa s 
widespread. Whil e ultimatel y i t i s difficult t o determine defi -
nitely who m Krochma l i s opposin g fro m wha t h e present s 
here, i t i s saf e t o sa y tha t th e majo r pattern s o f traditiona l 
Jewish lif e i n Easter n Europ e (Hasidis m an d Orthodoxy) , a s 
well a s man y o f th e atheisti c an d deisti c trend s o f th e tim e 
met wit h hi s disfavor . I t i s also clea r tha t Krochma l fel t tha t 
Judaism wa s strongly challenge d b y thes e trend s an d tha t th e 
traditionalists withi n th e Jewish communit y ha d n o adequat e 
response t o them . Krochmal' s Guide  wa s writte n t o provid e 
the response , t o indicat e tha t th e extreme s tha t hav e take n 
root i n th e religiou s communit y ar e no t "true " religion , an d 
the antireligiou s extreme s the y hav e calle d fort h ar e therefor e 
not legitimate . Thus , "th e time " i s one of horrifying religiou s 
decadence.32 

The respons e o f Wester n thinker s t o thi s stat e o f religiou s 
crisis was , fo r a  traditiona l Jew , equall y problematic . Th e 
response came i n th e for m o f a supposedly ne w discipline , th e 
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philosophy o f religion . Thi s disciplin e attempte d t o isolat e 
the essentia l element s o f the huma n religiou s impulse , an d t o 
determine th e philosophicall y correc t understandin g o f God . 
Mirabile dictu,  i t wa s discovere d tha t Christianit y alone—i n 
its properl y understoo d Protestan t form , o f course—wa s th e 
only historica l religio n tha t i n fac t incorporate d a  philosophi-
cally acceptable theology , an d tha t successfull y accommodate d 
the huma n religiou s impulse . Thi s position i s most character -
istic o f Hegel' s thought , althoug h quit e differen t variation s 
may b e found, inte r alia , i n Kant , Schleiermacher , an d Schel -
ling.33 Thus , fo r Jews , th e respons e wa s n o bette r tha n th e 
challenge; continue d adherenc e t o Judais m wa s philosophi -
cally suspect , whethe r o n Spinozistic o r Hegelian grounds . 

"The time , , als o brough t wit h i t a n intensiv e historica l 
assault o n cherishe d Jewis h ideal s an d ideas . Th e worl d o f 
critical scholarship—o f Wissenschaft —had succeede d i n reor -
dering th e wa y peopl e understoo d thei r pasts . Th e tool s o f 
criticism rendere d traditiona l historica l understandin g im -
plausible o r impossible . Unlik e th e philosophica l trends , thi s 
reorientation o f the mind wa s not th e resul t o f distortion, bu t 
of th e fre e an d creativ e exercis e o f human reason . I t therefor e 
could no t b e opposed ; i t ha d t o b e accommodated . Thus , i n 
the paragraph s tha t no w serv e a s a  prefac e t o th e Guide  a s a 
whole, Krochma l remark s tha t i t wa s onc e t o th e benefi t o f 
traditional self-understandin g t o view, say , Psal m 137—whic h 
describes the angst of those exiled t o Babylon—as th e produc t 
of David' s pen , althoug h h e live d man y centurie s befor e th e 
events described . I n thi s way , one' s belie f i n th e powe r o f 
divine inspiration wa s enhanced. However , "a s with th e Span-
ish commentators , an d ho w muc h mor e s o i n ou r day , thi s 
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view i s as unconvincing t o a  knowledgeable audience , partic -
ularly th e young , give n th e state o f our knowledge, a s it wa s 
once convincing throug h hope and faith" {Guide, p. 5>. 34 No t 
only doe s historica l understandin g deman d tha t w e vie w thi s 
Psalm a s the product o f the sixth centur y B.C.E. , rathe r than 
the tenth ; Jewish lif e i n moder n time s woul d itsel f b e en -
hanced i f w e accep t suc h a  dating , a s i t allow s fo r greate r 
understanding o f th e historica l natur e o f Jewis h commit -
ments. "Th e time," then, demande d a  reorientation of Jewish 
historical understanding ; n o longe r coul d Jews attac h them -
selves to demonstrably false claims. A s we shall see, Krochma l 
was awar e o f th e profoundl y perplexin g natur e o f suc h a 
reorientation. On e goal of his Guide is to show that the Jewish 
tradition can accommodate i t and remain intact . 

"The time " the n represent s th e fundamenta l challenge s 
faced b y Jews i n moder n times : atheism , deism , Protestan t 
theology masquerading as universal philosophy of religion and 
historical criticism . Simultaneously , i t represent s Krochmal' s 
view o f th e Jewish communit y i n th e earl y nineteent h cen -
tury, a  community il l equippe d t o respon d t o th e challenge s 
of modernity becaus e of its pervasive anti-intellectualism . 

The Perplexed 

Who wer e Krochmal' s "perplexed" ? Clearly , the y wer e no t 
those who were at home with the patterns of life that prevailed 
in th e traditiona l Galicia n Jewish communities . Suc h peopl e 
were, fo r Krochmal , seduce d b y th e corruptio n o f religiou s 
life tha t characterized th e times . Neithe r were they Judaism's 
"cultured despisers" ; tha t is , unlik e Schleiermacher , Kroch -
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mal wa s no t writin g fo r thos e wh o ha d abandone d thei r 
religious commitments i n favor of atheistic, deisti c or materi-
alistic philosophies . The y were , a s h e tell s us , thos e wh o 
found the religious decadence of their times repugnant. Whil e 
they were profoundly shake n by that decadence the y were not 
prepared t o adher e t o th e opposin g trends . The y wer e thos e 
who preferred a  middle pat h betwee n th e extreme corruptin g 
forces of their age. 

But wh o wer e the y really ? That , ultimately , i s a  question 
that cannot be answered definitely. Whil e i t is easy to identif y 
a fe w b y name , w e canno t isolat e a  historicall y identifiabl e 
group o f peopl e a s Krochmal' s intende d audience . Wha t w e 
can d o i s loo k a t wha t h e imagine s thi s audienc e t o b e i n 
concrete terms . Fo r on e thing , hi s intende d audienc e wa s 
people who were at home in the language of traditional Jewish 
thought. Krochmal' s wor k i s writte n i n a  clumsy, medieva l 
style, suitabl e onl y fo r those wh o were schooled i n th e trans-
lations o f th e Ib n Tibbo n family . Thes e peopl e wer e t o b e 
drawn fro m al l ove r Europe . A s h e wrot e t o Luzzato , hi s 
problem wa s to come up with a  language i n which t o address 
"the Italian Jew and the Eastern Jew; the scholars of Germany 
and the Hasidim o f the northern kingdom.035 Tha t the Hasi-
dim wer e reall y part of his intende d audienc e w e can scarcely 
take seriously . Further , th e choic e o f Hebrew a s his mediu m 
suggests tha t he was probably not interested i n addressing th e 
more assimilate d par t o f th e German-Jewis h scholarl y com -
munity, fo r who m Hebre w wa s lon g sinc e considere d a  defi-
cient vessel for modern scholarly communication.36 Rather his 
"perplexed" see m t o b e limite d t o Galician , Bohemian , Mo -
ravian an d Italia n maskilim , fo r who m Hebre w wa s th e lan -
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guage o f choice , an d mor e traditionall y oriente d scholar s i n 
Germany, wh o coul d b e expecte d t o rea d thi s wor k an d tak e 
its message t o heart . 

Further, Krochma l full y expecte d hi s audienc e t o b e a t 
home i n th e worl d o f traditiona l Jewis h learning . Hi s tex t i s 
filled wit h score s o f obliqu e reference s t o biblical , rabbinic , 
philosophical an d kabbalisti c texts , i n additio n t o dozen s o f 
explicit reference s t o these bodies of literature. Assumin g tha t 
he wrot e wit h som e concer n fo r hi s potentia l readership , w e 
must sa y tha t h e assume d hi s reader s t o b e scholar s o f sacre d 
Jewish texts . 

Krochmal's intended audience , his "perplexed," were people 
who wer e awar e o f th e ne w historica l scholarshi p tha t wa s on 
the rise . I n hi s discussio n o f Bibl e criticism , Krochma l as -
sumes hi s reader s ar e alread y familia r wit h man y o f th e sem -
inal work s an d centra l idea s o f moder n Bibl e critics. 37 H e 
presupposes tha t the y ar e at leas t vaguel y awar e tha t scholars , 
primarily Germans—bot h Jewis h an d gentile—hav e scruti -
nized rabbinic texts and found them , particularly the "strange" 
aggadot, t o b e filled  wit h nonsense. 38 Further , h e assume s 
that the y ar e awar e o f th e ne w philosophica l trend s o f thei r 
day. A s w e shal l se e i n chapte r 2 , hi s ow n philosophica l 
discussions ar e addresse d t o a n audienc e tha t ha s read—o r 
gained familiarit y second-han d with—th e epistemological , 
metaphysical an d ethica l construct s i n th e work s o f Spinoza , 
Kant, Schellin g an d Hegel. 39 Finally , hi s wor k take s fo r 
granted tha t ther e ar e Jews familia r wit h th e variou s philoso -
phies o f histor y tha t were , i n fact , triumphalis t Protestan t 
apologia. Tha t is , hi s treatmen t o f th e pattern s o f Jewis h 
history make s sens e onl y i f th e readershi p i s assume d t o b e 
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troubled b y th e work s o f Lessing , Herde r an d Hegel , amon g 
others. 

"The perplexed," then , ar e those who have experienced th e 
profound intellectua l disorientatio n o f modernit y withou t a 
loss o f Jewis h commitment , yet ; the y hav e not , however , 
successfully weathere d th e intellectua l stor m an d successfull y 
reoriented themselves . Th e young , i n particular , wh o ar e 
being raise d i n thi s ne w worl d ar e particularl y vulnerabl e t o 
losing thi s commitment , i f someone does no t sho w the m "th e 
path betwee n th e extremes." 40 

The Guide 

In th e ensuin g chapters , I  wil l focu s o n th e specifi c "guides " 
Krochmal provide s fo r th e problem s o f th e age . Her e I  wis h 
to dea l wit h th e genera l metho d o f respons e Krochma l out -
lines in wha t h e calls his "genera l introduction. " 

The primar y reaso n Jews hav e become so susceptible t o th e 
religious distortion s outline d abov e i s thei r ignoranc e o f th e 
esoteric doctrine s tha t ar e containe d i n th e tw o Talmud s an d 
the variou s midrashim . Thes e esoteri c doctrine s hav e tradi -
tionally bee n divide d int o thre e distinc t categories , whos e 
nomenclature Krochma l adopts . Th e first  categor y i s know n 
as Ma'aseh Merkavab, identifie d a s metaphysics . I f Jews prop -
erly understan d thi s branc h o f Jewis h learnin g the y woul d 
never fal l pre y t o th e distortion s o f th e first  correspondin g 
pair, namely , Schwdrmerei  an d th e denia l o f spirituality . Th e 
second branc h o f learning , Ma'ase  Bereshit,  correspond s t o 
what ha d com e to be called i n Krochmar s da y th e philosoph y 
of nature . Thoroug h knowledg e o f this branc h woul d preven t 
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the onset of the second pair of distortions, Aberglauben  and the 
loss o f fait h i n th e basi c principle s o f Judaism . Th e thir d 
category i s calle d Sod  Ta'ame ba-Misvot, th e esoteri c reason s 
for th e commandments . I f one wer e wel l verse d i n thi s area , 
the thir d pai r woul d presen t n o threat . Thus , "th e guide " 
entails instructio n i n th e fundamenta l esoteri c principle s o f 
Judaism. Tha t is , avoidin g th e extremes require s a historical-
philosophical comprehensio n o f the Jewish "scienc e o f faith." 
In keeping wit h th e style o f Krochmal's work , h e argues tha t 
the rabbi s o f ol d alread y anticipate d th e emergenc e o f dis -
torted interpretatio n o f the Torah, an d provided th e solution: 
"This Torah i s like two paths: one of fire, the other of ice and 
snow. I f a man goes i n on e direction , h e wil l di e i n th e fire, 
in th e othe r directio n deat h fro m freezin g await s him . Wha t 
then should he do? Go in the middle" (Guide, p. io). 41 

In Krochmal's creative exegesis of this passage the advice to 
walk i n the middle does not mean one should seek some point 
equidistant, a s i t were , betwee n th e correspondin g distor -
tions, bu t rathe r on e shoul d see k a  poin t tha t represent s a 
categorical rejectio n o f the m both . H e claim s th e oppositio n 
between th e distortions outlined previously , a s well a s various 
antinomies inheren t withi n Jewish tradition , ca n b e resolve d 
not through compromise, bu t rather through historical-philo -
sophical research , which will lea d to "the main source and the 
beginning o f things i n suc h a  way tha t th e question s wil l b e 
resolved, an d th e antinomie s negated " (Guide,  p . 16) . Th e 
conflict tha t need s t o b e resolve d fo r hi s generatio n i s tha t 
which seemingl y prevail s betwee n th e rabbinic way to eternal 
truths, th e way of faith, an d th e critical scholar' s way , whic h 
is tha t o f empirical demonstration . Fo r Krochmal th e middl e 
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path mean s th e kin d o f researc h int o Judaism , i n al l it s 
variegated forms , whic h wil l discove r th e origin s o f thing s 
and thu s allo w the m t o b e seen i n thei r origina l clarity . Th e 
goal o f thi s researc h i s t o sho w tha t ther e i s n o conflic t 
between Judais m an d moder n historica l an d philosophica l 
thought. 

What ar e th e appropriat e methodologica l boundarie s o f 
such a recasting o f Jewish thought ? Or to put i t another way, 
why should anyone find Krochmal's rereading of Jewish sources— 
his "guide"—a t al l convincing ? I n respons e t o thi s concer n 
Krochmal turn s to the "science" of epistemology: 

It is natural for the human mind to create its structures in a realm 
that i s thoroughly cognitive , takin g the material for this structure 
from th e sensua l worl d an d the n providin g i t wit h it s essentia l 
form. Tha t is , th e min d transform s an d raise s th e materia l fro m 
sensual stimul i t o preliminary concepts—Vorstellungen—and fro m 
them to concepts of the understanding—Begriffe—and fro m them 
to purely cognitive concepts of reason—Ideen. (Guide,  p . 12 ) 

Krochmal i s here developing a  notion o f symbolic expression ; 
there are different degree s o f abstraction an d cognition i n th e 
formulation o f thoughts . Mos t peopl e neve r cogniz e sensua l 
stimuli beyon d th e leve l o f the Vorstellung,  o r the representa -
tional mod e o f thought . Give n th e broad base of any success-
ful religiou s community , i t i s of the natur e of religious com -
munication t o b e formulate d representationally . Suc h 
representations diffe r fro m th e mor e abstrac t formulation s o f 
Ideen onl y descriptively , bu t the y ar e no les s a n apprehension 
of truth. Thus , fo r Krochmal, whil e religion s always commu-
nicate representationally , the y ar e nevertheles s focusin g o n 
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speculative concerns , an d conve y n o les s trut h tha n th e ab -
stract formulation s favore d b y philosophy . I n fact , ther e i s 
always a  direc t correspondenc e betwee n th e two ; ever y reli -
gious symbo l o r statemen t carrie s wit h i t a  latent philosophi -
cal claim . Abstractin g th e representation s characteristi c o f 
Jewish religiou s expression wil l yield a  philosophically sophis -
ticated worl d view. Thi s metho d allow s Krochma l t o recon -
struct th e essential s o f Jewis h fait h i n philosophica l terms , 
showing th e laten t philosophica l conten t i n th e idea s o f reli -
giously highl y conscious , bu t philosophicall y uninitiate d hol y 
men. A s Natha n Rotenstreic h ha s pointe d out , Krochma l 
claims religio n an d philosoph y ar e essentiall y identical , i n 
that bot h represen t processe s o f speculation , whic h ar e equa l 
in thei r apprehensio n o f truth. 42 

Of course , muc h o f thi s discussio n parallel s thos e o f Kan t 
and Hegel , wh o also claim tha t religion s communicat e repre -
sentationally wha t philosoph y doe s abstractly . Th e differenc e 
is tha t fo r the m Ideen  ar e superio r no t onl y b y virtu e o f thei r 
philosophical clarity , bu t als o b y virtu e o f thei r conceptua l 
necessity. Vorstellungen,  o n th e othe r hand , ca n b e interprete d 
in variou s ways , an d ar e no t alway s successfu l i n impartin g 
their speculativ e message. 43 

In Krochmal' s version , th e relationshi p betwee n represen -
tations an d thei r correspondin g idea s i s governed b y a n inne r 
necessity, an d therefor e eac h representatio n admit s o f on e 
correct speculativ e interpretation . Thus , hi s reconstructio n o f 
Judaism's laten t philosophica l conten t ca n claim t o be demon-
strable an d no t merel y arbitrary . Thi s clai m i s base d o n th e 
assertion tha t th e relationshi p betwee n representatio n an d ide a 
is lik e tha t o f a  metapho r t o tha t whic h i t represents . Fo r 
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Krochmal metaphor s ar e no t expression s o f poetic geniu s an d 
creativity; rather , the y ar e rooted i n th e universa l mind—th e 
essence o f huma n spirituality—an d therefor e virtuall y al l 
metaphors ar e equivalen t i n man y differen t languages . Thus , 
the meanin g o f a  metapho r (o r symbol ) i s no t a  subjectiv e 
judgment o n th e par t o f th e reader , bu t ca n b e arrive d a t b y 
applying objectiv e criteria , base d o n a n understandin g o f th e 
human intellect . Th e argument fo r the universality o f symbols 
and metaphor s establishe s th e timeles s qualit y o f linguisti c 
expression, an d render s th e Bibl e and Talmuds a s comprehen-
sible, in  their  own terms, to someone i n th e nineteent h centur y 
as the y wer e t o thei r origina l audiences . Onc e thi s poin t ha s 
been established , th e way i s open fo r an exegetical reconstruc -
tion o f Jewish fait h tha t wil l alleviat e th e perplexitie s o f th e 
traditional intellectua l fo r who m Krochma l i s writing . 

Krochmal's interpretiv e metho d ma y b e see n a s a  middl e 
ground betwee n th e method s o f interpretin g sacre d docu -
ments o f Maimonides an d Spinoza . Fo r th e former , prophecy , 
for example , represent s a  certai n perfectio n i n th e natur e o f 
the human being , i n addition t o it s dependence on th e wil l of 
God.44 Th e prophets , and , fo r tha t matter , th e sages , are men 
of speculativ e insight , wh o spea k i n parable s specificall y de -
signed t o concea l th e meanin g o f thei r word s fro m thos e 
whom the y migh t otherwis e mislead. 45 Thus , fo r Maimon -
ides, th e biblica l an d rabbini c author s ca n b e seen a s philoso-
phers wh o spok e i n parable s an d riddles . Fo r Spinoza , o n th e 
other hand , ther e ca n b e n o relationshi p betwee n th e conten t 
of philosoph y an d theolog y a t all . Th e rol e o f th e latte r i s 
simply t o instil l belief s necessar y fo r obedience ; thos e belief s 
are fa r inferio r t o th e insight s o f speculativ e philosophy , o r 
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intuitive knowledge . Thus , fo r Spinoza , ther e i s n o trut h t o 
be sought i n Scripture.46 

Krochmal's positio n ca n b e see n a s a  compromise . H e 
accepts fro m Spinoza—i n accor d wit h Hegel—th e notio n 
that prophet s an d theologian s canno t b e considere d philos -
phers, whil e acceptin g fro m Maimonides—agai n wit h Hege l 
—the notio n tha t ther e is , nevertheless , a n integra l relation -
ship between theolog y an d truth. Whil e religiou s speculatio n 
is not expressed with the logical clarity with which philosoph-
ical inquir y proceeds , i t doe s gras p metaphysica l realit y i n a 
more immediat e manner , and , a s such , i s a  source o f truth . 
He ma y therefore define "Torahiti c faith* ' as "the knowledge of 
the absolut e truth—God , ma y H e b e blessed—an d th e 
knowledge o f tha t whic h ha s realit y an d existence withi n Hi m 
— the spiritua l essence—t o th e exten t tha t i t i s implante d 
within th e heart s an d mind s o f al l men , grea t an d small , 
when th e force s o f thei r soul s ar e arouse d t o suc h things " 
{Guide, p. 30 ; emphasis added) . Th e fac t tha t thes e idea s are 
impressed o n th e heart s an d mind s o f thei r recipient s repre -
sentationally, rathe r tha n logically , doe s no t detrac t fro m 
their truth , for , "wit h Torahiti c concept s th e trut h is , i n it s 
essence, one , whethe r i t b e expresse d a s representation s o r 
rational concepts" (ibid.). 

Krochmal o f course was hardly th e first to attempt a  philo-
sophical reconstructio n o f the Jewish faith . H e was, I  believe, 
the first  t o offe r a n epistemologica l theor y whic h no t onl y 
justified suc h an attempt, bu t absolutely mandate d it . Whil e 
his predecessors tende d t o focus o n th e intellectuall y trouble -
some element s withi n th e Jewis h tradition , Krochma l pre -
sents a n argumen t tha t i s universa l i n scope , claimin g tha t 
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one canno t gras p th e tru e messag e o f Judaism withou t dis -
cerning th e abstract meaning o f all it s teachings, symbol s and 
rituals. O f course, i n the end Krochmal' s work i s no differen t 
than tha t o f earlier Jewish scholars , focusin g o n thos e partic -
ular problem s tha t bese t hi s plac e an d time . Still , t o effec -
tively guid e hi s perplexe d readers , h e ha d t o formulat e hi s 
arguments i n universa l terms , fo r this was the demand o f the 
time. 

The Guide of the Perplexed 

For any Jewish schola r i n th e nineteent h centur y t o entitl e a 
work "Th e Guid e o f th e Perplexed " o f anything i s a n ac t o f 
audacity an d daring , fo r suc h a  titl e carrie s wit h i t a t leas t 
two highl y controversia l claims . Th e first  clai m i s tha t th e 
original Guide  of the Perplexed  by Maimonides i s now outdated 
and no longer capable of addressing th e religious need s of the 
existing community . Th e secon d clai m i s tha t th e autho r o f 
such a  wor k i s capabl e o f addressin g thos e need s i n a s pro -
found a  way as Maimonides coul d som e six-and-a-hal f centu -
ries earlier . Th e latte r assertio n i s grounde d i n a  rather hig h 
level o f self-esteem o n th e par t o f the author ; i t als o display s 
an appreciation of the power of Maimonides' work, i n its day, 
and a belief in the essentially homologous natur e of the twelfth -
century an d nineteenth-centur y religiou s crises . Tha t Kroch -
mal would lik e t o do for his age what Maimonides did for his 
is state d explicitl y an d ofte n i n th e Guide;  this, despit e th e 
fact tha t i n hi s vie w th e problem s o f hi s ag e ar e much mor e 
difficult t o deal with than were those Maimonides confronted . 
He seem s quit e convince d tha t hi s Guide  would b e equa l t o 
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the task . O n th e othe r hand , th e first  clai m — that Maimon -
ides i s no w outdated—i s neve r advance d explicitly , bu t i s 
implicit no t onl y i n Krochmal' s title , bu t throughou t th e 
book a s well. 

The nee d fo r a  ne w "guid e o f th e perplexed " wa s necessi -
tated b y th e perceive d obsolescenc e o f Maimonides ' Aristote -
lianism. A s we shall see, the gist o f Maimonides's metaphysic s 
were viewe d b y Krochma l a s par t o f th e problem , a s Jewish 
metaphysics wer e no w compare d t o thos e emerging fro m Ide -
alist circles . Fro m suc h a  comparativ e perspective , Maimon -
ides' stark theologica l transcendentalis m seeme d t o necessitat e 
an incomplet e conceptio n o f God, an d a n immatur e relation -
ship wit h Him. 47 Th e answer , fo r Krochmal , wa s t o tur n t o 
Jewish Neoplatonism , specificall y th e teaching s o f Ib n Ezra , 
Nahmanides an d th e Kabbalists, 48 fro m whic h a  mor e com -
prehensive theolog y coul d b e developed . I t i s fro m thi s per -
spective tha t th e tim e ha d passe d Maimonide s by. 49 

If th e substanc e o f muc h o f Maimonides ' philosoph y wa s 
obsolete, hi s method remaine d exemplary . I n Krochmal' s view , 
Maimonides' Guide,  whil e concedin g muc h t o Aristotle , wa s 
seen a s championin g th e caus e o f traditiona l Judais m i n th e 
face o f th e ravagin g effect s o f Aristotelianism. I t i s clea r tha t 
Krochmal though t o f Maimonides a s the grea t savio r o f tradi -
tional Judaism , wh o rescue d hi s generatio n fro m religiou s 
decadence.50 Krochmal , i n hi s Guide,  wil l als o concede muc h 
to moder n though t an d historiography . Hi s goal , though , i s 
to d o wha t th e grea t Maimonide s ha d done—tur n thes e 
concessions t o th e benefi t o f th e traditiona l Jewis h commu -
nity, t o pav e th e wa y fo r a  comfortabl e reorientatio n i n th e 
face o f moder n challenges . Hi s perhap s inflate d vie w o f th e 
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success o f Maimonide s i n hi s pursui t o f thi s sam e goa l pro -
vided th e inspiratio n an d hop e tha t i t coul d onc e agai n b e 
successfully accomplished . 

Krochmal's us e of Maimonides' Guide  as his model help s t o 
explain th e essentiall y medieva l natur e o f muc h o f hi s ow n 
Guide, no t merel y fro m th e perspectiv e o f style , bu t o f sub -
stance a s well . I t appear s tha t Krochma l seriousl y underesti -
mated th e natur e o f modernit y an d th e exten t t o whic h i t 
rendered th e medieval solution s implausible . Krochma l though t 
that th e need s of the tim e could b e addressed b y th e medieva l 
method o f leavin g al l externa l structure s o f traditiona l reli -
gious lif e intact , bu t radicall y reinterpretin g thei r religiou s 
and intellectua l significance , and , i n som e cases , reassessin g 
their origin s a s well. 

In som e measure , thi s underestimatio n ma y b e accounte d 
for b y th e distinctio n betwee n Galici a an d Germany . I n th e 
former, mos t Jews apparently fel t littl e wa s to be gained fro m 
responding positivel y t o th e demand s fo r religiou s reform . 
There wa s n o outsid e worl d int o whic h on e coul d hop e t o 
assimilate, despit e th e fac t tha t som e maskili m wrot e a s i f 
there were . Certainly , fo r Krochma l himself , th e outsid e worl d 
in whic h h e participate d intellectuall y wa s Germa n an d no t 
Polish; h e admitted thoug h tha t thi s worl d wa s no t fo r hi m a 
living reality , i t wa s no t a  worl d i n whic h h e coul d activel y 
participate. H e was a recipient o f German culture , but , unlik e 
the German Jews, coul d harbo r n o hope of participating i n it s 
shaping.51 Thus , hi s underestimatio n o f th e transformativ e 
character o f modernity ma y b e due t o th e fac t tha t h e experi -
enced i t fro m a  distance and i n strictly theoretica l way . I n any 
event, th e adoptio n o f the Maimonidea n mode l i n man y way s 
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ensured tha t Krochmal' s projec t coul d no t succee d i n it s 
entirety.52 

On th e othe r hand , hi s consciou s adaptatio n o f Maimoni -
dean methodolog y point s t o th e crisi s confrontin g Jewis h 
thought i n the moder n period. Medieva l Jewish though t pro-
ceeded from the premise that the sacred documents of Judaism 
incorporated truth . Th e task of the religious thinker was then 
to revea l wha t tha t trut h wa s and wher e i t wa s located . Tha t 
is, medieva l religiou s though t wa s perforce exegetical ; i t en -
gaged th e classical source s of the tradition , interpretin g the m 
in accor d wit h th e demand s o f tha t othe r sourc e o f truth , 
reason. Th e uniquel y moder n elemen t i n moder n religiou s 
thought i s it s challeng e t o th e fundamenta l premis e o f th e 
medievals. Th e claims o f a particular religious traditio n might 
be true , bu t ther e coul d b e n o commitmen t t o thei r trut h a 
priori.53 Therefore , Jewis h though t i n th e moder n ag e coul d 
not adop t a  strictl y exegetica l (o r eisegetical ) approac h an d 
hope to fully succeed . Th e philosophy o f religion and histori -
cal thinkin g ha d rendere d th e a  priori clai m tha t a  particular 
religious traditio n ca n fully embod y trut h a n arrogant absur -
dity. O n th e othe r hand , "Jewis h thought " tha t wa s no t 
exegetical—that is , tha t di d no t full y engag e traditiona l 
sources—would hav e difficult y advancin g th e clai m t o b e 
"Jewish." Thus , moder n Jewis h thinker s hav e adopted , fo r 
the mos t part , a  self-consciously selectiv e approac h t o Jewish 
sources. Krochmal , o n the other hand, whil e necessarily selec-
tive i n practice , advance d th e clai m tha t Judaism i s a  com-
plete religious totality , al l of whose authentic sources contrib-
ute t o th e developmen t o f it s speculativ e message . Fo r thi s 
reason, Krochmal' s Guide  must tak e accoun t o f al l kind s o f 
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Jewish texts , fro m thos e o f the rabbis , medieva l philosopher s 
and mystics , t o Philo , Jewis h Gnostic s an d Essenes . Al l o f 
them ca n b e expecte d t o reflect , i n differen t idioms , th e 
essential truth s of Judaism, or , a t least, som e part thereof. 54 

Krochmal's "medievalism " lend s credenc e t o th e thesi s o f 
this book , that , ultimately , Krochmal' s Guide  is a  reflectio n 
of a confrontation o f cultures. Throug h thi s tex t w e can view 
the understanding o f modernity o f a traditional bu t "gebildete" 
Jewish savant . Thi s provides a new vantage point fro m whic h 
to vie w th e confrontatio n o f traditio n an d modernity . Fo r 
implicit i n Krochmal' s tex t i s th e understandin g tha t th e 
modern age has provided the freedom and vocabulary to finally 
express metaphysica l an d historica l trut h directly an d clearly; 
at th e sam e time , th e conten t o f thos e truth s ar e identica l 
with previous , Jewish, indirec t expressions . O f greater signif-
icance, implici t i n Krochmal' s text , a s th e ensuin g chapter s 
will clarify , i s the understanding tha t a  substantial portio n o f 
the modern philosophy of religion and history is nothing more 
than dressed up Protestant theolog y an d historical triumphal -
ism. Presumabl y "objective' ' philosophical metaphysic s are in 
fact permeate d wit h Christia n symbols , an d are supported b y 
citations fro m an d interpretation s o f th e Christia n Bible , es -
pecially th e Gospels . Th e "objective " patterns o f history tur n 
out t o be nothing mor e than reconstructions of the emergence 
of Protestant Europe , i t being self-evident tha t this represents 
the heigh t o f culture . A s w e shal l see , Krochma l challenge s 
these assertion s head-on , essentiall y exchangin g on e bran d o f 
triumphalism for another. I t is Judaism whose religious tenets 
are founded o n th e "absolute " of modern Idealis t philosophy . 
It i s Judaism whos e history ha s attained unprecedente d spiri -
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tual height s lon g ago ; i t i s only no w tha t th e res t o f the worl d 
is beginnin g t o catc h up . I t i s i n Jewish source s tha t moder n 
truths ar e t o b e found . Thus , th e inquirin g studen t shoul d 
not b e le d astra y b y th e pervasiv e Christia n imager y an d 
symbolism tha t triumphantl y undergird s th e nascen t moder n 
disciplines, th e philosoph y o f religio n an d th e philosoph y o f 
history. Rather , th e studen t shoul d tur n t o hi s o r he r ow n 
tradition; wit h prope r guidanc e (th e Guide)  he wil l b e aston -
ished b y th e realizatio n tha t thi s traditio n alread y encom -
passed—and buil t it s religiou s edific e upon—th e fundamen -
tal truths emerging fro m th e world of modern thought . Whil e 
not th e onl y Jew i n th e nineteent h centur y t o advanc e suc h a 
claim, Krochma l i s unique i n hi s commitment t o halakha h a s 
the mean s o f maintaining thi s absolut e religiou s community , 
and i n locatin g th e absolute natur e o f Judaism i n a  wide array 
of sources , includin g th e rabbini c an d "sectarian " writing s 
rather than , say , i n prophetic ethics alone . 

The Guide  demand s o f it s reader s ye t on e mor e thing . 
Unlike Aristotelia n philosophy , whos e challenge s t o Judaism 
were strictl y thos e o f a n independen t philosophica l system , 
modern philosoph y o f religio n an d histor y presume s t o mak e 
many assertion s directl y denigratin g Jewis h lif e an d mores , 
and directl y an d specificall y challengin g man y o f its claims t o 
truth.55 Thi s stron g critiqu e wa s internalize d b y man y Jews, 
who, a s minoritie s ofte n do , looke d t o th e dominan t cultur e 
that wa s now beckoning a s superior t o thei r own . Agai n here , 
Krochmal's tex t demand s tha t it s Jewish reade r adop t a  mor e 
critical orientatio n withi n hi s o r he r tradition . Suc h a n orien -
tation would revea l that thos e various challenges are not founde d 
on dee p knowledg e o f Jewish histor y o r metaphysics , bu t o n 
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the self-confidenc e o f Germa n Protestant s tha t thei r worl d i s 
the world. Krochma l call s o n hi s reade r to wal k wit h hi m o n 
the pat h t o self-knowledge . Suc h a  pat h woul d revea l tha t 
modern philosophica l an d historica l claim s ar e fully compati -
ble wit h th e historica l Jewis h traditio n an d it s self-under -
standing. I n short , Krochmal' s Guide  seeks t o instil l i n it s 
reader the same self-confidence i n the legitimacy o f the Jewish 
way of life as is to be found i n Krochmal's Protestant contem-
poraries. I t i s t o th e elucidatio n o f thi s thesi s tha t w e no w 
turn. 

NOTES 

i. A  description o f the contents o f the Guide  will follo w shortly . 
2. Se e Jacob Katz' s Out  of the Ghetto (New York : Schocken , 1973 ) where 

the importance of all thes e elements i s discussed. 
3. O f course, thi s must b e seen within th e context o f the general politic s 

of the time , o n whic h se e Rober t A . Kann , A  History  of the Habsburg 
Empire 1526-1918 (Berkeley : Universit y o f Californi a Press , 1974) , 
pp. 170-94 , esp . i74ff . 

4. Se e the discussions of Raphael Mahler, Hasidism and the Jewish Enlight-
enment (Philadelphia : Jewis h Publicatio n Society , 1988) , pp . 3-7 ; 
Simon Rawidowicz , "Introduction, " i n hi s Guide,  23—24 ; Piot r S . 
Wandycz, The  Lands of Partitioned Poland, 1793—1918 (Seattle , Uni -
versity of Washington Press , 1984) . 2n d edition, pp . 13-14 . 

5. Mahler , pp . 3-7 . Th e measure s pertainin g t o educatio n wer e neve r 
very successful , a s Jew s proteste d vigorousl y agains t surrenderin g 
control o f th e educatio n o f thei r children . A s w e shal l se e presently , 
Krochmal's educatio n wa s no t affecte d b y thes e measures . Still , i t i s 
useful t o b e mindfu l o f thes e regulations , a s the y illustrat e th e atti -
tudes o f th e governmen t authoritie s towar d thei r Jews. I n insistin g 
on th e politica l hopelessnes s o f Galicia' s Jews, I  am no t questionin g 
the genuinel y radica l inclination s o f Jose f I I i n issuin g hi s variou s 
edicts; h e seem s t o hav e bee n trul y committe d t o th e integratio n o f 
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his Jew s int o th e correspondin g gentil e socia l classes . I  a m simpl y 
suggesting tha t thes e inclination s die d wit h Josef (1790) , and , wit h 
the exception o f Mendel Lefin , Joseph Per l and a  few others , di d no t 
significantly influenc e th e intellectua l progra m o f th e maskili m int o 
the nineteenth century . Th e maskilim aspire d t o reformed education , 
the remova l o f th e burden s o f th e rabbinat e o n thei r lives , an d th e 
eradication o f Hasidism , bu t no t politica l integration . Se e Israe l 
Bartal, "  The Heavenl y Cit y o f Germany* and Absolutism a  la Mode 
d'Autriche: Th e Ris e of the Haskalah i n Galicia," in Jacob Katz , ed. , 
Toward Modernity (Ne w Brunswick , N.J. : Transactio n Books , 1987) , 
pp. 33-42 . 

6. Ma x Wiener , Dat  ha-Yehudit  b'Tequfat  ha-Emanzipaziah  (Hebre w 
translation ofjudische Religion in Zeitalter der Emanzipation) (Jerusalem: 
Mossad Bialik , 1974) , p . 47 . 

7. Se e Mahler , pp . 41-44 . Krochma l himsel f wa s i n th e forefron t i n 
insisting o n th e importanc e o f Talmudic education . Se e hi s lette r t o 
his so n Abraham , writte n i n th e sprin g o f 1840 , shortl y befor e hi s 
death. H e writes , "An d kno w m y belove d son , whateve r yo u choos e 
to do after though t an d reflection , yo u shal l pav e your way, whateve r 
it is , whe n yo u hold fas t t o the study o f the Talmud an d th e decisors 
— in whic h yo u hav e alread y achieve d a  certain leve l o f completio n 
(shlemut)—together wit h prope r diligenc e i n th e stud y o f th e hol y 
tongue an d th e Germa n language—writin g fluently  i n both—an d 
arithmetic. Go d forbi d tha t yo u b e slothful i n this " (The Guide to the 
Perplexed of  the  Time,  Simo n Rawidowicz , ed. , 2n d edition , [Wal -
tham: Ararat Press , 1961] , p . 452) . (Throughout , pag e reference s t o 
the "Letters" section of Rawidowicz's edition wil l b e to "Guide.") 

8. Wissenschaft  des  Judentums is th e scholarl y stud y o f Judaism. Thi s i s 
not t o sugges t tha t th e Galicia n haskala h di d no t hav e it s "politi -
cians." T o b e sure , someon e lik e Jose f Per l i s t o b e understoo d i n 
terms o f hi s politica l agenda : educationa l refor m an d th e eradicatio n 
of Hasidism . Nevertheless , th e scholarshi p o f peopl e lik e Krochma l 
and Shlom o Yehuda h Rapoport , no t t o mentio n man y lesse r lights , 
was no t directe d towar d achievin g politica l emancipation , bu t t o 
broadening th e intellectua l horizon s of their readers. 

9. Se e Perl' s Vber  das Wesen  der  Sekte Chassidim, Avraham Rubinstein , 
ed. (Jerusalem : Israe l Academ y o f Science s an d Humanities , 1977) , 
which wa s writte n i n 1816 . Per l bitterl y complaine d abou t th e at -
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tachmenc o f thi s sec t t o it s leaders , it s zaddikim,  definin g it s funda -
mental principl e a s "Blinde r Glaube n un d Anhanglichkei t a n de n 
Rebi" (pp. 78-79) . H e writes further "Wen n sogar der Zadik wiede r 
das Gesetz handelt , s o muss man doch all e Gefuhle un d Sinne unter -
driicken, un d nu r das thun , wa s der Zadik befiehlt " (p . 107) . Thei r 
alleged immoralit y is  als o vigorousl y denounced : "All e ihr e Werk e 
sind volle r Immoralitat , Intoleran z un d Verachtun g alle s dessen, wa s 
nicht chussid ist . Si e lehren offentlich un d ganz ungescheut, das s man 
den Aku m {gentile ] betriige n darf , di e Amte r besteche n soil " (pp . 
141-42). Thi s boo k wa s sen t t o loca l governo r Fran z von Haue r fo r 
approval, accompanie d b y a  lette r tha t reads , i n part , "Hasidis m i s 
comparable t o a  cancer tha t wil l gro w fro m hou r t o hour , i f i t i s no t 
cut ou t a t it s roots " (ed . intro . p . 11) . Thi s wor k wa s apparentl y 
known t o Krochmal , whos e ow n description s o f th e sprea d o f Hasi -
dism ar e nearl y identical ; Krochmal' s descriptio n ca n b e foun d i n 
English i n Mahler, p . 9 . 

10. Thi s i s true already of Mendel Lefin , a  disciple of Mendelssohn's, wh o 
as early a s 178 9 wa s inveighin g agains t Hasidis m an d th e damag e i t 
did t o progressive tendencies . Se e N. M . Gelber' s introductio n t o his 
"Mendel Lapin-Satanower' s Proposal s fo r th e Improvemen t o f Jewish 
Community Lif e Presente d t o th e Grea t Polis h Sej m (1788-1792) " 
(Hebrew), i n The  Abraham Weiss  Jubilee Volume  (Ne w York : 1964) , 
pp. 271-84 ; also Mahler, p . 122 . 

11. Fo r discussion, se e Bartal, p . 37 . 
12. Thi s necrolog y wa s publishe d i n 1841 , i n th e sixt h volum e o f th e 

Hebrew periodica l Kerem  Hemed.  Thi s excerp t wa s cite d b y Rawido -
wicz i n hi s introduction , p . 23 . Simila r tribulation s wer e describe d 
by Moshe Leib Lilienblum (1843-1910 ) i n his autobiography, Hattot 
N'urim; thus in Russia some twenty-five year s later it was still danger-
ous, i n som e places , t o attempt t o educat e onesel f i n anythin g othe r 
than traditional Jewish texts . 

13. Mos t source s give  181 9 a s th e dat e o f Lefin' s death . Gelber , i n hi s 
study o f Brody (see nex t note) , provide s 182 6 as the date. I n support 
of Gelber' s dat e i s th e fac t tha t Lefin' s nam e appear s amon g th e 
subscribers t o Levinson' s Teudah  b'Yisrael. Thi s subscribe r lis t wa s 
compiled i n 1823-24 , provin g tha t Lefi n wa s aliv e a t th e time , 
unless, o f course , thi s lis t wa s pu t togethe r b y Richar d Daley' s 
machine i n Chicago. 
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14. Fo r furthe r discussio n o f th e haskala h i n Brody , se e N . M . Gelber , 
Toledot Yehude Brody,  i n th e serie s Irim  v'lmahot  i?'Israel (Jerusalem : 
Mossad ha-Rav Kook, 1955) , vol . 6 , pp . 173-236 . 

15. Thi s despit e th e effort s o f Austria n governmen t t o compe l th e Jews 
to provid e a  general education . Rawidowic z relate s tha t Krochmal' s 
mother pai d si x ducat s a  yea r t o th e "Germa n school, " wit h th e 
proviso tha t Nachma n di d no t hav e t o attend . I n general , Galicia n 
Jewry fough t vigorousl y agains t th e government-sponsore d schools , 
and they were abolished i n 1809 . 

16. I n a letter writte n a  few month s befor e hi s death t o hi s son Abraha m 
(who wa s the n approximatel y fourteen ; see Ism a Schorsch , "Th e Pro-
duction o f a  Classic : Zun z a s Krochmal' s Editor, " LBIY  (1986) , p . 
284, n . 1 6 an d tex t thereto) , Krochma l exhort s hi m no t t o ceas e 
learning Talmu d an d Codes , whil e als o continuing hi s studie s i n th e 
German an d Hebre w languages . Th e goa l o f study , h e wrote , wa s 
'shlemut,' comprehensive knowledge , whic h require d knowledg e o f 
classical Jewish sources . 

17. S o Leopold Zunz , Gesammelte  Schriften, vol . 2  (Berlin: 1876) , p . 151 : 
"Im Herbs t 1798 , als o noc h nich t 1 4 Jahr e alt , war d Krochma l 
verheirathet." Rapopor t report s tha t Krochma l marrie d a t sixtee n o r 
seventeen, bu t Zunz' s date , als o reporte d b y Letteris , woul d see m t o 
be confirmed b y th e lette r o f Krochmal' s son-in-la w t o Zunz , shortl y 
after th e publicatio n o f Zunz' s necrology . Se e Schorsch , p . 28 5 an d 
letter thirtee n there , p . 303 . 

18. Fo r the date, se e Schorsch, ibid . 
19. I  wil l discus s th e influenc e thes e work s exercise d o n Krochmal' s 

thought i n the subsequent chapters . 
20. Schorsch , ibid . 
21. Quote d b y Rawidowicz , p . 32 . Th e rathe r flowery  language derive s 

from th e biblical Son g of Songs which Bloc h quotes and paraphrases. 
22. Fo r further details , se e Rawidowicz , pp . 3off . 
23. Se e ibid., pp . 32-33 . 
24. Krochma l wa s drawn to business pursuit s b y the death of his mother -

in-law, wit h who m h e lived , i n 1814 , a t th e sam e tim e tha t hi s 
previously well-to-d o father' s circumstance s ha d take n a  turn fo r th e 
worse. Thus , a t the age of twenty-nine, Krochma l was forced t o begin 
supporting himsel f for the first time. 

25. Krochmal' s repor t o f th e inciden t denie s tha t h e maintaine d a  corre-
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spondence, althoug h h e proudly acknowledges acquaintance with tw o 
Karaite scholars ; also , h e provide s th e nam e "David " fo r th e Karait e 
who figures in this  story. 

26. Se e his German letter , reprinte d i n Guide,  p . 426 , writte n i n Zolkie v 
in 1836 . I t opens "Hier habe ich Nichts meh r zu suchen, noc h werde 
ich vo n jeman d gesucht. " I t closes , "Sollt e ic h di e veranlassende , 
obschon unschuldige , Ursach e z u Zwis t un d Parteiun g werden , wurd e 
mich dies s meh r peinige n al s selbs t de r Hungertod , de m ic h z u 
entfliehen suche. " Th e occasio n o f thi s lette r was , apparently , a n 
invitation t o fill a  rabbinical post . (Se e Zunz, p . 156. ) 

27. Jos t was to comment on this "weird" aspect of Krochmal's intellectua l 
life i n 1846 , lon g befor e th e publicatio n o f th e Guide.  Becaus e 
Krochmal ha d publishe d s o little , bu t ye t ha d a  reputatio n a s th e 
greatest o f Galicia n scholars , Jos e referre d t o Krochmal' s "Socratic " 
nature. Se e his Neure Geschichte der hraeliten von 1815 bis  1845 (Berlin : 
1846-47), p . 106 , n . 2 . Cf . not e 2 8 below . 

28. Guide,  p . 425 . Rapopor t note s th e absenc e o f publicatio n i n hi s 
necrology. Hi s words are instructive: 

I wil l onl y furthe r commen t o n th e wa y o f ou r ancien t rabbis , ma y thei r 
memory be for a blessing, who originally wished to prevent all writing other 
than th e hol y scriptures ; othe r things—al l halakhah , al l aggada h an d al l 
wisdom was transmitted [orally] from sage to sage. In this way they kept this 
from th e masses , les t eac h perso n becom e a n arbite r regardin g sublim e 
matters. .  .  .  Similarly, some ancient Greek scholars behaved this way, such 
as Pythagoras and his disciples—who wrote nothing, but secretly transmitted 
the teachin g o f sage s t o students—an d othe r excellen t scholar s suc h a s 
Socrates an d thos e lik e him , wh o lef t n o writings . Thei r word s o f wis -
dom were what was remembered by students. I n this manner behaved a few 
Polish scholars , wh o ar e worth y t o b e calle d such . The y expende d mor e 
energy on their teachings {imrotehem} that others did on several books; among 
them was this wise man" [i.e., Nachma n Krochmal] . (Kerem Hemed,  vol . 6 , 
p. 46) 

29. Tha t thi s titl e i s Krochmal' s an d no t Zunz's , a s has bee n alleged , i s 
now firmly established i n Schorsch. 

30. No w chronicle d i n th e correspondence betwee n Zun z and Krochmal' s 
family an d friends; see Schorsch, ibid . 

31. Fo r further discussio n o f this , se e my "Rabbini c Judaism i n Confron-
tation wit h Moder n Scholarship : Nachma n Krochmal' s Guide  of  the 
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Perplexed of the Time" (Ph.D . dissertation , Columbi a University , 1985) , 
pp. 2 1 - 2 5 . 
It i s importan t t o bea r this  i n mind  whe n w e confron t Krochmal' s 
philosophy o f history . Man y o f Krochmal' s interpreter s insist  tha t 
Krochmal actuall y sa w a  reviva l i n hi s ow n day , n o doub t readin g 
into hi m thei r ow n view s o f modernity.  Thi s i s particularl y th e cas e 
with Jaco b Taubes . "Nachma n Krochma l an d Moder n Historicism " 
in Judaism vol . 13 , 1963 , p . 160 . Taubes , primaril y o n th e basi s o f 
Krochmal's us e o f th e potentiall y eschatologica l phras e acharit  ha-
yamim to describe hi s own day , argue s tha t Krochma l sa w i n hi s own 
time th e onse t o f redemption , no w appropriatel y secularize d an d 
subordinated t o th e historica l process . Thi s readin g i s unacceptabl e 
on man y grounds , no t th e leas t o f whic h i s th e fac t tha t Krochma l 
uses the phrase acharit ha-yamin while actually referrin g t o contempo-
rary decadenc e i n hi s lette r t o Luzzat o {Guide,  p . 425) . Ther e i s n o 
way to understand thi s reference as in any way extolling th e virtues of 
the ne w age . Rather , Krochma l simpl y ha d n o other word/phras e o n 
hand tha t coul d refe r t o th e moder n age—a n ag e tha t obviousl y 
differed fro m tha t which precede d it , bu t which was not t o be seen as 
better. Further , i t i s no t th e cas e tha t this  phras e alway s ha d a n 
eschatological rin g t o i t i n traditiona l sources . See , e.g. , Genesi s 
49:1, fo r a use tha t i s no t understoo d traditionall y a s eschatologicall y 
intended (se e also the remark s of Samuel b . Hofn i o n thi s verse) . Fo r 
further discussion o f Krochmal's view of history, se e below chapter 3 , 
and also my dissertation,  chapte r 3 , wher e I  develop the argument o f 
this not e at greater length . 
The relevan t detail s wil l b e supplie d a t lengt h i n th e followin g 
chapter; for now my purpose is  simply t o provide a general pictur e o f 
the time . 
Note tha t th e rabbis—thos e responsibl e fo r th e attributio n o f th e 
Psalms t o David—ar e presente d her e a s servin g th e religiou s need s 
of th e multitud e i n dating th e Psalms . Not e als o th e distinctio n be -
tween earlie r times , whe n people' s understandin g wa s supposedl y 
grounded i n fldeism , wit h moder n time s i n whic h knowledg e i s de -
cisive. 
Both th e ter m I  hav e translate d "scholar, " mitchakhme  ashkenaz,  and 
the term I  have translated Hasidim , mitchasde  malkhut tzafon, can have 
pejorative connotations . I n particular, Krochma l generall y referre d t o 
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the Hasidi m a s mitchasdim, perhap s translatable a s the "self-righteou s 
ones." 

36. Se e the discussion o f this i n Michael Meyer' s Origins  of  the Modern Jew 
(Detroit: Wayn e Stat e Press , 1967) , pp . 116-21 . Eve n Abraha m 
Geiger considere d Hebre w t o b e deficient fo r moder n scholarl y pur -
poses, althoug h h e was later t o write som e importan t article s i n tha t 
language. See , e.g. , Geiger' s lette r t o Zun z i n whic h h e castigate s 
Rapoport fo r wanting t o create a Hebrew scholarl y journal . Onc e thi s 
journal, Kerem  Hemed,  wa s actuall y create d though , Geige r admitte d 
that Hebre w wa s indee d th e mos t appropriat e too l wit h whic h t o 
communicate wit h th e intended audience, given tha t their knowledge 
of German wa s no t ye t sufficient . Se e WZJT,  vol . 4  (1839) , p . 471 . 
Cf. Geiger' s Nachgelassene Schrij"ten, vol . 2 , pp . 286-88 . 

37. A t th e very least , h e takes for granted tha t his readers know th e work 
of J. G . Eichhorn . Fo r details, se e below, chapte r 4 . 

38. Se e below, chapter s 5  and 6 . 
39. I t i s impossibl e t o determin e ho w man y Jewish scholar s actuall y fit 

this mold . I n his respons e t o Zvi Menache m (Hirs h Mendel ) Pineles , 
who ha d aske d hi m fo r a n explanatio n o f Kantia n epistemology , 
Krochmal complain s tha t amon g hi s man y "students " non e seeme d 
interested i n thes e issues before Pinele s (Guide,  p . 420) . Allowin g fo r 
some exaggeration , thi s stil l suggest s tha t amon g Krochmal' s friend s 
and disciple s th e disciplin e o f philosoph y wa s th e leas t popular . A t 
the sam e time , it  mus t b e note d tha t Pinele s publishe d hi s questio n 
and Krochmal' s respons e i n Karem Hemed  (vol. 2 , pp . 108-13 ) unde r 
"pressure" from Shmue l Lei b Goldenberg an d Mose s Hayyi m Hako -
hen, suggestin g tha t ther e wa s som e interes t i n th e issu e amon g a 
very smal l grou p o f Galicia n maskilim . Similarly , Chaje s expresse d 
interest i n philosophy . 

40. Se e esp. th e first paragraph on p. 15 8 of the Guide. 
41. Th e citation i s from Y. Hagiga h 2:1 . 
42. Natha n Rotenstreich , Ha-Mahshavah  ha-Yehudit b'Et ha-Hadashah, 2 

vols, i n one (Tel Aviv: Am Oved , 1966) , vol . 2 , pp . 154-55 . 
43. I t i s nevertheless th e case that bot h Kant and Hegel engag e in a  kind 

of "midrash " on thei r biblica l sources , eac h attempting t o show tha t 
behind th e representations of the Bible stand sophisticated philosoph -
ical reflectio n o n th e natur e o f human s an d thei r weaknesses . Se e 
Kant, Religion,  Within  the  Limits of  Reason Alone  (New York : Harpe r 
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Torchbooks, i960 ) throughout , an d esp . pp . 50-72 , 145-55 ; He -
gel, LPR,voL  3 , pp . 301-4 , 322-47 . 

44. Se e Moreh,  2:32. Throughou t thi s wor k I  refer t o Maimonides* Guide 
of the Perplexed  this  way , s o a s t o avoi d confusio n wit h Krochmal' s 
Guide. 

45. Moreh,  introduction t o part 1 . 
46. Benedic t de Spinoza, A  Theologico-Political  Treatise (New York: Dover , 

1951), introduction , passim , an d chapte r 14 , passim . Cf . Arthu r 
Hyman, "Spinoza' s Dogma s o f Universa l Faith, " i n Alexande r Alt -
mann, ed. , Biblical  and Other Studies (Cambridge: Harvar d Universit y 
Press, 1963) , pp . 183-95 . 

47. Fo r details and further discussion, se e below, chapte r 2 . 
48. Again , se e below, chapte r 2, and Fishel Lachower, "Nigle h v'Nistar, " 

in Knesset  le-Zekher  Bialik,  194 1 throughout . Se e now , Rivka h Ho -
rowitz, "  'Goyim v-eloha v 1'R . Nachma n Krochma l u-m'qorota v ha -
yehudi'im," i n Jerusalem Studies in  Jewish Thought,  vol . 7 , no . 1 , 
(1987) wh o emphasizes th e connection betwee n Krochmal' s work and 
Nahmanides. 

49. Krochma l wa s undoubtedl y consciou s o f th e fac t that , i n attachin g 
himself to Ibn Ezra, h e was rejecting Maimonides . Tha t is , h e insisted 
that Ib n Ezra' s thinking , whic h h e though t h e foun d i n th e Sefer 
Sha'ar ha-Shamayim (se e chapter 2) , wa s quite distinct fro m Maimon -
ides'. Se e Kerem Hemed, vol . 5 , p . 93 . 

50. Fo r further discussion , se e m y "Imag e o f Maimonides i n Nineteenth -
Century Jewis h Historiography, " i n PAAJR,  vol . 5 4 (1987) , pp . 
127-33-

51. H e wrote , "De r Strei t zwische n Le o un d Hegel s Schuler n ha t mi r i n 
Anfange wahre n Verdruss , ei n Schreibe n besonder s s o vie l Gall e 
gemacht, das s ich endlich nichts  Bessere s thu n konnte , al s iiber mich 
selbst, de n Fremden, vom gelehrten Markte so Entfernten, z u lachen" 
(Guide, p . 432) . Th e trut h o f this  statemen t i s i n n o wa y compro -
mised b y it s pathos . A s fo r th e conflic t betwee n Le o an d Hegel' s 
disciples, se e John Toews , Hegelianism  (Ne w York : Cambridg e Uni -
versity Press , 1980) , pp . 226-28 . Fo r further background , se e Ernst 
Simon, Hegel  und Ranke, Historische Zeitschrift,  suppl. 1 5 (1928) , pp . 
93-101. 

52. I  wil l addres s th e issu e o f Krochmal' s "success " an d hi s continuin g 
relevance in the concluding chapter . 
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53. Fro m this  perspective th e second par t of Mendelssohn's Jerusalem ma y 
also be considered as inextricably linke d t o the medieval heritag e even 
as the problems he is addressing are uniquely modern . Fo r this reason, 
not eve n Mendelssohn's closes t disciple s wer e convinced b y it . Fo r an 
early denunciation o f Mendelssohn's disciples for their failure t o carry 
out th e master' s program , se e Isaa c Samue l Reggio , ha-Torah  v'ha-
pilosofia (1828) , pp . 143-63 , esp . 152-63 . 

54. Thus , Maimonides ' theologica l transcendentalism , whil e ultimatel y a 
distortion o f Jewish metaphysics , doe s successfull y reflec t on e aspec t 
of them, suc h tha t hi s wor k remain s essentia l t o an understanding o f 
the latent philosophica l conten t o f Judaism. 

55. Thi s clai m wil l b e supporte d throughou t th e ensuin g chapters . A 
significant literatur e ha s emerged regardin g thi s i n th e las t twent y t o 
thirty years . Prid e o f place belongs  t o Han s Liebeschiitz' s Dasjuden-
tum im  deutschen  Geschichtsbild  von  Hegel bis Max  Weber  (Tubingen: 
J. C . B . Mohr , 1967) ; se e als o Natha n Rotenstreich , The  Recurring 
Pattern (London: Weidenfel d an d Nicholson , 1963 ) an d idem , Jews 
and German  Philosophy:  The Polemics  of Emancipation  (Ne w York : 
Schocken, 1984) ; Yirmiahu Yovel , "Hegel' s Concept o f Religion an d 
Judaism a s th e Religio n o f Sublimity, " Tarbiz,  vol . 45 , nos . 3 - 4 
(April-Sept. 1976) , pp . 303-26 . 
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CHAPTER 2 

METAPHYSICS AND 
JEWISH FAIT H 

CONSISTENT W I T H th e metho d outline d above , i n 
chapters 5 , 6 , 7 , an d 1 7 of the Guide we find Krochmal 

attempting t o clarif y th e centra l metaphysica l position s o f 
Judaism i n a  wa y tha t allow s fo r thei r laten t philosophica l 
content t o b e mad e manifest . Th e reaso n fo r Krochmal' s 
clarification i s th e attac k mad e o n thes e proposition s b y th e 
world o f moder n philosophy . Krochma l argue s tha t tradi -
tional Jewish metaphysic s remain s as viable as ever, bu t coul d 
no longe r b e sustaine d i n th e manne r i n whic h it s position s 
had previousl y bee n formulated . Fo r th e work s o f Spinoza , 
Kant an d Hegel , amon g others , ha d challenge d th e concept s 
to whic h Jew s adhered ; a  simpl e belie f i n prophec y wa s n o 
longer possibl e fo r someon e wh o too k Spinoz a seriously . No r 
could such a one continue to sustain belie f in God as a willing, 
intending creator . Th e mora l conten t o f Jewish la w wa s at -
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tacked by Spinoza and Kant alike; the simple belie f in God as 
a creator and communicator with humans paled in comparison 
to the ric h vision of these aspects of the divine t o be found i n 
the Hegelia n system . Krochmal' s Guide  comes t o serv e a s a 
response to these challenges, t o guide those perplexed by them 
to a philosophically grounded , traditionall y compatible faith . 

Teleology, Intention  and  the 
Existence of  God 

Krochmal opens his discussion of teleology and intention with 
the following citatio n from rabbinic literature: 

It is comparable to one who was wandering about and saw a castle 
burning. H e said , "i s i t possibl e tha t thi s castl e ha s n o overseer 
{manhig}?' Th e owner of the castle looked out at him and said, "I 
am th e owne r {ba'al}  of th e castle. " Similarly , a s Abraha m ou r 
Patriarch said, "i s it possible that this world has no overseer?" The 
Holy One , Blesse d B e He looked out a t him and said, " I am the 
owner of the world." (Genesis Rabbah, 39:1) l 

This story , whic h ha s man y parallels, 2 i s cite d b y Krochma l 
to illustrat e th e centralit y o f th e argumen t fro m desig n i n 
Jewish thought ; indeed, th e argument is , according to Kroch-
mal, a  cardinal principl e o f Jewish faith . Thus , Abraha m i s 
depicted as recognizing the existence of one transcendent deity 
from the fact that the world around him exhibits an order and 
design. Thi s visio n o f Abraha m finds  it s wa y int o man y 
Jewish sources , amon g the m Maimonides* Mishneh Torah. 5 In 
addition t o the Abraham material , Krochmal , followin g Mai -
monides* lea d (Moreh , 2:19 , p . 311) , cite s Isaia h 40:2 6 a s a 
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proof text , designe d t o sho w tha t th e argumen t fro m desig n 
is a part o f the earlier propheti c worl d view as well. 

Of al l th e argument s i n favo r o f th e existenc e o f God , th e 
fact tha t th e ordere d worl d woul d b e inconceivabl e withou t 
him ma y b e th e mos t powerfu l i n Jewis h literature . Th e 
argument i s essentially a  teleological one , as Kant understood , 
deriving it s cogenc y fro m th e vie w tha t th e worl d a s we no w 
know i t owe s it s existenc e t o th e telo s envisione d b y Go d i n 
creating it—tha t is , th e element s o f existenc e are , i n som e 
sense, cause d b y thei r envisione d plac e i n th e whole system o f 
existence. Suc h a  system presuppose s a  willing bein g standin g 
above i t an d settin g i t i n motion , i n orde r t o achiev e som e 
purpose. I n thi s sense the teleologicall y motivate d vie w of th e 
natural orde r lead s t o th e affirmatio n o f the existenc e o f God , 
and, equall y important , lead s t o th e affirmatio n o f divin e 
concern fo r hi s creation , i n tha t h e remain s it s overseer . 
Further, thi s teleologica l vie w le d t o a n importan t literatur e 
seeking t o defin e th e rol e an d plac e o f humanit y withi n th e 
created world . Fo r al l thes e reasons , th e teleologica l vie w 
became an essential par t o f the worl d o f Jewish thought. 4 

The problem , however , i s tha t thi s centra l concept , a s al l 
religious concepts , wa s communicated i n th e form o f a Vorstel-
lung, a  representation , b y th e prophet s an d sages . A s such, i t 
is presente d i n a  wa y that , whil e incorporatin g speculativ e 
truth, doe s no t successfull y communicat e th e profundit y i t 
incorporates. Th e for m o f presentatio n make s i t appea r a s 
though th e posite d teleolog y i s nothin g mor e tha n a  pos t 
factum drawin g o f connection s amon g disparat e element s o f 
nature tha t d o no t necessaril y hav e anythin g t o d o wit h on e 
another. Tha t is , th e teleologica l visio n i s ofte n expresse d a s 
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something lik e this : th e worl d exhibit s orde r whic h i s visibl e 
in th e hierarch y o f being , i n tha t plan t lif e exist s fo r th e 
purpose o f animal life , whil e bot h togethe r exis t fo r humans . 
Similarly, rai n and othe r weathe r conditions serv e the purpos e 
of maintainin g lif e an d are , thus , indicativ e o f a  large r pur -
posive system, i n which natur e provides for it s charges (Guide, 
p. 19) . State d i n thi s representationa l form , however , ther e i s 
insufficient sens e o f the actua l causalit y inherin g i n thi s hier -
archy. Thus , tha t whic h w e ar e won t t o posi t a s a final  cause 
may no t b e causa l a t all . Krochma l claim s tha t on e coul d 
justifiably asser t tha t "thes e ar e no t anythin g mor e tha n [th e 
product of ] mechanica l causes , whic h simpl y correspon d t o 
the purpos e whic h w e ourselves , a s sapien t beings , hav e in -
serted o r created , accordin g t o ou r wisdom , cunnin g o r stu -
pidity" (ibid.) . 

There ca n b e littl e doub t tha t Krochma l i s alluding t o th e 
argument agains t th e affirmatio n o f teleolog y t o b e foun d i n 
the work s o f Spinoza . Th e latte r assert s tha t ther e ca n b e n o 
assertion o f final and purposiv e causalit y i n natur e as nature i s 
propelled b y it s own , inner , necessity , an d i s not th e produc t 
of any willing o f intending agent . H e argues tha t al l apparen t 
final causes are in fac t nothin g bu t efficien t causes , made t o fit 
a preconceived pictur e o f nature : 

For we have shown i n th e Appendix t o the Firs t Par t o f this work 
that nature does nothing for the sake of an end, for that eternal and 
infinite Bein g who m w e cal l Go d o r natur e act s b y th e sam e 
necessity by which He exists; for we have shown that He acts by the 
same necessity o f Nature as that b y which H e exists (Prop. 16 , p t 
1). The reason or cause, therefore, wh y God or Nature acts and the 
reason wh y H e exist s ar e on e an d th e same . Since , therefore , H e 
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exists for no end, H e acts for no end; and since H e has no principle 
or en d o f existence , H e ha s n o principl e o r en d o f action . A  final 
cause, a s it i s called, i s nothing, therefore , bu t huma n desire, i n so 
far a s thi s i s considere d a s th e principa l o r primar y caus e o f any -
thing. (E,  p . 188 ; book IV , beginning ) 

Elsewhere, afte r denyin g th e teleologica l explanatio n o f na -
ture, Spinoz a writes : 

We see , therefore , tha t al l thos e method s b y whic h th e commo n 
people ar e in the habi t o f explaining Natur e are only differen t sort s 
of imaginations , an d do no t revea l th e natur e o f anything in  itself, 
but only th e constitution o f the imagination. (Ibid. , p . 78 ; empha-
sis added)5 

Spinoza i s her e claimin g tha t ther e i s n o actua l causalit y 
inhering i n wha t w e refe r t o a s final  causes ; thes e "causes " are 
nothing mor e tha n th e product s o f our imagination , i n whic h 
we dra w connection s amon g thing s an d assum e causality . Bu t 
such connections , rea l o r otherwise, d o no t revea l an y interna l 
causality a t all . Fo r Go d canno t exis t fo r a n end , sinc e suc h 
existence woul d mak e Go d i n som e wa y subservien t t o tha t 
end. Al l assertion s o f final  causalit y ar e the n merel y state -
ments reflectin g th e externa l relation s amon g things . Thu s 
has Spinoz a destroye d th e notio n o f a  final  cause , s o centra l t o 
the Jewish, an d Aristotelian , view s o f th e world , callin g fort h 
the nee d fo r a  response . 

The philosophica l materia l fo r suc h a  respons e wa s alread y 
developed b y Immanue l Kant . Kant , i n hi s Critique  of  Judg-
ment, attempt s t o establis h criteri a b y whic h w e ca n judg e th e 
validity o f assertion s o f final  causality . H e argue s tha t t o 
establish somethin g a s a  purpose o f nature : 
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It is necessary that its parts mutually depend upon one another both 
as to their for m an d thei r combination, an d so produce a whole by 
their own causality, whil e conversely the concept of the whole may 
be regarded a s its cause according t o a principle. . . . I n thi s case, 
then, th e connectio n o f effective  causes  ma y b e judge d a s a n effect 
through final causes. (Kant , CJ,;  p. 220 ; emphasis in original) 

This criterio n i s me t i n a n organize d bod y whos e part s no t 
only exis t "b y mean s o f th e othe r parts , bu t i s though t a s 
existing fo r th e sake of the others and th e whole . . . " (ibid.) . 

Kant i s wel l awar e tha t i n hi s presentatio n h e i s divergin g 
from th e mor e representationa l an d unsophisticate d assertion s 
of final causality, recognizing , wit h Spinoza , tha t thes e asser -
tions point t o external relationship s only ; thus , th e claim tha t 
rivers serv e thi s purpos e an d mountain s tha t provid e "n o 
sufficient warran t fo r usin g the m a s purpose s o f natur e t o 
explain their presence, an d fo r regardin g thei r contingentl y pur -
posive effects a s the grounds of their presence according t o th e 
principle o f final causes" (ibid., p . 224 ; emphasis added). Th e 
example Kan t provide s o f an organized bod y tha t ma y b e seen 
as it s ow n final  caus e i s tha t o f a  tree , whic h produce s itsel f 
generically, throug h reproduction , an d individually , throug h 
generation (ibid. , pp . 217-18) . 

Having establishe d th e possibilit y o f interna l final  causes , 
Kant feel s justifie d i n affirming a  "system o f purposes" (ibid. , 
p. 227) , i n whic h w e d o no t nee d t o b e abl e t o prov e a n 
internal causalit y fo r eac h par t o f th e syste m t o b e abl e t o 
nevertheless affir m th e final  causalit y tha t inhere s withi n it . 
Thus, th e existence of organized bodie s establishes the validity 
of interna l final  causes , whic h i n tur n allow s u s t o retur n t o 
earlier conception s o f a n overal l syste m o f final  cause s i n 
nature. 
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What Kan t specificall y denies , however , i s tha t w e ca n 
progress fro m th e clai m o f a  syste m o f purpose s t o th e exis -
tence of God a s architect o f the system, fo r ther e i s no interna l 
consistency i n suc h a  claim . T o reif y natur e an d attribut e 
intelligence t o i t woul d certainl y b e preposterous , bu t t o 
speak instea d o f Go d a s architec t woul d nevertheles s b e pre -
sumptuous (ibid. , p . 230). 6 Furthermore, consisten t wit h th e 
results o f hi s Critique  of Pure Reason, Kant declare s tha t eve n 
the clai m regardin g purpose s i n natur e canno t b e see n a s a 
"constitutive concep t o f understandin g o r reason , bu t i t ca n 
serve as a regulative concep t fo r th e reflectiv e judgmen t .  .  . " 
(ibid., p . 222). 7 Thu s Kan t provide s th e argumentatio n fo r 
restoring th e proo f fro m desig n an d purpose , but , give n hi s 
denial o f th e possibilit y o f metaphysica l knowledge , h e him -
self refuse s t o gran t hi s teleologica l judgmen t anythin g mor e 
than th e statu s o f a  regulativ e idea . I t i s a t thi s poin t i n th e 
philosophical dialogu e tha t Krochma l step s in . 

Krochmal begin s b y first  restatin g th e argumen t i n it s 
traditional form , a s w e sa w i t above . Tha t is , i n ever y effec t 
in natur e ther e i s a n efficien t cause , an d i n additio n ther e 
appears t o b e a  final  cause , o r a  purpos e towar d whic h thi s 
effect i s directed . Thus , th e existenc e o f plant s woul d b e 
caused, no t merel y b y whateve r biologica l function s produc e 
them, bu t als o b y th e nee d o f a  willin g designe r t o provid e 
sustenance fo r hi s "higher " creatures . Th e traditiona l view , 
then, i s tha t al l thing s exis t fo r a  cause ; many , althoug h no t 
all, o f thi s argument' s adherent s woul d clai m tha t huma n 
beings are , i n fact , th e ultimat e telo s fo r whic h al l othe r 
things exist . However , th e argumen t i n thi s for m i s no t 
sufficient, Krochma l tell s us , insofa r a s i t merel y establishe s 
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an external final cause, which is not inherent in the effect, an d 
without whic h th e existenc e o f th e effec t coul d stil l b e ade -
quately explained . 

Krochmal, i n arguin g tha t th e exampl e o f final  cause s 
which h e ha d cite d wa s i n fac t external , an d thu s no t reall y 
causal, i s accepting Spinoza' s critique o f traditional teleologi -
cal arguments. 8 Krochma l agree s tha t muc h tha t ha s passe d 
for causal explanations in the past is the product of the human 
imagination, bu t goe s o n t o argu e tha t i t i s nevertheles s 
possible t o demonstrat e tha t ther e ar e interna l final  cause s 
affecting structure d organisms , fo r whic h mechanica l o r effi -
cient causes are not sufficiently explanatory . 

Krochmal claim s tha t i n th e cas e o f structure d organism s 
teleological explanation , roote d i n th e intentio n o f a  willing 
being, i s unavoidable . Th e essentia l unit y whic h make s u p 
the bodie s o f such organisms canno t b e sufficiently accounte d 
for by positing efficien t causes . Th e fac t tha t eac h part o f the 
body work s fo r th e sustenanc e o f th e other s testifie s t o th e 
final cause directin g th e activit y o f thes e parts , namely , th e 
existence of the organism as a whole. Th e structured organism 
is, thus , it s ow n end , an d a s a  final  cause produce s variou s 
functions an d characteristics. 

These natura l structure s diffe r fro m artificia l ones , whic h 
are after al l thei r ow n ends—th e buildin g i s th e "cause " for 
the brick s bein g lai d i n a  certain way—i n tha t th e move r i n 
the creatio n o f artificia l structure s i s externa l to , an d othe r 
than, th e structur e itself . Natura l comple x organisms , how -
ever, ar e throug h reproduction , thei r ow n creators , an d each 
organism i s it s ow n end . Th e teleologica l principl e bein g 
invoked her e is internal, becaus e the various parts of the body 
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are no t explicable , eithe r i n term s o f thei r existenc e o r thei r 
function, withou t th e notio n o f th e structur e a s a  whol e 
serving a s the telo s for which thes e parts came into existence. 
Until thi s point , Krochmal' s argumen t i s readil y see n a s 
directly dependent on that of Kant. 

Krochmal, however , insist s o n on e mor e step . H e argue s 
that one cannot separat e th e notio n o f a telos from intention , 
and tha t ever y internal—tha t is , "real"—telos  i s "accom -
plished throug h th e intentio n o f a thinking, willing , intend -
ing agent. " Thu s th e cause , a s i t were , fo r th e existenc e o f 
internal final causes is a willing, intendin g designer—God. 9 

Once i t ha s bee n asserte d tha t a  thinking , willin g Go d 
must b e responsible fo r the creation o f complex organisms , i t 
follows naturall y tha t the entire universe, havin g been created 
by God , mus t contai n withi n i t som e plan , som e ultimat e 
purpose. Tha t is , wit h Kant , Krochma l assert s tha t onc e w e 
have th e concep t o f interna l final  causes , th e notio n o f final 
causes in general has been substantiated, s o that we may speak 
of a system o f purposes, withou t havin g t o prove th e interna l 
causality o f each componen t o f th e system . Krochmal , then , 
extends th e teleologica l principl e t o al l o f nature , an d claim s 
that a n entir e serie s o f ends , fro m th e "lesser " one s t o th e 
"highest" ones , ca n b e posited , culminating  i n humanit y a s 
the highes t end. 10 I n thi s wa y th e teleologica l principl e i s 
restored to its treasured place within Jewish culture . 

Krochmal i s awar e tha t hi s discussio n doe s no t reac h th e 
height o f sophisticatio n here , i n tha t h e neve r justifie d th e 
move from interna l causalit y t o God. Thi s justification woul d 
require dealin g wit h th e issu e o n th e highes t leve l o f philo -
sophical discourse , th e Idea . Thi s h e has not accomplishe d i n 
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this chapter , bu t promise s tha t h e wil l d o i t a t som e late r 
time. Unfortunately , thi s promise was never kept. W e do not 
have further discussion of this issue. We can assume, however , 
that th e discussio n woul d hav e bee n carrie d ou t alon g Hege -
lian lines , i n whic h Krochma l woul d hav e justifie d th e mov e 
on grounds that posit the actualization of that which is ration-
ally necessary. 11 I n an y event , Krochma l i s satisfie d tha t h e 
has her e provide d a n adequat e explanation , suc h tha t th e 
existence o f final causes and an intending an d willin g creato r 
is viable. 

The positio n take n here , tha t Krochmar s treatmen t mus t 
be see n a s a  polemic agains t Spinoza , wil l b e buttresse d b y 
the discussio n o f th e remainde r o f Krochmal' s opus , bu t ca n 
also b e justifie d b y th e compariso n h e draw s her e betwee n 
himself an d Maimonides . For , h e claims , Maimonide s als o 
"did battle" on this point i n a context tha t was presented as a 
polemic agains t th e approac h o f Galen ; Krochma l close s hi s 
chapter on teleolog y wit h a  lengthy quotatio n fro m Maimon -
ides' medical writings in which Galen's views on the "Mosaic" 
position wit h regar d t o th e orde r of creation ar e summarized 
and strongl y criticize d fo r bein g totall y confused . Krochma l 
compares his project t o that of Maimonides. H e to o wishes to 
"seal the mouth of Epicurus and his followers" who affirm th e 
necessity o f al l tha t exist s (Guide,  p . 19) . Th e contex t i s 
clearly polemical , an d th e addresse e o f th e polemi c woul d 
seem t o be the modern-da y Epicurean , a t leas t regardin g thi s 
issue, Baruc h Spinoza. 12 

In thi s discussio n o f teleology , then , w e se e fo r th e first 
time ho w Krochma l wil l see k t o identify th e new philosophi-
cal trend s tha t serv e t o challeng e traditiona l understanding , 
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and t o comba t the m philosophically . Her e h e has , t o hi s 
satisfaction, restore d t o Jewish though t th e basi s fo r believin g 
in God' s existenc e an d hi s providence , b y showin g tha t a 
teleological visio n o f nature , whic h necessitate s a  supervisin g 
deity, i s a  philosophical necessity . T o clai m otherwis e woul d 
be to render th e existence of complex, organize d being s totall y 
incomprehensible. Thus , enlightene d Jew s shoul d hav e n o 
difficulty affirmin g th e existenc e o f God , an d attributin g 
personality t o him , a t leas t a s a  bein g possessin g a  wil l 
independent o f intellect , an d thu s compelled b y n o necessity . 

The Nature of  God 

Beginning wit h th e Deist s i n seventeenth-centur y Englan d 
and o n t o th e Enlightenment , th e Jewis h concep t o f Go d 
came unde r frequen t attack ; thi s Go d wa s perceived a s wrath -
ful, vengefu l an d narcissistic . H e wa s th e commandin g pres -
ence wh o "ruled " ove r hi s charge s b y instillin g fea r i n them ; 
on th e basi s o f thi s fear , Jew s wen t abou t engagin g i n man y 
ridiculous ceremonies tha t the y assumed wer e desired b y God , 
in th e hop e o f avoidin g hi s wrat h an d placatin g him . I n th e 
mature wor k o f Hege l w e begi n t o find a  far mor e philosoph -
ically sophisticate d treatmen t o f religion i n genera l an d Juda -
ism, i n particular , which , however , continue d t o portra y 
Jewish theolog y i n a  negativ e light . A s i t i s th e work s o f 
Hegel and , t o a  lesse r extent , Schelling , tha t provid e th e 
challenges t o which Krochma l responds , w e must first  loo k a t 
their ow n wor k o n theolog y an d metaphysics , an d the n out -
line Krochmal' s response . 
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i. Hegel.  Perhaps th e mos t philosophicall y sophisticate d cri -
tique o f Jewish theolog y i s tha t foun d i n th e work s o f He -
gel.13 Hege l argue s tha t i n Jewis h sources , particularl y th e 
"Old Testament, " w e find a  ne w conceptio n o f Go d tha t i s 
prepared t o acknowledg e Go d a s Spirit , tha t is , a s infinit e 
being, and , in this respect, Jewish theology represents a major 
advance beyon d th e paga n vision. 14 Becaus e o f it s emphasi s 
on monotheism , o n seein g Go d a s the "absolut e roo t o f sub-
jectivity, o f the intelligibl e world , th e pat h t o truth " Jewish 
thought ha s mad e a n "infinitel y important " advanc e (Hegel , 
LPR, vol . 2 , p . 425). l5 Wha t is , however , missin g fro m thi s 
view i n Hegel' s opinio n i s th e facto r o f development s o that , 
despite th e element s o f trut h i n Jewish theology , "i t i s no t 
yet th e truth as truth" (ibid.). 

This ostensibly Jewish vision i s contrasted with the higher, 
Christian, understandin g o f creatio n i n whic h "spiri t gener -
ates itself , withou t steppin g fort h outsid e itself , a t onc e th e 
beginning an d th e result ; the n i t i s posited a s spirit" (ibid. , 
p. 427) . I n contrast, Jewish theolog y remain s totally abstract , 
resulting i n th e positin g o f a n enormou s gul f betwee n Go d 
and th e world , an d th e remova l o f divinit y fro m natur e an d 
the natura l world . Th e Jewis h Go d i s describe d a s totall y 
transcendent, an d divorce d fro m th e livin g reality . H e i s 
manifest a s sublimity , "whic h emerge s a s th e appearanc e o r 
relation o f thi s infinit e subjec t t o th e world . Th e worl d i s 
grasped a s a manifestation o f this subject , bu t as a manifesta-
tion tha t i s no t affirmative ; o r one that , t o th e exten t tha t i t 
is indee d affirmative , stil l ha s th e primar y characte r tha t th e 
natural o r worldl y i s negate d a s unbefittin g th e subjectiv e 
. .  ."(ibid. , p . 677). 16 
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As a result o f this transcenden t vision , Go d i s conceived as 
the Lord, wh o is to be approached throug h fear . Thi s sense of 
fear i s no w understoo d i n a  mor e sophisticate d wa y tha n i n 
previous works—both Hegel' s and his predecessors' — in that 
it no w represent s a  sublation o f al l dependence , an d i n thi s 
sense is a liberating fear. 17 Yet again, however , thi s liberating 
sublation o f all dependence result s in an "infinite negativity, " 
in whic h on e give s u p wha t i s particula r an d one' s own , an d 
immerses onesel f i n th e Lord (ibid., p . 444) . Thus , despit e a 
more profoun d understandin g o f th e notio n o f "fea r o f th e 
Lord," Hege l end s u p wit h th e notio n tha t fo r a  Je w t o 
approach Go d i n a  Jewish manne r i s t o engag e i n a n ac t o f 
self-negation.18 

This visio n o f Go d a s sublimit y i s grounde d i n Hegel' s 
reading o f th e creatio n stor y o f Genesi s fro m a n ostensibl y 
Jewish poin t o f view , i n whic h Go d i s depicte d a s creatin g 
from nothingness,  an d thu s o f creatin g finitude  apar t fro m 
infinitude, "Himself " a s it were, rather than as seeing finitude 
as dialectically relate d to and sublated b y infinitude, a s would 
be correct. 19 Becaus e o f this , Go d is , ironically , conceive d as 
the "wholl y other, " wh o relate s t o th e worl d a s absolut e 
power, sustainin g th e worl d t o b e sure , bu t als o imposing 
upon it a Lordship that results in the deficiencies note d above. 

Further, despit e th e implici t universalis m o f th e Jewis h 
God-cum-creator, th e Jewish peopl e limi t th e scope of divine 
attention t o the one family o f Abraham, whic h culminate s i n 
the peopl e Israel . Whil e Hege l becam e mor e sympatheti c t o 
this aspec t o f Jewish existenc e a s tim e wen t on , th e overal l 
nature o f hi s presentatio n i s stil l quit e critical. 20 Fo r Hegel , 
it i s a severe limitation of Jewish thought tha t i t never achieved 
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the universalit y o f scop e tha t woul d permi t i t t o contribut e 
more full y t o worl d histor y an d th e movemen t o f absolut e 
spirit toward s self-realizatio n withi n history. 21 Further , i t wa s 
this exclusivit y o f spiri t tha t cause d th e Jews t o fai l t o appre -
ciate th e spiritualit y inheren t withi n paga n religions ; a s a 
result, Jews sough t th e tota l negatio n o f paganism rathe r tha n 
coming t o term s wit h it s mos t importan t characteristics , a s 
ultimately Christianit y wa s abl e t o do . Hege l writes : 

The Go d o f th e Jewish peopl e is  th e Go d onl y o f Abraham an d o f 
his seed : Nationa l individualit y an d a  specia l loca l worshi p ar e 
involved i n suc h a  conceptio n o f th e deity . Befor e hi m al l othe r 
gods ar e false: moreove r th e distinction betwee n "true " and "false " 
is quit e abstract ; fo r a s regard s th e fals e gods , no t a  ra y o f th e 
Divine i s suppose d t o shin e i n them . Bu t ever y for m o f spiritua l 
force, an d a fortiori ever y religion is  of such a nature that , whateve r 
its peculiar character, an affirmative elemen t i s necessarily contained 
in it . Howeve r erroneou s a  religio n migh t be , i t possesse s truth , 
although i n a  mutilated phase . I n ever y religio n ther e i s a  divin e 
presence, a  divin e relation ; .  .  .  Thi s latitudinaria n toleranc e th e 
Jewish religio n does not admit , bein g absolutely exclusivistic . (He -
gel, LPH,  pp . 195-96 ) 

Thus, Jewis h self-awarenes s wa s grounde d i n a  visio n o f th e 
human spiritua l ques t tha t wa s fundamentall y flawed,  an d 
caused Judaism t o develo p i n a  corrupt manner . 

Juxtaposed t o thi s vie w o f Judaism i n Hegel' s wor k i s hi s 
view o f Christianity , whic h h e entitle s th e "absolut e religion " 
or "consummat e religion " (vollendete  Religion). I n Christianit y 
the oppositio n betwee n th e finite  an d th e infinite , s o charac -
teristic o f Judaism, i s overcome , an d i s communicate d throug h 
the representation s o f th e Trinity . Th e ac t o f creatio n i s no w 
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understood a s an essentia l momen t i n th e divin e lif e itself , i n 
which Go d i s no t merel y produce r bu t product . Th e finite 
world i s create d b y Go d t o se t u p anothe r ove r agains t him , 
which wil l i n tur n b e sublate d bac k int o a  mor e profoun d 
infinity.22 

This visio n o f th e overcomin g o f th e oppositio n betwee n 
the finite  an d th e infinit e i s "no t a n achievemen t ope n t o a 
single ac t o f reflection mad e a t an y stag e o f human history . I t 
is th e ultimat e produc t o f th e Christia n religio n an d th e 
development o f th e modern , autonomou s self-conscious -
ness."23 I t i s th e produc t o f th e Christia n religion , fo r onl y 
there, i n th e imag e o f th e Trinity , d o w e find  th e resolutio n 
of th e contradictio n betwee n finite  an d infinit e i n th e idea , 
"i.e., i n God' s determinin g o f himsel f t o distinguish ) himsel f 
while remainin g a t th e same time th e sublation o f the distinc -
tion. Th e distinctio n lef t a s i t i s woul d b e a  contradiction " 
(LPR, vol . 3 , p . 278) . Christia n representatio n o f thi s aspec t 
of God' s existence , whic h move s beyon d wha t w e find  i n 
Judaism, i s th e speculativ e ide a tha t stand s behin d th e sym -
bolism o f th e incarnation . Alread y i n hi s discussio n o f Juda-
ism, Hege l compare s th e concret e wisdo m o f th e Christia n 
God wit h th e abstrac t wisdo m o f th e Jewis h God , an d re -
marks, "Wer e God' s wisdo m concrete , the n Go d woul d b e 
his ow n self-determinin g i n suc h a  wa y tha t Go d himsel f 
would produc e withi n himsel f wha t i s create d an d sustai n i t 
internally, s o that i t woul d b e created an d know n a s sustained 
within hi m a s hi s Son ; Go d s o define d woul d b e know n a s 
truly concret e spirit " (LPR,  vol . 2 , p . 672) . I t is , then , 
within th e symbolis m o f the incarnation , an d onl y there , tha t 
we find  an understandin g o f God tha t sublate s th e oppositio n 
between finitude  an d infinitude . 
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It i s tru e tha t onl y philosophy , a s speculativ e reason , i s 
capable o f discernin g thi s elemen t o f God' s existenc e an d 
making i t know n a s th e concret e Idea ; still , o f al l th e worl d 
religions i t i s Christianit y (i n it s Protestan t form , w e shoul d 
add) tha t communicate d thi s conten t throug h it s representa -
tions. Christianit y i s therefore th e consummat e religion , con -
taining withi n itsel f th e highes t leve l o f truth. I t i s further t o 
be noted tha t fo r Hege l ther e i s nothing contingen t regardin g 
the Trinitaria n imagery ; i t i s no t a s i f thi s visio n coul d hav e 
been expresse d otherwise . Rather , th e categor y o f the tria d i s 
"the tru e category " (LPR,  vol . 3 , p . 286) ; a  unitaria n mon -
otheism, o n th e othe r hand , i s necessaril y abstrac t an d sub -
lime. Thus , th e flaw of Jewish theolog y an d th e superiorit y o f 
the Christian visio n o f God ar e essential element s thereof , an d 
do no t represen t contingen t elements , suc h tha t on e coul d 
argue tha t a  reinterpretatio n woul d yiel d differen t results . 
Inherent i n unitarian thinkin g i s a flawed view of the relation -
ship o f God an d th e world , whil e inheren t withi n Trinitaria n 
thinking i s th e trut h regardin g Go d an d th e world , albei t i n 
representational form . Fo r the modern studen t o f Hegel, then , 
there ca n b e n o value t o continue d attachmen t t o Judaism, a 
defective religion . 

2. Schelling.  Juliu s Guttman n ha s pointe d t o th e importanc e 
of Schelling's Bruno  oder iiber das gottliche und naturlkhe Prinzip 
der Dinge  fo r Krochmal' s work , an d indeed , thi s boo k doe s 
contribute t o th e philosophica l contex t t o whic h Krochmal' s 
Guide is a response . Fo r here , a s with Hegel , w e find  length y 
reflections regardin g th e natur e o f th e finite  an d th e infinit e 
and thei r interrelationship . Fo r Schelling , th e natur e o f th e 
absolute ma y b e divide d int o tw o elements , "essence " an d 
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"form." Essenc e i s beyon d al l distinction s an d ma y no t b e 
described b y an y predicate . Th e for m o f th e absolute , o n th e 
other hand , represent s Schelling' s concep t o f indifferenc e o r 
sheer identit y i n difference ; i t i s bot h finite  an d infinite , an d 
shares al l othe r contrastin g predicates . Schellin g argue s tha t 
individual finite  thing s ar e include d withi n th e absolute' s 
form. I n thi s sense , al l finitude  derive s ultimatel y fro m th e 
infinite; al l realit y i s i n fac t par t o f a n organic interrelatio n o f 
all things . Agai n here , w e find a  strong challeng e t o a  visio n 
of divine transcendence. 24 

Further, i n Schelling' s wor k w e find  th e same , i f mor e 
oblique, dependenc e o f Trinitaria n imager y a s i n Hegel . I n 
summarizing hi s discussio n o f the absolute , Schellin g writes : 

We wil l discer n in the essence of that One, wh o is distinct fro m al l 
antinomies—being neithe r th e one nor the other—the eterna l an d 
invisible fathe r o f al l things , who , whil e neve r steppin g ou t fro m 
his eternity , comprehend s th e infinit e an d th e finite  wit h on e an d 
the sam e ac t o f divin e cognition . An d th e infinit e i s th e spiri t 
which i s th e unit y o f all things ; the finite,  whil e i n itsel f th e equal 
of th e infinite , throug h it s ow n wil l become s a  sufferin g Go d 
subject t o tempora l conditions . I  believ e tha t I  hav e show n ho w 
these three could exis t i n one essence, an d how the finite,  althoug h 
finite, eternall y inhere s in the infinite a s well.25 

Elsewhere i n thi s sam e wor k Schellin g writes : 

But th e pur e subject/object , tha t absolut e cognition , th e absolut e 
ego, th e for m o f all forms , i s th e onl y begotte n [eingeborene]  so n o f 
the Absolute , equall y eternal , no t differentiate d fro m it s essence , 
but rathe r united wit h it . Whoeve r thu s possesses th e son possesses 
also th e father ; onl y throug h th e forme r doe s on e arriv e a t th e 
latter, an d the former's teaching [Lehre]  is  the same as the latter's.26 
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The Trinitaria n imager y her e i s pervasiv e an d unmistakable . 
Through i t Schellin g offer s th e clai m tha t implici t i n Chris -
tian theolog y on e ca n find allusions t o th e tru e natur e o f th e 
absolute an d it s relatio n t o th e sensibl e world . Althoug h no t 
as directly a s i n Hegel' s presentation , agai n her e w e find the 
essentially Christian roots of modern, philosophical metaphys -
ics. Indeed , eac h philosophe r i s claiming , i n hi s ow n way , 
that Christianity , throug h it s representations , whic h i s th e 
manner in which all religious speculation is expressed, implic -
itly incorporate s absolut e knowledge . Th e tas k o f philosoph y 
is t o conceptualize thes e representation s an d achiev e a  specu-
lative expression of this absolute knowledge . 

3. Krochmal  and  Jewish Metaphysics.  Virtuall y al l student s o f 
Krochmal's work s agree tha t h e was most impresse d wit h th e 
results of German philosophy i n his time , althoug h the y may 
disagree o n whic h thinke r exercise d th e mos t influence . Les s 
often note d howeve r i s tha t Krochmal' s wor k i s essentiall y 
exegetical, an d i s therefore dedicate d t o locating th e concepts 
of Germa n philosoph y i n Jewish though t and/o r representa -
tions. Suc h a  procedur e i s informe d b y th e convictio n tha t 
Judaism i s i n fac t th e absolut e religion , an d contain s withi n 
it al l th e truth s tha t moder n metaphysician s ar e no w first 
discovering. H e writes: 

We wil l ofte n find in th e word s o f th e earlie r thinker s fro m our 
people th e essentia l result s o f the modern s i n thei r investigation s 
into th e most sublim e of truths . Indeed , th e delving investigato r 
will b e astonished and forced to admit that the only superiority of 
the modern s lie s i n a more comprehensive an d clear presentation. 
He will furthe r give thanks and praise to the moderns for opening 
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our eye s t o th e existenc e o f thos e idea s i n th e earlie r thinker s wh o 
saw them i n their totalit y wit h clear vision, bu t becaus e of the lack 
of th e requisit e vocabular y wer e unabl e t o elucidat e th e idea s an d 
concepts fully . {Guide,  p. 273 ) 

Elsewhere, h e write s tha t onl y no w ar e th e philosopher s be -
ginning t o attai n a  purifie d concep t o f God , a  concep t tha t 
was commonplac e amon g eve n th e simples t o f faithfu l Jew s 
{Guide, p . 29). 2 7 Amon g Krochmal' s task s i n th e philosophi -
cal section s o f th e boo k i s t o prov e thi s claim—tha t Jewis h 
thinkers an d sage s alread y wer e awar e o f th e tru e natur e o f 
God an d hi s relationshi p wit h th e world—an d h e turn s t o 
the philosoph y o f Abraham Ib n Ezr a (1089-1164) , a s bes t h e 
can reconstruc t it , t o achiev e thi s purpose. 28 

According t o Krochmal , Ib n Ezra' s metho d o f analysi s wa s 
to observ e an d reac h conclusion s i n th e variou s sciences , pri -
marily variou s branche s o f mathematics , an d t o dra w compar -
isons betwee n th e natur e o f thes e science s an d "th e totalit y o f 
existence i n th e essenc e o f the Creator , ma y h e b e blessed , an d 
in th e essenc e o f hi s world s tha t wer e create d fro m him " 
{Guide, p . 290) . Thu s "w e find  tha t ofte n Ib n Ezra , befor e 
explaining som e aspec t o f hi s metaphysica l theories , state s 
that fro m geometr y w e ca n lear n x  o r fro m arithmeti c y 
(ibid.). 

For example, Ib n Ezr a wil l groun d a n importan t metaphys -
ical doctrin e i n a n analysi s o f multiplicatio n an d th e uniqu e 
quality o f th e numbe r one . O n th e basi s o f Ib n Ezra' s com -
ment t o Danie l 10:21 , Krochma l reconstruct s th e followin g 
argument: Th e numbe r three , fo r example , represent s th e 
product o f " 3 X 1"; bu t wit h th e numbe r on e th e situatio n i s 
different. T o b e sure , " 1 X 1 =  1. " Th e final  on e i n thi s equa -
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tion i s lik e an y othe r number , th e produc t o f a n equation . 
The second on e in th e equation represent s th e cognitive activ -
ity of the mind a s it relate s t o numbers , or , i n other words , i t 
represents th e basi s o f multiplicativ e operations . However , 
the on e whic h comes  firs t i s perforce "devoi d i n it s essenc e of 
any extension , measuremen t o r divisibility " {Guide,  p . 291) . 
This on e i s know n a s th e "simpl e one " whos e natur e canno t 
be apprehended b y th e mind . Ye t withou t th e assumptio n o f 
this simpl e on e ther e woul d b e no basi s fo r th e multiplicativ e 
operations, o r fo r anythin g else . Thus , w e have three type s of 
one: th e on e tha t i s prio r t o al l computation ; th e simpl e one , 
about whic h i t ca n b e sai d onl y tha t i t exists ; th e on e tha t i s 
the basi s o f (sibat)  al l computation ; th e uniqu e digi t on e 
which includes , conceptually , al l th e othe r number s ad  infin-

29 

ttum. J 

Ibn Ezr a analyzes geometric form s i n a  similar manner . H e 
begins wit h th e ope n void , whic h precede s al l thing s i n 
thought; next , h e examines th e functio n o f th e midpoin t an d 
its extensio n int o lines , whic h i s an infinit e process ; and fro m 
the combination o f the two , w e derive the image of the circle , 
which is , i n it s universality , infinit e a s well , insofa r a s i t ha s 
no discernibl e beginnin g an d end , an d i n tha t i t contain s 
within i t al l other image s of objects ad  infinitum, although th e 
latter are , o f course, finite  form s {Guide,  p. 300) . 

These discourses serv e Ibn Ezra , accordin g t o Krochmal , a s 
analogues fo r a  discussio n o f th e natur e o f Go d an d th e 
world(s), an d th e relationshi p betwee n them . Comparabl e t o 
the simpl e on e an d infinit e voi d i s th e hidde n essenc e (ezem 
ha-ne-elam). This essenc e to o i s necessaril y conceptuall y prio r 
to al l existin g thing s tha t hav e for m an d shape , an d o f i t 
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nothing ma y b e sai d othe r tha n tha t i t exists . Th e secon d 
component o f th e metaphysica l tria d i s th e form , tha t whic h 
acts on th e essence , limitin g an d defining i t s o that al l exist -
ing things are now conceivable with clearly recognizable attri-
butes. Thi s for m correspond s t o th e on e tha t i s th e identit y 
factor, an d t o th e functio n an d extensio n o f th e midpoin t i n 
the previous triads . Th e activity of this form is infinite i n that 
it encompasse s al l form s ad  infinitum,  since eac h for m i s en -
compassed b y the form tha t proceeds i t i n the chain of being: 
The form of inanimate objects is included within tha t of plant 
life, an d tha t o f plan t lif e withi n tha t o f anima l life , an d 
animal lif e withi n tha t o f huma n life , an d s o o n u p t o th e 
most elevate d an d transcenden t form , tha t o f th e primordia l 
wisdom (bokhmah). 50 Fro m th e combinatio n o f th e two — 
essence and form—we get  existenc e i n general, whic h i s the 

infinite numbe r of created things , eac h of which i s finite. Concep-
tually defined, .  .  .  existence [may be understood] as the universal 
essence come within the universal form, bot h of which are infinite 
— that is, the essence of all essences and the form of all forms, may 
He be blessed and exalted. [An d thi s existence] is conceptually t o 
be grasped in all created beings, whic h are defined i n terms of the 
possession of essence and form. (Guide,  p . 301) 31 

We are , thus , presente d wit h Ib n Ezra' s theor y o f th e 
existence o f al l thing s withi n God . Thi s i s no t pantheis m 
per se, bu t rathe r panentheism, i n tha t Krochma l insist s tha t 
the theor y doe s no t actuall y limi t God' s transcendence , o r 
attribute an y qualit y t o hi m tha t doe s no t apply . Thi s i s 
because essenc e doe s no t tak e o n for m ou t o f necessity , an d 
the form i t chooses  t o take on i s not identica l wit h it . Tha t is , 
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the essence contains within i t the potentiality t o take on form; 
however, th e for m i t take s o n i s no t the  actualization o f than 
potential. Th e essence represents various forces i n potentia, o f 
which th e eventuall y emergin g for m i s an actualization. "Al l 
essences includ e mor e than what i s actualized i n their limite d 
forms" (Ibid., p . 298) . 

The essence , i n itself , remain s unknowabl e an d unlimite d 
by th e form(s ) i t take s on . However , whil e unknowable , th e 
essence mus t b e posite d s o tha t th e predicate s whic h w e 
attribute t o th e objec t o r bein g wil l no t b e attribute d t o 
absolute nothingness. 32 Tha t is , Go d understoo d a s pure es -
sence i s th e ground o f all being . Form , i n general , i s define d 
as all tha t th e mind cognize s i n regard t o the essence in order 
"to define it , recogniz e it , an d t o distinguish on e thin g fro m 
another" (ibid., p . 296) . Thus , God's description as the "form 
of al l forms, " i s th e produc t o f cognitiv e activit y strugglin g 
to defin e him , bu t doe s no t entai l limitatio n tha t actuall y 
inheres within hi s essence. 

According t o Krochmal, th e essence/form dichotom y serve s 
as the basis of Ibn Ezra's entire metaphysical and cosmological 
theory. Go d a s pur e essence , o r a s primordia l essence , a s 
Krochmal no w describe s it , become s th e sourc e fo r al l othe r 
essences, whic h emanat e from him ; finite forms, o n th e other 
hand, issu e fro m th e primordia l wisdo m (hokbmah  q'dumah), 
which i s th e infinit e for m o f God . H e explicate s Ib n Ezra' s 
comments to Exodus 3:16 as signifying tha t "both the essence 
that i s t o b e found i n everythin g an d it s tru e form (whic h i s 
the definition o f the essence such that ther e emerges an exist-
ing thing , fo r ther e i s n o existence withou t form ) com e fro m 
God an d emanate  from him , i n such a  way tha t thei r essence s 
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exist withi n th e primordia l essence , whic h i s infinitel y un -
knowable, an d thei r forms , whic h ar e finite,  stan d withi n th e 
infinite for m o f th e 'primordia l wisdo m withi n whic h exis -
tence wa s create d fro m relativ e nothingnes s (Vlimah)'  "  {Guide, 
pp. 297-98) . 

At thi s poin t th e proximity o f Krochmal' s reconstructio n o f 
Ibn Ezra' s though t an d tha t o f Schellin g i s readil y apparent . 
In bot h w e find  th e emphasi s o n a n unknowabl e essenc e fro m 
which emerge s a n infinit e for m tha t i s th e sourc e o f all create d 
existence. Krochma l i s careful , however , no t t o tak e th e ar -
gument to o fa r and actuall y attribut e corporealit y t o God , fo r 
this woul d trul y mak e hi m a  "sufferin g Go d subjec t t o tem -
poral conditions. " H e argue s tha t whil e th e vie w jus t pre -
sented appear s t o mak e Go d corporea l an d subjec t t o tim e an d 
space onc e h e ha s take n o n form , thi s i s no t actuall y th e case , 
because 

The trut h is  tha t bot h spac e an d th e object s tha t fill  it  ar e no t i n 
their essenc e an d trut h tha t whic h i s comprehende d o f the m sen -
sually, bu t rathe r tha t whic h i s understoo d o f the m cognitively . 
And i n thi s sense , insofa r a s they ar e cognitive terms , the y ar e the 
thoughts o f God, ma y H e b e blessed , an d exis t withi n Him . Tha t 
is, the y ar e th e intellectual , cognitiv e definition s b y whic h H e 
cognizes His hidden essence, the y are the forms for all tha t exists in 
the world , an d i n Hi s primordia l wisdom—throug h whic h He , 
may He b e blessed, know s Hi s essence. (Guide,  p. 299 ) 

Space, an d time , ar e seen a s cognitive forms , divin e thoughts , 
through whic h Go d ca n com e t o b e know n t o other s an d i n 
turn t o himself ; ther e is , thus , n o imputatio n o f corporeality . 
The issu e is , rather , tha t God , a s essence , i s pur e subjec t 
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incapable o f bearin g an y predicat e an d thu s incapabl e o f 
meaningful self-knowledge . B y "defining" himself in terms of 
space an d time , Go d begin s th e proces s o f comin g t o self -
knowledge. A s Hegel would put it , spac e and time are among 
the many ways through which God can achieve self-conscious -
ness; Krochmal insist s that recognition of this "divine drama" 
is alread y implici t i n th e though t o f Ib n Ezra . Further , im -
plicit in his disclaimer regarding corporeality i s the claim that 
it i s Christians whos e religious symbol s lea d the m astra y here 
in tha t the y ar e unabl e t o conceiv e o f spac e an d tim e i n 
relation t o Go d withou t a t th e sam e tim e renderin g Go d i n 
some wa y subordinat e t o thes e categorie s a s sensually under -
stood. I n this sense, Jewish though t i s far closer to the specu-
lative philosoph y o f th e moder n perio d tha n i s Christia n 
thought. 

The nex t fatefu l ste p i n thi s divin e dram a i s th e ac t o f 
creation o f th e world . Accordin g t o Krochmal , Ib n Ezr a did 
not accep t th e positio n tha t Go d create d th e worl d fro m 
absolute nothingness , creatio  ex  nihilo.^ Thi s clai m i s crucia l 
to Krochmal's project in that i t was creatio ex nihilo that served 
as th e basi s fo r Hegel' s understandin g o f th e unbridgeabl e 
gulf tha t separate d Go d fro m th e worl d i n Jewish thought , 
and le d t o th e judgmen t tha t th e relationshi p o f Go d t o hi s 
world is a negative one. Krochmal , i n further "Hegelianizing " 
Ibn Ezra, provides the response to this reading. I f the doctrine 
of creatio  ex nihilo  coul d no t definitivel y b e considere d a n 
essential elemen t o f "Jewish " faith , Hegel' s critiqu e i s ren -
dered impotent . 

The question the n becomes, if , fo r Ibn Ezra, th e world was 
not created from absolute nothingness , fro m what the n was i t 
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created? Th e usua l respons e t o thi s questio n regardin g Ib n 
Ezra and other Jewish Neoplatonist s i s tha t Go d limite d an d 
defined th e primordia l matter . However , i n Sefer  Sha'ar  ha-
Shamayim, whic h Krochmal incorrectly attributed to Ibn Ezra, 
this vie w i s described a s heretical . Thi s provide s th e openin g 
for Krochmal to argue that according t o Ibn Ezra God created 
the worl d b y limitin g an d defining hi s own bein g {Guide,  p. 
306). Th e proces s o f creation i s thu s a  twofold on e i n whic h 
God, th e infinite , formles s essence tha t i s not subject t o tim e 
and space , ha s throug h a  spontaneou s ac t o f wil l accepte d 
limitation b y takin g o n for m (tim e an d space , inte r alia) , 
which wa s the n furthe r limite d an d define d b y takin g o n 
matter, t o ultimatel y produc e th e tripartit e univers e tha t 
stands as the centerpiece of Ibn Ezra's cosmology. 

At thi s poin t i n th e argumen t th e whol e divin e dram a i s 
recast i n cosmogonic-cosmological terms , i n which Krochma l 
reviews th e emergenc e o f th e worl d accordin g t o Ib n Ezra . 
This discussio n i s particularl y importan t t o Krochmal' s re -
sponse to Idealist thinking. Th e first "world" in this tripartite 
universe i s th e transcenden t one , th e worl d o f th e intelligi -
bles, i n whic h Go d become s recognizabl e a s divinity . Thi s 
world represent s th e actualizatio n (th e takin g o n o f form ) o f 
potentialities o r divin e thoughts  withi n th e unknowabl e di -
vine essence . Th e first  though t t o tak e o n form , a s w e hav e 
seen, i s tha t o f hokhmah  (wisdom) , whic h represent s God' s 
first limitation o f himself ; fro m th e for m "wisdom " th e res t 
of creatio n proceeds. 34 Th e nex t tw o divin e limitation s in -
volve th e grantin g o f form t o binah  and da'at  (understandin g 
and knowledge) . No w on e wil l readil y recogniz e tha t thi s 
reconstruction o f Ibn Ezra' s thought actuall y stand s fa r closer 
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to tha t o f late r Kabbalists , bu t thi s i s o f secondar y impor -
tance. O f greater importanc e i s Krochmal' s attemp t t o locate 
in Jewish source s a vision o f creation that parallels that of the 
Idealists. A  furthe r indicatio n o f thi s i s tha t th e threefol d 
taking o n o f form i s used t o justif y th e basi c epistemologica l 
foundations o f Krochmal' s entir e enterprise , whic h ar e als o 
the basi s o f Idealis t thinking . H e argue s tha t th e huma n 
process o f intellectio n directl y parallel s th e divin e on e mani -
fest at the point of creation. Fo r the term hokhmah corresponds 
to th e huma n activit y o f formin g Ideen  (ideas) . Binah  corre-
sponds t o th e facult y o f Verstand  (understanding), whil e da'at 
corresponds t o th e formatio n o f sinnliche Vorstellungen  (repre -
sentations).35 Huma n knowledge i s based on ultimately trans-
forming thes e representation s int o ideas , th e huma n corre -
spondent o f th e divin e hokhmah.  Thus , th e huma n proces s o f 
intellection i s i n a  sens e a  reversa l o f th e proces s throug h 
which Go d reache s ou t t o humanity ; i n engagin g i n suc h 
intellection huma n being s ascen d t o tha t leve l o n which Go d 
is recognizable as absolute spirit . 

From the two-dimensional transcenden t world—comprise d 
of essence and form—the intermediat e world , th e first mani-
festation o f th e worl d a s w e kno w it , emerge s b y takin g o n 
yet anothe r dimension , namely , matter . Thi s worl d consist s 
of the heavenly bodies , eac h of which i s finite,  bu t thi s world 
as a  whole ma y b e sai d t o b e infinit e i n tha t i t include s th e 
entire physica l expans e o f th e universe , an d i t i s subjec t t o 
universally applicable , immutabl e laws (Guide, p. 321) . 

The thir d worl d i s th e lowe r one , th e worl d o f th e fou r 
elements, i n whic h huma n being s live . Thi s worl d i s finite, 
but i s no less the product o f the infinit e wisdo m o f God, an d 
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emerges fro m him , a s d o th e othe r world s (ibid.) . Thus , al l 
finitude an d infinitud e i s genetically relate d an d intertwined , 
although no t identical . Ther e i s n o basi s fo r positin g a n 
alienation o f the world fro m Go d i n Jewish thought . 

God as Spirit 

The description o f creation a s a process i n whic h Go d impose s 
limitation o n hi s ow n bein g b y virtu e o f actualizin g hi s 
"thoughts" lead s t o th e conclusio n tha t fo r Jews Go d i s con -
ceptualized a s absolut e spirit , o r a s th e overarchin g intellec -
tual forc e a t wor k i n th e world . Krochma l claim s tha t whil e 
all religion s ar e base d o n spirit , onl y Judais m incorporate d 
this basi c stance in it s universality , an d thu s Jews developed a 
unique understandin g o f th e natur e o f Go d a s spirit . Th e 
burden the n o f thi s par t o f th e argumen t i s t o establis h bot h 
the positive and negativ e side of this claim . 

Krochmal's discussion o f God a s spirit open s with hi s claim 
that al l religious  faith i s in the ruhani^ 6 o r spiritual essence , so 
that eve n amon g primitive s "thei r reverenc e i s no t fo r some -
thing physica l i n it s limited an d transitor y physica l particular -
ity, bu t rathe r fo r th e sustainin g force , i.e. , th e spiri t withi n 
it, whic h alone survives all physical metamorphoses , i s univer -
sal and unlimited. " Further , thi s essential poin t i n the nascen t 
philosophy o f religion wa s already recognize d b y th e rabbini c 
sages, wit h thei r clai m tha t h e wh o worship s th e mountai n 
actually worship s th e spiri t o f the mountain. 37 

Nevertheless, despit e th e commo n elemen t presen t i n al l 
forms o f religiou s worship , ther e ca n b e n o compariso n be -
tween Judaism an d paga n religions . Whil e th e latte r involv e 
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recognition o f spiritua l forces , thes e force s ar e comprehende d 
solely throug h sensua l perception . However , 

We, th e grou p tha t first  asserte d th e singularit y o f Go d i n th e 
purity of its truth, believ e and know that all physical objects vanish 
and pas s away , an d ar e nothin g i n tha t the y ar e no t possesse d o f 
true reality . Eve n th e spiri t whic h w e perceiv e a s immanen t i n al l 
physical objects , an d which i s most manifes t i n the human race and 
discernible throug h it s characteristics , ha s n o existenc e an d n o 
reality othe r tha n i n God , ma y H e b e exalted , wh o alon e i s th e 
perfect rock , wh o ha s bee n ou r Go d throug h al l th e generations , 
who is the cause that in its uniqueness encompasses all other causes, 
and i s th e tru e realit y o f al l existin g things . .  . .  Thi s i s th e tru e 
meaning o f the verse, " I am first, I  am last , an d other tha n myself , 
there is no God." {Guide, p. 29) 38 

It i s no t a t al l surprisin g tha t thi s descriptio n o f God a s th e 
all-encompassing essenc e fro m whic h al l existenc e i s derived , 
which differentiate s Judais m fro m paganis m despit e th e lat -
ter's clai m t o spirituality , correspond s t o Hegel' s notio n o f 
God. Yet , an d thi s i s th e crucia l poin t here , Krochma l goe s 
on t o stat e tha t thi s simpl e principl e whic h "al l wh o observ e 
the commandment s fo r th e sak e o f heave n maintain , i s th e 
self-same principl e whic h ha s caused s o much difficult y fo r th e 
giants o f philosophy—sometime s the y discerne d it , some -
times not—wh o hav e finally  attaine d i t afte r dee p philosoph -
ical investigation , afte r man y generation s o f scholars ha d com e 
and gone." 3 9 Tha t is , accordin g t o Krochmal , i t i s Judaism , 
through it s representations , tha t incorporate s and  has  always 
incorporated the trut h regardin g th e worl d an d it s existence , 
although Jew s themselve s di d no t achiev e ful l awarenes s o f 
this unti l thei r retur n fro m th e Babylonia n exile. 40 Jews con -

71 



NACHMAN KROCHMA L 

fronting Hegelia n though t nee d t o understand that , an d t o be 
brought close r to , rathe r tha n distance d from , thei r ancestra l 
religion. Further , i n recognizin g th e spiritualit y inheren t i n 
paganism, Jewish theologian s o f yesteryear ar e indicating tha t 
Judaism doe s no t represen t a  tota l negatio n o f paganism, pe r 
se, as much as a sublation o f it. Tha t is , Judaism negate s pagan-
ism's spiritua l deficienc y b y transcendin g it , rathe r tha n b y 
casting i t a s a deficient mirro r image , a s Hegel woul d hav e it . 

Krochmal first  locate s thi s understandin g i n th e biblica l 
notions o f creation an d prophecy . H e note s tha t bot h creatio n 
and prophecy , a s presented i n th e Bible , involv e divine speech . 
This lead s hi m t o a  discussio n o f th e scop e o f th e "majo r 
Torahitic concept " o f speakin g an d sayin g (dibbur,  amirah). 
Although Krochmal' s interpreter s d o no t see m t o hav e recog -
nized th e point , i t i s clea r tha t Krochmal' s ai m i s no t t o 
clarify th e notio n o f speec h i n general , bu t t o defen d th e 
traditional usage s that refe r t o divine speech, an d t o show tha t 
such reference s ar e grounded i n a  unique visio n o f God.41 H e 
shows tha t th e term s speakin g an d sayin g actuall y connot e a 
far mor e sublim e for m o f communication tha n actua l speech , 
a for m o f communicatio n tha t i s no t onl y possibl e fo r God , 
but is , i n fact , mandate d b y God' s existenc e a s th e ultimat e 
spiritual being . 

Krochmal differentiate s fou r level s o n whic h thes e term s 
can b e understood , o f which onl y th e thir d an d fourt h ar e o f 
interest here . O n th e thir d level , i n whic h th e Vorstellung  ha s 
been abstracte d int o a  Begriff,  the realizatio n i s reache d tha t 
the mouth , voca l chord s an d ear s ar e no t fundamenta l t o 
communication, bu t ar e merel y "instrument s traine d fo r th e 
purpose of transmitting wha t i s in one mind t o another mind " 
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(Guide, p. 31) . Th e huma n min d ha s already transcende d th e 
need fo r the m wit h th e developmen t o f a  se t o f secondar y 
symbols, suc h a s letter s an d musica l notation . Th e Begriff, 
then, tha t correspond s t o th e term s speakin g an d saying , a s 
used i n relatio n t o Go d i n th e Bible , i s tha t the y connot e 
communication i n general ; thi s communicatio n involve s th e 
"revelation o f wha t i s withi n on e cognitiv e being' s min d t o 
another cognitive being , throug h th e us e of sensual symbols " 
(ibid.). Thus , th e notio n tha t Go d ha s "spoken " i s no t i n 
itself anthropomorphic, although , understoo d on this level, i t 
has not totally transcende d th e element of sensuality.42 

Krochmal thu s present s hi s reader s wit h th e Idee  tha t cor -
responds t o the term s under discussion. Usin g Hegelia n terms , 
Krochmal state s tha t th e ability t o form symbol s i s unique t o 
spiritual beings , a s is the ability t o receive and interpret suc h 
symbols. Furthermore , i t i s throug h th e activit y o f one' s 
spirit, one' s intellect , tha t one gains consciousness o f oneself . 
One should understand, therefore , tha t "cognition [haskalah], 
which i s th e perfectio n o f th e interna l speech , i s th e spiri t 
attaining self-consciousness , jus t a s th e symbol s i n thei r 
wholeness are the perfection of external speech, i.e. , becomin g 
known t o a  spiri t othe r tha n himself " (ibid.) . I t i s furthe r 
clear that for a being no t possessed o f spirituality th e symbols 
are nothing, bu t for a spiritual bein g the y 

are transformed fro m thei r original physica l nature—impressions , 
movements, letters—to a spiritual state—revelation, voice, speech 
—until, with the completion of these investigations, the concept is 
reached tha t fo r a  spiritua l bein g th e essenc e i s no t on e thing , 
consciousness a second, and self-consciousness a  third, but that it is 
of the very essence of the spiritual being to become known to itself 
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and t o reveal itsel f t o another spiritua l bein g wit h on e action, jus t 
as physica l ligh t reveal s an d manifest s itsel f an d it s surrounding s 
with the same act. (Ibid. ) 

The Bible , then , i n viewing speec h a s the medium o f creation 
is indicating it s understanding o f God a s spirit, actin g ou t hi s 
own "personal " dram a o f comin g t o self-consciousnes s throug h 
reaching ou t t o th e other , namel y th e physica l worl d i n 
general an d huma n being s i n particular . Further , throug h 
prophecy, th e divine drama continues t o act itsel f out, a s God 
communicates wit h human s an d continue s t o gain knowledg e 
of himself i n th e process. 43 

Krochmal i s arguing her e tha t i t i s an essentia l characteris -
tic o f a spiritual bein g t o communicate , t o make itsel f know n 
to others , a s i t become s know n t o itself . H e follow s Hege l 
and Schellin g i n positin g th e essentia l identit y o f subject an d 
object, although , a s Klausne r ha s alread y pointe d out , ther e 
are root s fo r thi s discussio n i n th e work s o f Ib n Ezr a an d 
Maimonides (Klausner , p . 181) . Indeed , ther e i s muc h over -
lap between Krochmal' s presentation an d tha t o f Maimonides. 
For Krochmal' s generation , however , th e expressio n o f thes e 
terms require d a  ne w idiom . Towar d thi s end , th e us e o f th e 
ideas o f th e Germa n Idealists , transplante d t o hi s ow n con -
text, serve d hi m well . Appropriatin g th e ter m Geist,  and usin g 
it i n hi s own way , h e focused o n th e common elemen t i n Go d 
and humans . B y definin g bot h a s ruhani'im  (spiritua l beings ) 
he remove d th e ide a o f revelatio n fro m it s anthropomorphi c 
and supernatura l setting , an d argue d tha t divine-huma n com -
munication o f som e sor t i s inherentl y roote d i n th e natur e o f 
the being s involved . Thus , i f God exist s (and chapte r 5  of the 
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Guide establishes tha t h e does), he must "speak " t o humans i n 
some way. 

In piecin g togethe r th e disperse d element s o f Krochmal' s 
discussion, w e find  tha t th e ac t o f divin e self-limitatio n tha t 
resulted i n th e productio n o f for m an d matte r wa s i n som e 
ways a n ac t o f divine self-completio n i n tha t throug h i t Go d 
can emerg e wit h a  highe r leve l o f self-consciousness. 44 Fur -
ther, th e polarit y betwee n th e infinit e an d th e finite  i s neu -
tralized, i n tha t Go d an d humans , wh o ar e ultimatel y pro -
duced fro m God' s infinit e being , ar e of the sam e nature , eac h 
being define d a s a  cognitive being . Wha t Krochma l ha s "re -
constructed" ou t o f th e source s o f Judaism i s a  panentheisti c 
position i n whic h God' s ultimat e transcendenc e i s affirmed , 
while his immanence i s acknowledged. B y showing tha t thes e 
positions ar e mainstay s o f traditiona l Jewish thought , Kroch -
mal i s attempting t o guide thos e attracte d b y th e metaphysi -
cal richnes s o f th e though t o f Schellin g an d Hege l bac k t o 
Jewish sources , i n which the y wil l recognize the same richness 
in thei r ow n ancestra l faith , an d i n n o othe r religion , Hege l 
notwithstanding.45 

Absolute Spirit  and 
Jewish Religious  Consciousness 

The nex t stag e i n Krochmal' s apologi a i s to "sociologize " thi s 
set o f conclusions; tha t is , h e move s t o sho w tha t th e knowl -
edge o f Go d a s absolut e spiri t an d th e recognitio n o f th e 
partial spiritualit y o f other peoples was a centerpiece o f Jewish 
self-awareness throughou t th e ages . Thus , h e moves fro m th e 
theological implication s o f creatio n t o th e large r issu e o f th e 

75 



NACHMAN KROCHMA L 

place of God i n Jewish life , cultur e an d history. Th e mov e i s 
from theolog y t o sociology ; Krochma l wil l attemp t t o sho w 
that throughou t thei r history an d literature Jews hav e carried 
with the m a  uniqu e conceptio n o f God ; tha t thi s uniqu e 
conception o f Go d i s th e produc t o f a  particula r nationa l 
consciousness; an d tha t thi s particula r nationa l consciousnes s 
had crucia l historica l implications . Th e las t o f thes e issue s 
will b e th e subjec t o f th e nex t chapter . W e tur n no w t o th e 
first two issues. 

The realit y o f Go d a s th e yotzer  ha-kol (the creato r o f al l 
things), i n who m al l thing s exist , bu t whos e bein g i s no t 
exhausted b y them , lead s t o th e conclusio n tha t fo r Judaism 
God i s understood a s absolute spirit . Thi s also i s alluded t o i n 
the Bible . Fro m th e vers e "Th e Lor d i s th e Go d o f gods " 
(Joshua 22:22), Krochma l derives the Idee that God represents 
the realit y o f al l spiritual  things , whic h i s wha t i s mean t b y 
"gods"; th e biblica l phrase , "Lord , Go d o f Hosts " (Psalm s 
80:5), indicate s tha t Go d represent s th e realit y o f al l created 
things, tha t is , al l existin g finite  things. 46 Thus , argue s 
Krochmal, th e Torahiti c concep t o f Go d envision s hi m a s 
encompassing al l reality , wit h nothin g havin g tru e realit y 
outside o f hi m {Guide,  37-38). 47 Further , Krochma l cite s a 
number o f verse s tha t refe r t o th e existenc e o f th e divin e 
shekhinah, obviousl y here understood as the accessible manifes-
tation o f God , an d verse s tha t refe r t o th e existenc e o f tha t 
shekhinah "within you," the people of Israel (b'tokhekhem). Th e 
Idee that correspond s t o thes e verse s i s God' s presenc e i n 
nature, th e worl d o f finite  things , an d Israel . Further , th e 
well-known rabbini c remark , "whe n th e peopl e [o f Israel ] 
were exiled t o Babylo n th e shekhinah accompanie d them " can 
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only b e understoo d a s yet anothe r indicatio n o f thi s aspec t o f 
Jewish fait h {Guide,  p . 38 ; B T Megilla h 29a). 48 Al l thes e 
sources reaffirm Krochmal' s insistence tha t the Jews as a people 
are th e bearer s o f a  uniqu e an d absolut e faith , i n tha t Jew s 
and Jews alon e avoi d th e pitfal l o f limiting God . Wha t tha t 
means i n thi s contex t i s tha t w e ca n n o longe r spea k o f a 
wholly transcenden t God , a  mere commanding presenc e to be 
feared but not approached. Rather , al l reality , al l finite things 
are infuse d wit h divinity , makin g Go d tha t muc h nearer . 
Thus, Krochma l argue s tha t Jewis h cultur e ha s successfull y 
incorporated th e implications o f the doctrine of creation as he 
has reconstructed i t from th e Bible and Ibn Ezra. 

To further buttres s hi s case , Krochma l turn s to a compari-
son of Israel an d other nations—thei r theologie s an d histori -
cal destinies . H e claim s tha t n o othe r natio n eve r arrive d a t 
the understandin g tha t particula r things , dependen t a s the y 
are o n tim e an d space , posses s n o truthfu l existenc e i n thei r 
immediacy, bu t rathe r onl y i n God . Al l th e othe r nation s 
achieved onl y a  fragmented visio n o f reality, generall y givin g 
pride of place to one aspect of spirit rathe r than to spirit's all-
encompassing nature . Thus , th e culture of the ancient Greeks 
was dominate d b y a  concer n fo r th e art s an d th e pursui t o f 
beauty, whil e Roma n cultur e revolve d aroun d th e practic e 
of statecraf t an d th e perfectio n o f th e politica l art s (Guide, 
p. 36). 49 Thus , thes e nations , havin g culture s onl y partiall y 
anchored i n spirit , wer e unable to survive th e course of time, 
while Jews, possessin g a  vital culture , hav e successfully mad e 
their way throug h th e centuries.50 This vision i s presented as 
rooted i n classica l sources , i n thei r discussio n o f th e concep t 
of sar-ha-umah (th e celestia l minister s assigne d t o each o f the 
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peoples). I n ascribin g suc h ministerin g figures  t o eac h o f th e 
peoples o f antiquity , th e rabbi s ar e differentiatin g thei r ow n 
culture—which ha s n o ministerin g force , bu t partake s di -
rectly o f divin e providence—fro m tha t o f al l others . Thi s 
indicates agai n th e awarenes s o f a  cultur e whos e underlyin g 
theological principl e i s wholly unifie d an d absolute. 51 

That th e primary focu s o f Krochmal's discussion o f absolute 
spirit is  sociological rathe r tha n theologica l ma y b e seen fro m 
his discussion o f the partia l spirit s of the othe r nations . Clearly , 
while "spirit " i s an onticall y discret e real m o f existence—th e 
Idee tha t correspond s t o th e transcenden t worl d o f Ibn Ezra — 
the "spirits " h e discusses ar e metaphor s fo r th e wa y i n whic h 
the realit y o f thi s real m ha s bee n appropriate d b y variou s 
religionational cultures . The y ar e no t themselve s grante d dis -
tinct ontologica l status . Th e Greek s di d no t appreciat e th e 
all-encompassing natur e o f th e real m o f spirit , no r di d th e 
Romans. Therefore , thei r "spirits, " th e force s tha t animat e 
their culture , ar e describe d a s fragmentary , a s partial . Onl y 
the Jew s understoo d th e trul y universa l natur e o f spiri t an d 
produced a  conception o f God—as th e creator an d sustainin g 
force o f al l things—tha t corresponde d t o thi s realit y (se e 
Guidet p . 35) . Thei r spiri t i s thu s describe d a s absolute . Ye t 
again, Krochma l i s claimin g tha t th e Jews hav e transcende d 
the spiritua l achievement s o f othe r ancien t peoples , an d hav e 
not, a s Hegel woul d insist , create d a  wholly negativ e response . 

In hi s compariso n o f Jewis h religiou s consciousnes s an d 
that o f othe r nations  Krochmal i s pursuin g ye t anothe r po -
lemic, thi s tim e challenging th e prevalent rationalist-politica l 
views regarding th e development o f human culture . W e mus t 
note tha t Krochma l speak s o f nations rathe r tha n state s as th e 
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bearers o f culture , religiou s an d otherwise . Th e stat e i s a n 
earlier stage of development, an d apparently, ma y be superseded: 

We se e tha t i t wa s th e pla n o f divin e providenc e no t t o scatte r 
the huma n rac e s o a s t o effec t a  tota l separatio n o f individuals , a s 
with th e othe r livin g creatures , amon g who m solitud e i s natura l 
and associatio n merel y incidental , bu t rathe r t o consolidat e th e 
species int o smal l an d larg e groups , beginnin g wit h th e nuclea r 
family, the n th e extende d family , the n th e city , followe d b y th e 
state, an d finally into th e larges t group , tha t o f a complete nation , 
ordered in the direction o f its affairs, an d this i s called a people and 
a nation. (Guide,  p. 34 ) 

In locatin g creativit y i n th e nation , i t seem s tha t Krochma l i s 
seeking t o refut e th e universalis t claim s o f Spinoz a an d th e 
philosophes, among others , wh o asserte d th e possibilit y o f de -
veloping a  metanationa l rationalis t culture , t o b e maintaine d 
through th e developmen t o f rationa l politica l societies , o n th e 
one hand , an d th e apotheosi s o f th e stat e tha t emerge s fro m 
Hegel's philosoph y o n th e other. 32 Bot h approache s ha d dele -
terious effect s o n Jewis h communa l existenc e i n th e moder n 
era. Indeed , respondin g t o thes e challenge s wa s particularl y 
critical insofar  a s thei r representative s mad e concret e demand s 
on th e Jewis h community , t o whic h th e latter , hopefu l o f 
achieving emancipation , wer e responding. 53 

As a  result , th e nationa l componen t o f Jewish identit y wa s 
being denied , an d Judaism wa s bein g define d eithe r a s noth -
ing mor e tha n reveale d legislation , whic h ha d n o greater clai m 
to necessar y truth s an y othe r rationa l system , o r els e a s th e 
development o f th e monotheisti c ide a i n it s ethica l purity , 
which ha d outgrown th e nationa l identificatio n tha t character -
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ized it s earl y stages . Th e forme r position , tha t o f Mendels -
sohn,54 ignore d th e historica l developmen t o f Judaism, whil e 
the latter , despit e lip-servic e t o th e ide a o f historical develop -
ment, superimpose d a n unhistorical essenc e on Jewish history . 
In eithe r case , fo r Krochmal , to o much wa s deleted . 

Ultimately, Krochmal' s visio n o f th e natur e o f th e emer -
gence o f Jewish cultur e withi n th e natio n shoul d b e see n a s 
grappling wit h th e denia l o f Jewish nationhoo d tha t emerge d 
with th e Berli n Haskala h an d late r becam e a  basi c tene t o f 
Reform Judaism. Borrowin g hi s terms from th e general philo -
sophical environment , thi s tim e Herde r an d Hege l (althoug h 
he, fo r obviou s reasons , doe s no t follo w th e latte r i n insistin g 
that th e Volksgeist  ca n onl y b e expresse d throug h th e Staat), 
Krochmal argue s tha t th e natio n (Volk)  i s the highes t for m o f 
social grouping , and , mor e importantly , al l culture an d spiri -
tual creativit y deriv e fro m it . H e argue s tha t th e variou s 
religions an d othe r cultura l form s withi n a  give n societ y 
represent actualizatio n o f th e Volksgeist  (ruah  ha-umah).  Tha t 
is, "al l laws , mores , linguisti c achievements , book s o f wis -
dom, an d conceptualizations  of  God"  ar e develope d withi n th e 
nation (Guide,  p. 35) . B y arguing tha t th e religious culture of 
the Jews , a s o f othe r peoples , ca n onl y develo p throug h th e 
nation, Krochma l demonstrate s tha t th e claim tha t Judaism i s 
no longe r a  national form , bu t simpl y a  religious one , i s self-
contradictory. Religio n canno t develo p without th e spiri t tha t 
emanates fro m th e nation . Thos e committe d t o th e proposi -
tion tha t Judaism i s characterized b y a  unique visio n o f real -
ity, on e grounded i n th e convictio n tha t al l thing s exis t onl y 
within God , tha t al l realit y i s unified , canno t maintai n th e 
Jews ha d outgrow n thei r nationa l culture ; wit h th e los s o f 
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national culture comes the loss of the motivating spiri t of that 
culture. I t i s throug h th e awarenes s o f themselve s a s th e 
bearers of absolute spirit tha t Jewish culture remains vital and 
alive. 

The Commandments 

At thi s point, Krochma l has shown that Jewish sources reflec t 
a uniqu e spiritua l consciousness , an d tha t th e Jewish peopl e 
are th e bearer s o f tha t uniqu e consciousness . Yet , n o discus-
sion of Jewish theolog y an d culture woul d b e complete with -
out som e statemen t regardin g th e natur e o f Jewis h praxis . 
This i s particularl y urgen t i n th e cas e o f Krochmal , a s h e 
remained full y observan t throughou t hi s life , an d was clearly 
intellectually committed t o the continued validity of the com-
mandments. Th e moder n ag e ha d raise d a  numbe r o f ques -
tions concernin g ceremonia l observance , an d certainl y per -
plexity abounde d i n thi s area . Krochmal' s Guide  provides a 
preliminary respons e to some of these questions. 

Krochmal's metaphysi c i n itsel f contains an important ele -
ment i n th e understandin g o f th e natur e o f th e command -
ments o f th e Jewish religion . Perhap s th e mos t devastatin g 
philosophical critiqu e levele d agains t th e commandment s i s 
found i n the work of Spinoza, wh o insists that God cannot be 
the sourc e o f positiv e law , a s thi s woul d impl y tha t God' s 
intellect an d wil l ar e distinc t faculties . Tha t is , fo r Go d t o 
command a n actio n withou t a t th e sam e tim e necessitatin g 
that thi s actio n b e done require s the acceptance o f the notio n 
that Go d ca n wil l somethin g an d ye t freel y accep t tha t thi s 
desired actio n no t b e realized ; w e woul d hav e t o accep t th e 
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notion tha t Go d ca n compromis e o n th e realizatio n o f tha t 
which h e know s t o b e right . Fo r Spinoza , suc h a  position i s 
an impossibility. H e writes: 

Hence th e affirmation s an d th e negation s o f Go d alway s involv e 
necessity or truth; so that, fo r example, i f God said to Adam that 
He did no t wish him t o eat of the tree of knowledge o f good and 
evil, i t would have involved a contradiction that Adam should have 
been able to eat it , an d would therefore have been impossible that 
he shoul d hav e s o eaten , fo r th e Divin e comman d woul d hav e 
involved an eternal necessity and truth. {Treatise, p . 63) 

Because Ada m an d th e subsequen t Israelit e prophet s wer e 
ignorant o f th e essentia l identit y o f God's wil l an d intellect , 
they cam e t o view Go d a s a potentate decreein g positiv e law ; 
had the y bee n mor e knowledgeabl e the y woul d hav e under -
stood as divine only thos e things tha t were in fact eternal and 
necessary. The y would have understood that God cannot com-
mand ceremonies from which humans are free to refrain. 

Krochmal's metaphysi c provide s th e respons e t o thi s posi -
tion b y agreeing wit h Spinoz a that God, i n and of himself, i s 
devoid o f personality , an d thu s no t t o b e viewe d a s a  com-
mander o f positiv e precept s o r instructions . However , i n 
Krochmal's view , th e primordial wisdom , tha t highes t mani -
festation o f divin e form , represent s th e first  stag e i n God' s 
reaching out to the other, an d this taking on of form necessar-
ily compromise s th e inscrutabilit y o f divin e necessity . God , 
having take n o n form , i s no w capabl e o f willin g contingen -
cies, an d can thus functio n a s a source of law, or , t o be more 
precise, a s source of instruction.55 

There i s yet another issue at work in Krochmal's discussio n 
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of th e commandments ; h e insist s tha t the y ar e t o b e under -
stood as symbols designed t o arouse the mind t o the existence 
of th e spiritua l essence , namely , God . I n keepin g wit h th e 
essentially exegetica l metho d h e developed , i t i s no t a t al l 
surprising tha t he cites a passage from Nahmanides' commen-
tary to Exodus 13:16 , whic h he summarizes as follows: 

All these commandments allude to, arouse and educate the heart to 
the spiritua l essence , o r t o a n even t whic h symbolize s a  majo r 
testimony t o the existence of the spiritual essenc e and its order in 
the world. And towards this end, these actions are essentially holy. 
That is, they are symbolic of the spiritual essence, which, expressed 
through th e media of the tongue and the limbs, com e to external 
existence from the innermost depths of the soul. 

What i s tellingl y absen t fro m Krochmal' s summar y o f Nah -
manides' commen t i s th e presenc e o f Go d a s a  commander , 
rather tha n as the passive referen t o f thi s divine service . Thi s 
is n o mer e oversight . I n th e entir e commentar y o f Nahman -
ides on this verse various forms of the verb ?iva (to command) 
occur. Indeed , fo r Mose s be n Nahma n th e relationshi p be -
tween Go d a s commande r an d th e ac t a s fulfillmen t o f th e 
commandment i s neve r blurred , eve n a s h e i s willin g t o 
discuss th e relationshi p betwee n th e commandmen t an d it s 
effect o n th e person , th e commanded . However , i n Kroch -
mal's tim e th e vie w o f Go d a s a  commander o f positiv e la w 
came under strong attack, no t only on the Spinozistic grounds 
outlined above, which Krochmal had effectively deflected , bu t 
on moral grounds as well. 

From th e middl e o f the seventeenth centur y onward, ther e 
developed a  philosophical traditio n whic h regarde d th e cere -
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monial law s o f th e "Ol d Testament " extremel y negatively , 
and in post-Christian terms . Tha t is , th e discussion n o longer 
revolved aroun d th e questio n o f whether th e commandment s 
remained efficaciou s fo r th e attainmen t o f salvation—or , i n 
terms of their acceptability t o God—but rathe r around whether 
they wer e moral—or , i n term s o f thei r acceptabilit y t o hu -
mans.56 Thi s them e i s particularl y prominen t i n th e discus -
sion o f biblica l commandment s foun d i n th e wor k o f Spinoza 
and Kant . Th e forme r add s t o hi s philosophica l critiqu e th e 
claim tha t the laws are totally devoid of any spiritual content , 
and thei r purpos e i s t o b e understoo d strictl y i n politica l 
terms.57 Bot h stres s th e coercive , enslaving , heteronomou s 
aspect of the biblical legislatio n tha t rendered it devoid of any 
moral conten t a s well . Kan t i n particula r argue s tha t divin e 
laws ar e perforc e morall y valueless. 58 Fo r bot h o f them , th e 
purpose o f the law s was to instil l a  sense of obedience, whic h 
was necessar y fo r th e politica l maintenanc e o f th e Israelit e 
state. I n addition , i n Hegel' s treatmen t o f th e "cultus " i n 
Judaism, h e to o develops th e notio n tha t th e cultu s i s a  way 
of approaching Go d fro m fea r and throug h th e giving ove r of 
one's possessions , indicatin g tha t fo r hi m a s well , Jewis h 
praxis was an inferior expression of spirituality. 

Krochmal's brie f analysi s shoul d b e see n a s a  preliminar y 
response t o thes e arguments . B y statin g tha t th e command -
ments attai n visibl e existenc e fro m th e innermos t depth s o f 
the soul , h e i s counterin g th e argumen t tha t th e law s o f th e 
Torah ar e heteronomou s o r coercive . I n thi s respec t God , a s 
the autho r o f th e legislation , i s see n no t s o muc h a s th e 
commander, bu t rather as a teacher instructing human s in the 
proper way of attaining spiritual heights . The commandments 
carry ou t thei r spiritua l purpos e b y "purifyin g though t an d 
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instructing i n faith. " A s i s t o b e expected , Krochma l cite s a 
passage fro m rabbini c literatur e tha t ostensibl y support s hi s 
position. H e cite s th e rabbini c la w tha t "tashmishe  q'dusha 
[implements o f holiness ] mus t b e buried , whil e tashmishe 
mizvah [implements necessar y fo r th e performanc e o f a  com-
mandment] ma y b e throw n away." 59 Th e former , b y defini -
tion, contai n th e nam e o f God an d ar e therefore holy , whic h 
to Krochma l mean s tha t the y necessaril y symboliz e th e exis -
tence o f spirit . Tha t is , thei r holines s derive s fro m th e fac t 
that they always instruct one in the ways of the absolute spirit 
by virtue of their very existence. Fo r this reason they may not 
be discarde d disrespectfully , bu t mus t b e buried . Th e latter , 
on th e othe r hand , ma y b e throw n awa y a s the y ar e merel y 
the sensual objects necessary to fulfill certai n commandments; 
it i s the use of these objects i n a prescribed ritua l setting tha t 
imparts to them a  degree of sanctity. Whe n the y are removed 
from thi s settin g the y hav e n o sanctit y an d ma y thu s b e 
discarded a s on e chooses . Thi s indicate s tha t sensua l object s 
used i n th e performance o f divine service are not holy outsid e 
this servic e fo r the y d o no t serv e t o purif y though t an d 
instruct th e min d i n faith . A s suc h the y canno t imbu e th e 
physical object s require d fo r thei r fulfillmen t wit h holiness . 
Regarding bot h categorie s th e conclusion tha t emerge s i s th e 
same: ritual objects and ritual acts are designed no t to coerce, 
not t o allay fear , bu t t o brin g th e huma n bein g close r t o th e 
absolute spirit . Thus , religiou s commandment s ar e her e 
understood a s constant reinforcemen t o f th e consciousnes s o f 
the tru e realit y o f God. I t shoul d b e noted tha t the y are , fo r 
Krochmal, essentia l t o maintaining thi s religiou s posture and 
may not be compromised. 

Further, th e commandments, b y constantly reinforcin g faith , 
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in tur n contribut e t o th e surviva l o f th e people , an d thu s t o 
the maintenanc e o f thei r uniqu e spiritua l an d historica l des -
tiny. H e writes : 

And God , ma y h e b e exalted , strengthene d th e solidarit y o f th e 
nation i n giving them , i n a  wondrous an d sublim e way , righteou s 
and comprehensiv e teachings , statute s an d laws , whic h perfec t th e 
individual an d th e collectiv e i n th e mos t perfec t wa y possible . H e 
promised the m tha t thei r tru e observanc e wil l sustai n th e nation , 
which wil l no t di e o r perish ; "fo r thereb y yo u shal l hav e lif e an d 
shall lon g endur e upo n th e soi l etc. " An d thi s belie f wa s alway s 
vital an d stron g withi n th e nation , an d i t wa s eve r awar e o f th e 
absolute spiri t tha t was within it. 60 

The commandments , then , ar e a n essentia l par t no t onl y o f 
the individual' s attachmen t t o God , bu t o f th e nationa l at -
tachment t o God . I t i s throug h th e commandment s tha t a 
Jew, an d Jew s a s a  people , realiz e th e knowledg e o f th e 
absolute tha t i s th e goa l o f modern philosophica l thought . 

In assessin g th e perplexitie s o f th e time , Krochma l arrive d 
at th e conclusio n tha t Judais m suffere d fro m th e inabilit y o f 
its adherent s t o properl y decod e it s laten t speculativ e content . 
This i s particularl y manifes t i n th e area s discusse d i n thi s 
chapter, namely : teleolog y an d intention ; th e relationshi p o f 
God an d th e world ; th e prope r locu s o f cultural development ; 
and th e natur e o f th e commandments . Hi s guid e t o thes e 
perplexities return s t o th e variegate d source s o f Jewis h cul -
ture, whethe r Maimonides , Ib n Ezra , th e rabbini c writings , 
the Bibl e o r Nahmanides , respectively . H e i s mos t darin g i n 
his discussio n o f th e relationshi p o f Go d an d th e worl d i n 
Jewish thought , i n which h e essentially argue s tha t th e answe r 
for moder n Jews seduce d b y Idealisti c metaphysic s i s a  retur n 
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to a  demythologized kabbalism—whic h h e creatively locate s 
in th e wor k o f Ib n Ezra—tha t insist s o n th e infusio n o f 
divinity int o all reality , an d which stands in proximity t o the 
claims o f Germa n Idealism. 61 I n thi s wa y th e Hegelia n an d 
Schellingian claim s tha t onl y Christianit y encompasse s th e 
correct understanding o f God and the world are deflected. 

Indeed, virtuall y every modern "philosophical" denigration 
of Judaism—by Spinoz a and Hegel , i n particular—is show n 
by Krochmal t o be the product o f ignorance, i n tha t for Jews 
there i s n o gul f betwee n th e divin e an d mundan e realm s a s 
Hegel implies , no r is ther e an unbridgeable distanc e betwee n 
God an d humanity . Jew s d o no t serv e Go d ou t o f fear , bu t 
out o f a thirst fo r hi s presence . Jewish nationa l consciousnes s 
and religiou s exclusivit y d o no t entai l th e denia l o f al l othe r 
forms o f spirituality . Th e Jewish sage s ar e wel l awar e o f th e 
universal quest for spiritual fulfillment; thi s recognition, how -
ever, doe s no t lea d t o an acceptance o f tha t whic h denie s th e 
true realit y o f al l things , whic h ca n only exis t i n God . Thu s 
paganism, see n as a comprehensive spiritua l orientation , i s to 
be combated, an d Jews are to remain ethnically separate ; it i s 
only a s thi s separat e natio n tha t Jewis h spiritua l culture , 
embodying trut h as it does, ca n continue to flourish. 

With thi s respons e t o th e pressin g issues  o f th e time , 
Krochmal believe s h e ha s effectivel y negate d al l th e distor -
tions of religion described in the previous chapter. B y present-
ing th e tru e natur e o f Jewish though t an d practice , b y dem-
onstrating th e philosophical sophisticatio n inheren t i n Jewish 
sources, Krochma l ha s produce d wha t h e call s a  "purifie d 
faith" tha t shoul d guid e th e committe d Je w o n tha t narro w 
path between the extremes. 

There were , however , othe r issue s perplexin g th e moder n 
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Jew, th e philosoph y o f histor y i n particular , an d i t i s t o hi s 
treatment of this area that we now return. 

NOTES 

i. I  have translate d i n accord wit h Krochmal' s citation , whic h i s indee d 
the versio n a s foun d i n man y editions . Cf . th e apparatu s fo r thi s 
passage i n Y. Theodo r an d H . Albeck , Midrash  Bereshit Rabba  (Jeru-
salem: Wahrmann , 1965) , vol . 1 , p . 365 . Th e tex t ther e read s 
"mover" (manhig) rather tha n "owner " (ba'al) i n God' s identificatio n 
of himself . A s t o the meanin g o f the castle burning , mos t traditiona l 
commentators explai n tha t i t i s eas y t o recogniz e tha t a  well-kep t 
building i s being care d for ; i t take s greater powers o f discernment t o 
realize tha t eve n a  burnin g structur e mus t hav e someon e wh o look s 
after it . Similarly , Abraham' s power s o f discernmen t ar e suc h tha t 
even i n a  world tha t is , fro m a  moral poin t o f view, a  total disaster , 
the presence of God as overseer i s manifest . 

2. Se e Genesis Rabba h 38:13 , an d i n general Loui s Ginzberg, Legends  of 
the Jews (Philadephia: 1910) , vol . V , p . 210 , n . 16. 

3. Se e "Hilkho t Avoda t Kokhavim " 1:3 , which , i t i s t o b e noted , i s 
found i n the ostensibly mor e philosophical Sefer  Madda. 

4. Fo r a discussion o f one aspec t o f this , se e I . Heinemann , "Di e Lehr e 
von de r Zweckbestimmun g de s Mensche n i m griechisch-romische n 
Altertum un d i m jiidische n Mittelalter, " Bericht  des  judisch-theologisch 
Seminars Fraenkelscher  Stiftung fur das  Jahr 1925  (Breslau : 1926) , pas -
sim. Heinemann' s vie w tha t suc h though t i s incidenta l i n th e Bibl e 
seems t o m e t o b e overstated . Whil e i t i s tru e tha t th e Bibl e rarel y 
related explicitl y t o Heinemann' s question—specifically , th e teleo -
logical vie w o f humanity—i t nevertheles s seem s t o b e embedde d 
within a  wide rang e o f narrative s an d prophecies , fro m th e creatio n 
story throug h th e books of Ezra and Nehemiah . 

It shoul d als o b e note d tha t Krochmal' s vie w o f th e centralit y o f 
the argumen t fro m desig n stand s a t som e odd s wit h th e vie w pu t 
forward a  century late r by Harry Wolfson , i n which h e contends tha t 
the argument occupie d a n insignificant plac e in Jewish thought , and , 
when invoked , serve d a s th e handmaide n o f th e cosmologica l proof . 
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It seem s t o m e tha t Woifso n exaggerate s somewha t her e i n tha t th e 
two proof s ofte n functio n together , wit h neithe r o f greate r impor -
tance. Thus , i n hi s citatio n fro m Alb o tha t creatio n prove s th e 
existence o f God , whil e desig n prove s onl y purposiveness , ther e i s a 
clear sens e tha t th e secon d clai m i s o f lesse r importance . Ye t th e 
reality o f a  willin g an d intendin g Go d i s crucia l t o an y theisti c 
conception, an d certainl y Alb o woul d no t b e satisfie d wit h a  Go d 
devoid of an independent wil l (such as Spinoza's God; see Leo Strauss, 
Spinoza's Critique of Religion pp . 151-56) ; th e existence o f such a God 
would scarcel y b e worth proving. Further , Woifso n pay s no attention 
to rabbini c writings , i n whic h th e argumen t fro m desig n i s promi -
nent. I t i s furthe r t o b e note d tha t fo r Maimonides , th e fac t o f 
creation depend s ultimatel y upo n revelatio n (Moreb  2: 25 ; similarly , 
Yehudah Halevi , Kuzari,  1:67) ; prio r t o th e revelatio n (i.e. , Abra -
ham's situation) , th e evidence fo r God's existence i s most manifes t i n 
the natura l order , attestin g t o design and designer. This , however , i s 
not t o deny th e essential trut h of Wolfson's clai m regardin g medieva l 
Jewish philosophy . Se e Woifson, "Note s on Proofs of the Existence of 
God i n Jewis h Philosophy, " i n Studies  in History  of  Philosophy  and 
Religion, Isadore Twersky and George H. Williams , eds . (Cambridge : 
Harvard University Press , 1973) , vol . 1 , pp . 561-69 . 

5. Fo r furthe r discussion , se e Harr y Woifson , The  Philosophy of  Spinoza 
(Cambridge: Harvar d University Press , 1986) , vol . 1 , pp . 422-40 . 

6. Se e als o Kant' s Religion  (pp . 58-59 , note ) i n whic h h e agai n denie s 
the tenability o f the proof from design and purpose. 

7. Fo r furthe r discussion , se e Miche l Despland , Kant  on  History  and 
Religion (London an d Montreal : McGill—Queen s University  Press , 
1973), PP - 68-75 . 

8. Klausne r alon e recognize d th e oppositio n t o Spinoz a i n thi s chapter , 
but mitigate d it s centrality, claimin g tha t th e mai n opponent i n thi s 
chapter i s Schellin g an d hi s doctrin e o f absolut e identit y i n nature . 
This i s due to a misreading o f Krochmal on the part of Klausner. Th e 
latter argue s tha t i n thi s chapte r Krochma l attempte d t o prov e tha t 
there i s a  teleological principl e a t wor k i n th e worl d bu t onl y withi n 
structured organisms , an d not in the inanimate world; thus, Klausne r 
finds i n Krochma l a  bifurcate d vie w o f natur e tha t h e feel s oppose s 
Schelling's Identitat  theory . I n actuality , Krochma l merel y use d th e 
structured organism , fo r which , h e claimed , a n efficient caus e is  no t 
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sufficiently explanatory , a s a  proo f fo r th e existenc e o f final  causes ; 
once final causes hav e bee n show n t o exist , however , th e teleologica l 
principle ca n b e applie d t o natur e a s a  whole . Further , th e notio n 
that Krochma l oppose d Schellin g i n thi s chapte r lose s sigh t o f th e 
chapter's purpose , whic h i s no t t o establis h tha t natur e i s bifurcate d 
(assuming fo r th e momen t tha t i s wha t Krochma l her e argues) , bu t 
rather tha t wit h som e modificatio n th e teleologica l proo f fo r th e 
existence o f Go d ca n stil l b e maintained . Klausne r i s awar e tha t 
Krochmal applie d th e teleologica l principl e t o nature as a whole, an d 
thus h e wrote tha t b y th e end of the chapter (which i s only te n page s 
long) Krochma l ha d returne d t o Schelling' s system . I s i t believabl e 
that th e author wrote thi s chapter to oppose Schelling , onl y t o return 
to hi m a t it s conclusion ? I t mus t howeve r b e sai d that , despit e th e 
untenability o f hi s discussio n regardin g Schelling , Klausne r i s th e 
only investigato r t o hav e recognize d th e relationshi p betwee n thi s 
chapter and Spinoza's philosophy. See Joseph Klausner, Histor'iashelha-
Sifrut ha-lvrit ha-Hadashah  (Jerusalem: 1953) , vol . 2 , pp . 178-80 . 

9. Krochma l wil l dea l wit h th e philosophical proble m o f God's exercis e 
of a contingent wil l late r on, an d this wil l b e discussed below . 

10. I t i s interestin g t o not e tha t Krochmal , i n asserting tha t human s are 
the telo s o f creation, diverge s fro m Maimonides , fo r who m th e telo s 
of nature , whil e it  undoubtedl y exists , remain s unknowabl e (se e 
Moreh, 3:13; cf.  Moreh  2:22). A s Heineman n point s out , a n anthro -
pocentric teleolog y face s enormou s difficulties , suc h a s th e existenc e 
of many natura l force s tha t are inimical t o the existence of the huma n 
species. Still , th e huma n imaginatio n i s capable o f wonderfu l flights 
of fancy . Fo r example , Kant , i n hi s earl y Leibnizia n stage , wa s abl e 
to find room fo r the horrifyin g Lisbo n earthquake o f 175 5 withi n hi s 
anthropocentric teleolog y b y claimin g tha t i t ha d th e salutar y effec t 
of opening a  spring som e mile s away , an d thus , servin g th e ultimat e 
goals of humanity afte r all . Se e Despland, op . cit . 

11. Tha t is , Krochma l woul d hav e justified hi s movement beyon d Kant' s 
notion of a regulative ide a to metaphysical reality . Krochma l present s 
his argument agains t th e Kantia n limitatio n o f human intellect , i n a 
different context , i n Guide,  pp . 3i4ff . 

12. Luzzatt o also attacked Spinoz a vigorousl y o n thi s point ; se e hi s Meh-
kare ha-Yahadut (Warsaw : 1913 ; repr . Jerusalem: 1970) , pt . 1 , pp . 
198-22, esp . 218-22 . 
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13. I  ignor e th e Early  Theological  Writings  completely , a s the y wer e no t 
published i n Hegel' s o r Krochmal' s lifetime , and , apparently , wer e 
never intended fo r publication. The y are, then , quit e irrelevant to my 
discussion. 

14. I t i s t o b e note d tha t Hege l wil l trea t Judais m primaril y fro m th e 
perspective o f th e Ol d Testament , wit h littl e attentio n pai d t o late r 
materials. Fackenhei m claim s tha t Hege l did , i n fact , pa y mor e 
attention t o late r Judaism; thi s seem s correc t onl y i n compariso n t o 
others, suc h a s Kant . A s w e shal l se e i n th e nex t chapter , give n 
Hegel's vie w o f the course of human history , ther e i s littl e reaso n for 
him t o attemp t t o com e t o grip s wit h late r Judaism, eithe r i n hi s 
philosophy o f history or in his philosophy o f religion. 

15. I  have here transcribe d th e version o f the Werke,  which wa s available 
to Krochmal . Thus , th e citatio n is  fro m not e 515 , rathe r tha n fro m 
the tex t whic h read s "Th e ground o f absolute spirituality " instea d o f 
"the absolute root of subjectivity, o f the intelligible world. " 

16. Se e als o LPH,  p . 196 , an d Encyclopedia,  par . 112 , Zusatz , wher e 
Hegel disparage s Judaism—and Islam—fo r thei r "scan t recognitio n 
of the finite." 

17. Hegel' s descriptio n o f a  liberatin g fea r is  par t o f hi s large r polemi c 
against th e view s o f Schleiermacher , fo r who m religio n i s t o b e 
understood i n terms of an overwhelming sens e of utter dependence on 
the part of the religious adherent. Se e his Christian Faith, par . 4 . 

18. Se e Yirmiah u Yovel , "Hegel' s Concep t o f Religio n an d Judaism a s 
the Religio n o f Sublimity " (Hebrew) , Tarbiz,  vol . 45 , nos . 3 - 4 
(April-Sept. 1976) , pp . 303-26 . Yove l seem s a  bi t hars h i n hi s 
judgments here , perhap s payin g close r attention t o th e materia l tha t 
derives fro m Hegel' s lectur e ms . tha t date s from 182 1 rathe r than t o 
the late r materia l i n whic h hi s vie w softene d somewhat . (Se e Hodg -
son's introductio n t o LPR,  vol . 2 , pp . 48 -51 , 69-71. ) Despit e thi s 
harshness, Yovel' s opinio n seem s t o m e t o b e essentiall y correct ; 
Hegel neve r did overcome th e bias of his early years , although h e did 
indeed try . 

19. Se e LPR, vol . 2 , pp . 43off . an d 672ff. Se e also, Reinhar d Leuze , Die 
ausserchristlichen Religionen  bei  Hegel (Gottingen: Vandenhoec k &  Ru-
precht, 1975) , pp . 171-77 . 

20. I n th e lecture s o n religio n delivere d i n 1827 , Hege l acknowledge s 
that Christian s to o understan d thei r God i n term s o f a family—tha t 
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is, i n a  restricted way , despit e th e idea l o f a  universal Christendom . 
In thi s versio n Hege l seem s hi s leas t judgmental . Still , th e passag e 
from th e lectures on history t o be cited belo w became , I  think, mor e 
dominant, particularl y b y virtu e o f bein g buttresse d b y th e passag e 
from the Encyclopedia  mentione d above , not e 16 . 

21. Se e below, chapte r 3 , passim . 
22. Thu s Hegel writes : 

The finite is therefor e a n essential momen t o f th e infinit e i n th e natur e of 
God; and it may consequently be said that God is the very being who finitizes 
himself, wh o posits determinations within himself. Go d creates a world, that 
is, h e wills a world, and determines himself—outside hi m there is nothing 
to determine; that is , h e determines himself , h e posits for himself an other 
over against himsel f so that ther e i s God and there i s the world—they are 
two. I n thi s relationshi p God himsel f is  held fas t a s the finite over against 
another finite, but the truth is that this world is only an appearance in which 
he possesses himself . Withou t th e momen t o f finitude there i s n o life , n o 
subjectivity, n o living  God . Go d creates , h e i s active : therei n lie s th e 
distinguishing, an d with distinction the moment of finitude is posited. This 
subsistence of the finite must be sublated once more. .  .  .  Thus the finite is 
a moment of the divine life . . ." (LPR,  vol. 1 , pp. 307-8 ) 

23. R . Gascoigne , Religion,  Rationality and Community:  Sacred  and Secular 
in the Thought of Hegel and his Critics, International Archives of the History 
of Ideas,  no . 10 5 (Dordrecht : Martinu s Nijhof f Publishers , 1985) , 
p. 17 . 

24. Th e discussion presente d her e is , I  believe, adequat e for my purpose . 
For a  mor e detaile d discussio n o f thi s aspec t o f Schelling' s thought , 
see th e ver y helpfu l introductio n o f Michae l G . Vate r t o hi s transla -
tion of Schelling's Bruno  (Albany: SUNY Press , 1984) , pp . 28-35 . 

25. F . W . J . Schelling , Schellings  Werke,  (Miinchne r Jubilaumsdruck) , 
Manfred Schroeter , ed. , vol . 3 , p . 148 . Cf . Philippian s 2:6-8 . 

26. Ibid. , p . 223 . Th e las t sentenc e recall s 1  John 2:23 , 1  John 4:15 , 
and 2  John, 1:9 . 

27. H e writes , "An d kno w furthe r tha t this  grea t corne r [stone ] whic h 
the IJewish ] Godfearin g hav e maintaine d throug h thei r traditio n i s 
the very sam e one that ha s caused suc h difficulty fo r great scholars — 
sometimes the y see it, sometime s the y do not—and the y have arrived 
at it after intensive rational investigation , an d after many generations, 
and many scholars, ha d passed" (Guide, p . 29) . 
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28. Almos t al l scholar s wh o hav e discusse d thi s chapter , whethe r fro m 
the perspectiv e o f Krochma l scholarshi p o r fro m th e perspectiv e o f 
Ibn Ezr a scholarship , agre e tha t muc h o f wha t i s containe d therei n 
does no t represen t th e thinkin g o f Ib n Ezra . (See , e.g. , Juliu s Gutt -
mann, "Y'sodo t ha-Mahshavh a she l Rabb i Nachma n Krochmal, " i n 
Knesset I'Zekher  Bialik,  [1941] , pp . 276-78 , an d Herman n Greive , 
Studien zumjudischen Neuplatonismus: die Religionsphilosopbie des Abraham 
Ibn Ezra [Berlin : Walte r d e Gruyter , 1973] , pp . 21-22. ) N o doub t 
part o f Krochmal' s inabilit y t o successfull y reconstruc t Ib n Ezra' s 
thought is  du e t o th e fac t tha t he , alon g wit h man y other s i n hi s 
time, attribute d th e boo k Sefer  Sha'ar ha-Shamayim, written b y Isaa c 
Ibn Latif , t o Abraham Ib n Ezr a (see Sarah Heller Wilensky , "O n th e 
Question o f th e Autho r o f Sefer  Sha'ar  ha-Shamayim  Attributed t o 
Abraham Ib n Ezra " (Hebrew), i n Tarbiz,  vol . 3 2 [1963} , pp . 277 -
95). I n addition, Krochma l seems to have been unable—or unwillin g 
—to distinguis h amon g variou s form s o f Jewish Neoplatonism , thu s 
collapsing th e distinctions betwee n th e though t o f Ibn Ezra and late r 
kabbalistic thinking . Th e result , a s Greive point s out , is  tha t Kroch-
mal's reconstruction o f Ibn Ezra stands closer to that of the kabbalist s 
than t o Ib n Ezr a himsel f (Greive , p . 22) . I  d o no t thin k tha t on e 
would b e unkind i f one asserted tha t Krochma l tende d t o find in Ibn 
Ezra what he wished t o find there. 

Further, I  believe tha t w e are certainly justifie d i n treating Kroch -
mal's discussio n o f Ib n Ezr a as an exegetica l presentatio n o f hi s ow n 
views, whic h i s t o say , thos e view s h e wishe d t o presen t a s th e 
response t o th e disorienting effect s o f modern thought . Still , i t mus t 
be sai d tha t h e clearl y claim s t o hav e don e nothin g othe r tha n 
reconstruct Ib n Ezra' s thought, an d t o have taken care "not t o add t o 
his idea s tha t whic h neve r entered hi s mind a t all, o r even t o present 
that which can be implied from his remarks but about which his ideas 
were no t clear " (Guide,  p . 284) . Furthe r hi s criticism s o f Ib n Ezra' s 
attachment t o astrolog y mak e littl e sens e unles s w e tak e thi s clai m 
seriously. Further , a s Rapoport testifie s (Kerem  Hemed,  vol . 6 , p . 47) , 
early i n lif e Krochma l becam e convince d o f th e attachmen t o f Ib n 
Ezra t o th e identit y o f philosoph y an d religion , an d th e forme r 
encouraged th e latte r t o commi t hi s discussio n t o print , suggestin g 
Krochmal trul y believe d thi s crucia l poin t t o b e there . Finally , i t 
should b e said that Krochmal's attachment t o Ibn Ezra may be related 
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to the latter' s reputation among Jewish maskili m an d gentile scholar s 
alike. O n this , se e my "Ib n Ezra in Modern Jewish Perspective " to be 
published wit h th e proceeding s o f a  one-day conferenc e o n Ib n Ezr a 
held at Harvard University , Oct . 25 , 1989 . 

29. A s far as I can tell , Krochma l did  no t recogniz e tha t thi s argument i s 
rooted i n Plato's Parmenides;  i t would appear that h e thought Ib n Ezra 
was the originator o f this line of reasoning. 

30. Th e primordia l wisdo m referre d t o here would see m t o correspond t o 
the rationalit y tha t stand s behin d al l existenc e i n Germa n Idealis t 
thought. Agai n here , w e ca n se e Krochma l explicitl y affirmin g a 
crucial aspect of the teleological vie w of existence. Further , w e should 
note tha t Krochma l considere d th e encompassin g o f earlie r form s 
within late r form s t o b e a n exampl e o f Aufhebung  in th e Hegelia n 
sense, which , a s presente d here , i t nee d no t b e (se e Guide,  p . 290) . 
That is , Krochma l apparentl y di d no t rejec t th e dialectical metho d i n 
toto (a s Rawidowic z claims) , bu t rathe r appropriate d i t a s a  formal -
logical principl e whos e result s could b e extended beyon d th e realm of 
formal logi c (tha t is , w e ca n spea k o f thing s a s bein g aufgehoben) 
without the ful l workin g ou t o f th e dialectica l process.  Thu s anythin g 
particular coul d b e considered aufgehoben  b y a  more general o r "higher" 
categorization. I t i s a s i f dialectica l reasonin g allow s u s t o establis h 
this genera l logica l rul e tha t ca n the n b e applie d anytim e w e ca n 
discern a  general/particula r relationshi p betwee n things . Krochma l 
attributes great importance to Ibn Ezra's concern for this relationship , 
and thu s w e ca n understan d tha t i t i s th e appropriatio n o f thi s 
ostensibly dialectica l reasonin g tha t allow s Krochma l t o identif y th e 
philosophy o f Ib n Ezr a an d othe r medieval s (se e p . 282 ) wit h th e 
philosophy o f his own day. 

31. A t thi s poin t i n hi s argumen t Krochma l provide s yet  on e mor e 
analogy, thi s tim e fro m th e scienc e o f logic . I t add s nothin g ne w t o 
our understanding , an d I  wil l no t summariz e it ; it s importanc e lie s 
in th e fac t tha t Krochma l claims , tha t "this , a s wit h man y thing s 
stated b y the sage (Ibn Ezra) , i s what has been stated explicitly b y the 
recent philosopher s i n Germany " (Guide,  p . 301) . W e se e agai n th e 
attempt t o establish th e proximit y o f Jewish though t t o th e Idealis m 
that came to prevail i n Germany i n the nineteenth century . 

32. Guide,  p . 296 . I  hav e translate d ay'yin  a s absolut e nothingnes s i n 
contradistinction t o b'limah,  which I  have translate d a s relative noth -
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ingness. I t i s relative because it i s nothing onl y due to the fact tha t i t 
is hidde n from  perception , an d therefor e t o u s i t i s no-thing . Th e 
term b'limah  here refer s t o th e fac t tha t wha t i s unde r discussion ha s 
no mahut,  tha t it , i t ha s n o answer t o th e question mah?  or "what?" 
See Guide, p . 274 . 

33. H e derive s thi s fro m th e fac t tha t Ib n Ezr a argues tha t th e Hebre w 
word bara,  foun d i n th e first verse of Genesis and elsewhere through -
out th e creatio n story , mean s t o limit , separat e an d define , rathe r 
than t o creat e (Guide,  p . 306) . Krochma l proceed s t o cit e othe r 
authoritative Jewish source s that deny th e doctrine o f creatio ex nihilo, 
among the m th e Sefer  Yetsirah and it s traditiona l commentaries , a s 
well a s Ya'aqo b Emden' s Mitpahat  S'forim.  I t i s saf e t o sa y tha t 
Krochmal himsel f fel t strongl y tha t th e doctrine wa s no t correc t an d 
that his position was well grounded i n Jewish sources. 

34. Th e us e o f th e wor d first  here represent s a  logical priorit y an d no t a 
temporal one , sinc e tim e i s not yet an applicable category. Se e Guide, 
p. 317 . 

35. Se e Guide,  p . 317 . Krochmal' s presentatio n her e differ s fro m tha t 
found o n page 1 2 of the Guide,  discussed above (p. 25) , semantically , 
but no t descriptively . Tha t is , th e term s hav e shifted somewhat , bu t 
the qualitative description o f the process remains the same. Ther e can 
be littl e doub t tha t i n bot h place s Krochma l i s dealin g wit h th e 
epistemological assumption s o f Idealis t philosophy ; th e poin t her e i s 
that suc h epistemolog y is  alread y implici t i n a  medieva l Jewis h 
source, namely , th e work of Ibn Ezra. 

36. Krochmal' s us e o f th e adjectiv e ruhani  (spiritual) a s a  nou n require s 
some discussion . Ther e i s n o doub t tha t th e ter m i s intende d t o 
correspond t o th e Germa n Geist;  ye t thi s ter m i s itsel f sufficientl y 
nebulous a s to make thi s correspondence o f little hel p i n understand -
ing Krochmal . Rather , w e must examine the history of this usage and 
the contexts withi n whic h Krochma l use s the term . First , ruhani  as a 
noun i s not an innovation of Nachman Krochmal . I t has a history. I n 
the Hebre w translatio n o f Maimonides ' Guide,  whic h becam e th e 
standard editio n fo r Europea n Jews, th e translator , Samue l Ib n Tib -
bon, use s th e ter m a s a n appositiv e o f maVakbim,  or angel s (Moreb, 
2:14). Jaco b Klatzki n list s a  number o f other location s i n whic h th e 
term i s thu s used , o n th e basi s o f whic h h e define s i t a s a  geistiges 
Wesen (Jacob Klatzkin , Thesaurus  Philosophicus  [Ne w York : Feldheim , 
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1968], vol . 4 , pp . 29-30) . I t seem s then , tha t i n medieva l Hebre w 
philosophy, ruhani  is used t o designate a  specific spiritua l o r ethereal 
entity, whil e ruach,  the nou n fo r spirit , seem s t o correspon d t o th e 
more amorphou s us e o f th e term s spiri t an d Geist.  I n Krochmal' s 
Guide, th e ter m i s use d synonymousl y wit h atsmi  an d sikhli,  an d 
contrasted wit h gufani, chomri and z'mani. 

It seems , then , tha t fo r Krochma l ruhani  is a n essenc e tha t ca n 
only b e graspe d cognitively , sinc e i t i s incorporeal , immateria l an d 
nonephemeral. Krochma l call s the human mind a  ruhani in that whil e 
it is , o f course, dependen t o n its physical makeu p for its existence, it s 
thought-producing an d interpretive activities are considered spiritual , 
in the sense described. H e also uses the term to describe the essential , 
nonapparent, significanc e o f a  thin g o r idea . Thi s ca n b e see n i n a 
translation Krochma l make s from August Ferdinan d Dahne' s German 
translation o f a passage from Philo . I n Dahne th e passage reads : "Wir 
wiirden j a auch sons t de n Tempeldiens t un d tausen d andere s verwer-
fen miissen, we n wir uns bloss an Das halten wollen, wa s der geheime 
Sinn andeutet. " (Augus t Ferdinan d Dahne , Geschichtliche  Darstellung 
der judisch-alexandrischen Religionsphilosophie  [Halle : 1834] , pp . 6 6 -
67.) Krochma l translate s this passage as follows: 

Ha-kellal, 'i m nahshov ki yaspiq lanu be- 'inyan ha-ruhani ha-mukhuvan be-
rimze ha-tora h be-hahzik o leva d ba-ruhan i be-shu m 'o t nege d 'enenu , hin e 
yevutlu ha-miqdash ve- 'avodato ve-khal ha-mitzvot be-khalalan. 

In thi s translatio n th e ter m ruhani  corresponds t o geheime  Sinn,  th e 
hidden meanin g o f the commandments, knowledg e o f which does not 
negate th e obligatio n t o prefor m th e commandments . Elsewhere , 
Krochmal describe s a  ruhani  as th e sustainin g forc e o f a  thing . I t 
seems, thus , tha t Krochma l ha s no t bee n boun d b y th e medieva l 
usage entirel y i n tha t h e has extended th e ter m t o include mor e tha n 
just celestia l beings ; nevertheless , h e follow s th e medieva l preceden t 
in tha t ruhani  refers t o somethin g ontologicall y discret e an d real , a s 
opposed t o th e mor e amorphou s meanin g o f Geist  characteristi c o f 
Hegel's philosophy . 

37. B T Hulli n 40a . I t i s tru e tha t Krochmal' s clai m tha t al l religiou s 
faith i s directe d toward s spiri t i s a  virtual quotatio n fro m Hegel , a s 
has bee n pointed  ou t (Klausner , p . 180 ; J. Landau , Nachman  Kroch-
mal: Ein  Hegelianer  p . 26) . Yet , hi s purpos e her e i s no t merel y t o 

96 



METAPHYSICS A N D JEWIS H FAIT H 

register hi s agreemen t wit h th e Germa n philosophe r o n thi s point , 
but rathe r t o demonstrat e tha t thi s basi c poin t i n th e philosoph y o f 
religion i s something o f which th e rabbis were already aware. Landa u 
correctly pointe d ou t tha t th e Talmu d actuall y state s tha t ther e i s a 
distinction betwee n thos e whos e worship is  directed t o th e mountai n 
and those whose worship i s directed t o its spirit ; thus , no t al l fait h is 
directed toward s spirit . Fo r this reaso n Landau claims tha t Krochma l 
has no support i n this Talmudic passage , an d that therefore , on e may 
discount th e Talmudi c reference , an d focu s o n th e Hegelia n root s o f 
Krochmal's claim. However , o n closer analysis i t will b e seen that the 
passage doe s indee d suppor t Krochmal , fo r h e doe s no t den y tha t 
there i s suc h a  thin g a s fetishism ; h e ha d merel y claime d tha t i t 
cannot b e considere d a  religiou s faith . A s a  matte r o f definition , 
religious fait h is  only directed toward s spirit. Th e Talmudic passage , 
in makin g a  distinction betwee n th e tw o type s worship , show s tha t 
only worshi p directe d toward s th e spiri t o f th e mountai n ca n b e 
considered idolatry , an d thus, i n some misguided sense , religion . Th e 
other for m o f "worship " stand s outsid e th e real m o f religio n alto -
gether. Thus , Landau' s conclusio n tha t th e rabbini c an d Hegelia n 
positions are irreconcilable, an d that Krochmal preferred the Hegelian 
position, i s incorrect . Rather , th e purpose i s to show tha t ther e i s no 
novelty i n Hege l o n thi s point , an d suppor t fo r thi s interpretatio n i s 
the troubl e t o which Krochma l wen t t o find a  Talmudic passag e tha t 
would illustrat e th e fact . 

38. Th e quotation i s from Isaia h 44:6 . Thi s i s a  good exampl e o f Kroch-
mal derivin g sublim e philosophica l truth s fro m biblica l verse s tha t 
are written i n simple, representationa l fashion . 

39. Thi s clai m i s crucial , fo r i t indicate s wha t Krochma l i s tryin g t o do. 
By claimin g tha t th e truth s finally  unearthe d b y Hege l an d other s 
was alread y recognize d an d encompasse d b y Judaism , Krochma l i s 
attempting t o mitigate th e potential damage that their thought coul d 
have on thos e Jews who encountered it . Thus , Hegel' s recognitio n o f 
the universalit y o f th e religiou s impuls e wa s alread y know n t o th e 
rabbis; they , however , recognize d tha t ther e remaine d a  worl d o f 
difference betwee n Judaism an d paganism. Thus , Hegel' s claim, quote d 
above, tha t Judaism i s grounded i n th e denial o f all spirituality t o all 
other religion s i s show n t o b e false . I n additio n t o th e passag e cite d 
above (se e not e 36) , Krochma l support s hi s clai m b y referenc e t o 
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various rabbini c passages , suc h a s those tha t attribut e t o each natio n 
a sar ha-umah, or (celestial) nationa l overseer , t o prove that the rabbi s 
were aware of the spiritual quest of other peoples. Wha t differentiate s 
Judaism fro m othe r faith s i s tha t i t alon e ha s attained a  pure concept 
of God , recognizin g hi m i n al l hi s universality . O f course , Judais m 
never presente d it s Weltanschauun g i n philosophica l terminology , 
and thu s th e sublim e truth s o f Judaism ofte n g o unrecognized . T o 
remedy this situation, moder n Jews require a guide which will engag e 
in th e metho d o f interpretation outline d i n th e secon d chapte r of th e 
Guide, b y whic h philosophica l Ideen  ca n b e derived fro m th e Vorstel-
lungen and Begri/fe  which are the medium of religious expression. 

40. Fo r further discussion of this, se e next chapter. 
41. Cf . th e recent article by Binyamin Ish-Shalom , "Ha-Mitzvo t uma'am -

dan b'filoson a ha-dati t she l R . Nachma n Krochmal, " Tarbiz,  vol . 5 6 
(1987), pp . 373-83 , passim . 

42. O f course , Krochmal' s battl e i s no t reall y wit h anthropomorphisms ; 
that battl e ha d alread y bee n fough t b y Maimonides . (Se e Moreh,  pt. 
1, passim ; for Maimonides' discussion of the terms dibbur and amirah, 
see Moreh,  1:65. ) Rathet , Krochma l i s concerned t o show tha t God' s 
revelation i s bot h possibl e an d necessar y b y hi s ver y nature ; unde r 
such circumstances , th e philosopher could no t possibly deny it . 

43. Thi s raises the issue of a cessation of prophecy, whic h Jewish traditio n 
demands. Krochma l accept s tha t classica l prophec y di d i n fac t cease , 
although, h e maintains , i t continue d a  bi t longe r tha n i s generall y 
supposed (se e below , chapte r 4) . I t mus t b e note d tha t accordin g t o 
tradition (an d Krochmal ) prophec y cam e t o a n en d i n th e perio d i n 
which Jews had finally achieve d a clear recognition of God as absolute 
spirit. Give n th e partnershi p betwee n Go d an d humans , specificall y 
Israel (se e immediatel y belo w i n th e text) , th e recognitio n o f God as 
absolute spiri t ma y hav e obviate d th e nee d fo r Go d t o communicat e 
with Israe l throug h prophecy . Rather , th e onus of responsibility no w 
turns t o Israe l t o brin g th e res t of the worl d t o consciousness o f God 
as absolute spiri t (Guide,  p . 37) . O n al l this , se e immediatel y belo w 
in the text and chapter 3 , passim . 

44. On e wil l not e the similarity betwee n thi s presentation an d tw o of the 
central claim s o f Luriani c kabbalah , namel y it s doctrine s o f tsimtsum 
and tiqqun.  Whil e obviousl y admirin g th e vie w tha t stand s behin d 
these doctrines , th e Luriani c material s ar e fa r to o mythologica l fo r 
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Krochmal's taste . (A s w e sa w above , hi s rejectio n o f Hasidis m wa s 
grounded i n simila r concerns.)  Tha t is , i n th e highl y mythologica l 
Lurianic versio n o f th e divin e drama , religiou s speculatio n wen t be -
yond representations , whic h are after all idea s (used in the nontechni -
cal sense) , t o direct sensua l image s devoid o f any abstraction whatso -
ever. Th e sam e problem obtain s wit h th e early Jewish gnostics , wh o 
also wen t astra y i n thei r though t processes , an d ultimatel y wer e 
attracted t o Christianity (se e Guide, chapter 15 , passim, esp . p . 272) . 
Such mythologica l thinkin g wa s responsible , accordin g t o Krochmal , 
for th e lo w estee m i n whic h genuin e religiou s though t wa s hel d i n 
his time . Thi s distinctio n stand s a t odd s wit h th e presentatio n o f 
David Bial e o n thi s subject , wh o wil l differentiat e betwee n "positiv e 
kabbalah" and "negative kabbalah" in Krochmal on the basis of time. 
In fact , a s th e material s h e cite s indicate , th e differenc e i s betwee n 
speculative kabbala h o n th e on e hand , an d ecstati c o r "feverishl y 
imaginative" kabbala h o n th e other . Speculativ e kabbala h i s a  "sci -
ence of faith," the equivalent o f modern Religionsphilosophie (Guide, p . 
30). Th e mysticis m o f th e feverishl y imaginativ e adep t i s wholl y 
negative, whethe r i n th e secon d centur y o r i n th e nineteenth . Th e 
confusion come s about because hi s representative o f positive kabbala h 
turns out t o b e Ibn Ezra , who m h e explicitly equate s wit h th e "earl y 
kabbalists" (Guide,  pp . 306-7) . Se e Davi d Biale , "Th e Kabbala h i n 
Nachman Krochmal' s Philosoph y o f History, " Journal of Jewish Stud-
ies, vol. 3 2 (1981) , pp . 85-97 . 

45. Fo r further discussion of Hegel an d panentheism, se e Raymond Keit h 
Williamson, Introduction  to  Hegel's Philosophy  of  Religion (Albany : SUN Y 
Press, 1984) , pp . 251-94 . 

46. I t is,  I  believe, mos t significan t tha t neithe r o f these verse s occurs i n 
the Torah ; tha t is , neithe r i s presente d a s direc t divin e revelation . 
Both, therefore , represen t th e incorporatio n o f th e lesson s t o b e 
learned from creation into the religiou s consciousness o f the people . 

47. Cf . Hegel' s remar k tha t "(t)ru e knowledg e o f Go d begin s whe n w e 
know tha t things , a s they immediately are , have no truth." G. W . F . 
Hegel, Hegel's  Logic  (Oxford: Oxfor d Universit y Press , 1975) , p . 16 4 
( = Enzyklopddie,  par . 112 , Zusatz) . 

48. Ther e ca n b e littl e doub t tha t Krochmal , respondin g t o Hegelia n 
"provocation," ha s tende d t o overemphasize th e immanen t stran d i n 
traditional rabbini c thought . Nevertheless , hi s positio n doe s indee d 
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serve a s a  good correctiv e t o th e vie w tha t th e Jewish Go d remain s 
fully transcendent . Thi s caricatur e o f rabbini c religio n is  foun d no t 
only i n th e work s o f Protestan t thinker s suc h a s Hegel , bu t als o i n 
the wor k o f Gersho m Scholem , wh o claim s tha t Jewish fait h devel -
oped diachronicall y fro m polytheis m t o a dualistic (God-world ) tran -
scendent monotheis m t o a  mystica l unifyin g monotheism . (Se e hi s 
Major Trends  in Jewish Mysticism  [New York : Schocken , 1961] , pp . 
7-8.) Eve n a  cursory readin g o f rabbini c source s woul d indicat e tha t 
this schema i s far too simplistic . 

49. Thi s formulatio n echoe s th e standar d view s o f th e time ; it  wa s a 
commonplace o f Hegelia n analysis , an d wa s picke d u p b y Eduar d 
Gans i n hi s discussion o f the place of Jewish cultur e i n general worl d 
culture. Se e below, chapte r 3 . 

50. Fo r a  furthe r elaboratio n o f thi s them e an d it s context , se e below , 
chapter 3 , passim . 

51. Fo r a  discussion o f th e developmen t o f this  ide a i n medieva l Jewis h 
sources, particularl y th e wor k o f Nahmanides , an d o f Krochmal' s 
indebtedness t o these sources , se e now th e important articl e by Rivk a 
Horowitz "  'Goyim v'elohav ' l'R . Nachma n Krochma l u-m'qorota v 
ha-yehudi'im," Jerusalem  Studies in  Jewish  Thought,  vol . 7 , no . 1 
(1987) (Pine s Fesrschrift) , pp . 265-87) . I  am gratefu l t o Dr . Horo -
witz fo r sending m e this article. 

52. Se e Spinoza, A  Theologico-Political  Treatise  (New York : Dover , 1951) , 
passim, an d esp . chapter s 14—20 ; Jean-Jacques Rousseau , The  Social 
Contract; Hegel, LPH,  introduction , an d PR,  an d als o Shlom o Avi -
neri, HegeVs  Theory  of  the Modem State (New York: Cambridge Univer -
sity Press , 1972) , pp . 176-93 , 221-29 . 

53. Thi s stor y ha s often bee n told . Jaco b Katz' s Die  Entstehung derjuden-
assimilation in  Deutschland  und deren  Ideologic (Frankfur t a m Main : 
D. Droller , 1935) , wa s on e o f th e earlie r work s t o focu s directly  o n 
this, an d i t remain s important , (esp . pp . 46-79) , eve n as many of it s 
conclusions hav e bee n refine d i n hi s man y late r works , esp . Out  of the 
Ghetto (New York : Schocken , 1973) . Se e also Simo n Dubnow , Divre 
Y'me Am Olam  (Tel-Aviv: Dvir , 1958) , vol . 7 , pp . 41-86 . Hegel' s 
political philosoph y engendere d a  distaste fo r rabbini c Judaism amon g 
its Jewish adherents . Se e next chapter, not e 20 . 

54. Se e his Jerusalem, p t 2 , passim . A  word on Krochmal's relationshi p t o 
Mendelssohn i s i n orde r here . Solomo n Schechte r lon g ag o asserte d 
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that Krochma l wa s a  stron g admire r o f Mendelssohn ; Simo n Rawi -
dowicz, correctly , challenged  thi s vie w (se e "Introduction, " p . 19 , 
note 1  and correspondin g text) . Give n Krochmal' s insistenc e o n th e 
essential identit y of religion and philosophy, Mendelssohn' s insistenc e 
that Judaism incorporate s n o necessar y truth s uniqu e t o itsel f woul d 
be totall y unacceptable . Further , th e notio n tha t ther e ar e truth s o f 
reason tha t "exist " apart fro m a  particular cultur e tha t produce s an d 
lives them would also be rejected b y Krochmal . 

55. I t is this aspect of Krochmal's thought tha t i s ignored by Rotenstreic h 
in hi s pieces criticizing Krochma l fo r never properly workin g ou t th e 
relationship betwee n th e absolut e an d th e contingent . Th e self-limi -
tation o f Go d bridge s th e ga p tha t woul d otherwis e exis t here . 
Further complicatin g hi s approac h i s th e fac t tha t h e understand s 
Krochmal's "absolut e spirit " no t a s th e consciousnes s o f th e people , 
but rathe r a s a n absolute , transcendent , onticall y discret e being ; 
within this  definitio n th e proble m arise s automatically . Ye t this 
position canno t b e supported, a s Krochmal i s primarily concerne d t o 
show tha t Jewis h theolog y ha d achieve d a  leve l o f sophisticatio n 
unparalleled b y the world's religious cultures. Tha t i s why he empha-
sizes the understanding o f the shekhinah as dwelling within  the people, 
indicating tha t all along Jews have viewed God as accessible and near, 
and tha t thi s vie w i s perfectl y supporte d b y wha t w e kno w o f God' s 
nature as spirit. 

56. Se e Shmue l Ettinger , "Th e Englis h Deist s o n Jew s an d Judaism " 
(Hebrew), i n Zion  (1964) , pp . 182-207 ; Arthu r Hertzberg , The 
French Enlightenment  and  the  Jews (Ne w York : Schocken , 1970) , pp . 
29-48, 268-313 . Som e o f Voltaire' s entrie s i n hi s Philosophical  Die-
tionary, suc h a s those o n "Civi l an d Ecclesiastica l Law, " "Religion, " 
"Abraham" and "Moses" contain relevan t material . 

57. Se e Spinoza , Treatise,  pp . 38-39 . H e claim s tha t Mose s ha d t o 
inculcate rule s fo r righ t living , becaus e th e peopl e o f Israe l wer e 
incapable o f knowledg e o f th e deity , an d tha t inculcatio n involve d 
Moses "compellin g the m t o b e mora l b y lega l authority . Thu s th e 
rule of right living , th e worship and lov e of God, wa s to them rathe r 
a bondag e tha t th e tru e liberty , th e gif t an d grac e o f th e deity " (p . 
39)-

58. Thi s positio n i s a  constan t throughou t al l o f Kant' s late r writing s 
dealing wit h morality . A s i t pertain s t o Judais m i n particula r th e 
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position i s mos t develope d i n hi s Religion  within the  Limits of  Reason 
Alone, pp. 116-17 . 

59. Amon g th e tashmishe q'dusha th e Talmud enumerate s phylacteries and 
"mezuzot"—that is , thos e implement s tha t hav e the word and nam e 
of God a s their essential component . Amon g th e tashmishe  mizvah  the 
Talmud list s th e shofar  (ram's horn) , th e lulav  (pal m branch) , th e 
sukkah (festival booth ) an d th e tsitsit  (showfringes) . Thes e item s ar e 
necessary t o fulfil l certai n commandments , bu t the y d o no t carr y th e 
name of God, an d could conceivably assume a secular purpose. 

As i s ofte n th e case , Krochma l ha s no t cite d th e passag e quit e 
correctly; i t seem s tha t h e tende d t o quot e passage s fro m memory . 
The differenc e her e i s o f n o significance an d I  have cited th e passag e 
as it i s found i n the Vilna printing o f the BT at Megillah 26b . 

60. Guide,  pp . 43-44 . Th e vers e cite d i s fro m Deut . 30:20 ; th e vers e 
ends "tha t th e Lor d you r Go d swor e t o you r ancestors , Abraham , 
Isaac, and Jacob, t o give t o them." 

61. Th e comments of Gershom Scholem are noteworthy: 

In diesem Zusammenhang verlohn t de r Hinweis, das s Nachman Krochmal , 
der erste bedeutende judisch e Geschichtsphilosoph de r hebraischen Aufkla -
rungsliteratur, de r tie f unte r dem Einflus s de r deutschen Idealismu s stand, 
gerade diese Ansicht der 'alten Kabblisten' Uber das Niches in Gott ausges-
prochen billigend anfuhrt, als ob er die Affinitat zwischen der kabbalistischen 
Spekulation und der des deutschen Idealismus gespiirt hatte. .  . .  Krochmal 
ist de r einzige bedeutend e judisch e Denke r des 19 . Jahrhunderts, be i dem 
ich Derartiges gefunden habe. 

Gershom Scholem , "Schopfun g au s Nicht s un d Selbstverschrankun g 
Gottes," i n hi s Uber  einige Grundbegriffe  des  Judentums (Frankfur t a m 
Main: Suhrkamp Verlag , 1970) , p . 83 , no . 50 . Se e also David Biale , 
Gershom Scholem:  Kabbalah  and Counter-History  (Cambridge : Harvar d 
University Press , 1979) , p . 137 . 
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CHAPTER 3 

KROCHMAL'S THEOR Y 
OF HISTORY 

KROCHMAL CLAIME D tha t hi s metaphysica l specu -
. latio n represent s th e metaphysica l positio n tha t is  a t 

the roo t o f Judaism, an d o f whic h Jews hav e bee n aware , i n 
full o r inchoat e form , throughou t thei r history . Tha t Jewish 
metaphysics i s s o full y encode d withi n Jewis h scriptures , 
laws, rituals , an d folklore , an d tha t al l Jew s ar e i n som e 
unarticulated wa y aware of God as the ground o f all being — 
that is , a s absolut e spirit—i s crucia l fo r Krochma l i n hi s 
understanding o f th e cours e o f Jewis h history . H e claime d 
that th e Jews survive d throug h histor y a s a  creative forc e b y 
virtue o f thei r uniqu e faith , whic h preserve d thei r nationa l 
and religiou s identit y i n th e fac e o f catastrophes . State d thi s 
way, however , Krochmal' s poin t i s a t bes t banal , a t wors t a 
complete tautology . I n order to more fully appreciat e what i s 
at stake here it will first be necessary to look at the philosoph-
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ical an d historiographica l issue s tha t rais e th e questio n o f 
Jewish surviva l i n th e first  place . Thi s require s tha t w e first 
examine wha t vie w o f histor y animate s th e Jewish tradition , 
as Krochmal seems to have recognized it , an d what challenge d 
that view , genericall y an d specifically , i n th e earl y nineteent h 
century. 

History as Tradition 

It i s by now a  truism tha t th e Jewish traditio n i s informed b y 
a concern fo r histor y an d it s meaning , perhap s mor e tha n an y 
other tradition . It s primar y source , th e Bible , i s largel y a 
series of narrative histories . I n addition, man y of the propheti c 
pronouncements foun d i n th e biblica l book s ar e reaction s t o 
historical event s o r prediction s o f futur e ones ; i n eithe r case , 
they ar e base d o n th e assumptio n tha t ther e i s a  direct corre -
lation betwee n historica l activit y an d nationa l destiny . A s 
Yosef Hayyi m Yerushalm i ha s mos t eloquentl y describe d th e 
biblical vie w o f things , "[s]uddenly , a s i t were , th e crucia l 
encounter betwee n ma n an d th e divin e shifte d awa y fro m th e 
realm o f natur e an d th e cosmo s t o th e plan e o f history , 
conceived no w i n term s o f divin e challeng e an d huma n re -
sponse" (Yerushalmi , p . 8) . I n th e Bible , then , i t i s o n th e 
plane of history tha t th e huma n an d th e divine meet. l 

In th e Bibl e muc h i s assume d t o b e ultimatel y dependen t 
on the pious and impiou s activity of Israelites, and , especially , 
their rulers . Yet , i n thi s world , historica l destin y i s no t 
entirely contingen t upo n th e activitie s o f th e present ; th e 
patterns o f th e pas t ar e ofte n th e frame s o f referenc e fo r th e 
subsequent events . Ther e ar e a  limite d numbe r o f possibl e 
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destinies, al l grounde d i n th e sacralize d event s o f a  sacre d 
past. Thi s i s perhap s bes t illustrate d i n th e historica l narra -
tives collectivel y know n a s th e Deuteronomisti c history . 
Whether the Bible critic John Van Seters is correct in consid-
ering thi s histor y th e first  o f th e biblica l historie s o r no t I 
cannot determine ; bu t th e significance o f this histor y lie s no t 
in it s chronology , bu t i n th e powe r o f it s visio n an d th e 
coherence o f it s message . I n th e portio n o f thi s wor k tha t 
makes u p th e book s o f Kings , w e ca n se e mos t clearl y ho w 
the success or failure of a given king , an d thus, th e destiny of 
the nation as a whole, i s dependent on the degree of proximity 
of the monarch to the preferred, Davidi c model . 

In particular , th e storie s o f Manasse h an d hi s successors , 
including th e "good " kin g Josiah , indicat e th e degre e t o 
which destiny is rooted in the patterns of existence established 
by the past . Th e continual repetitio n o f the phrase "an d king 
X di d evi l i n th e eye s o f th e Lord , jus t a s hi s father(s ) ha d 
done" ( 2 King s 21:20 , 23:32 , 23:37 , 24:9 , 24:19 ; se e als o 
21:2, an d compar e 22:2 ) serve s t o indicat e th e accumulatio n 
of divine wrat h tha t wil l ultimatel y com e t o visit destructio n 
upon th e communit y o f Judah . Especiall y instructiv e i s 2 
Kings 23:26 . Afte r completin g th e stor y o f Josiah wit h th e 
encomium tha t his piety was unprecedented among the kings, 
the observation i s inserted that for all of Josiah's piety and his 
returning o f the people t o God, i t wa s simply no t enoug h t o 
sway th e wrat h o f God instigate d b y th e behavio r o f Manas-
seh, Josiah' s grandfather . Thi s wrath , whic h coul d no t b e 
deflected, woul d ultimatel y b e the cause of the destruction o f 
Judah ( 2 King s 23:27) . Th e remainde r o f th e boo k serve s t o 
indicate th e deep-seate d natur e o f Manasseh' s corruptio n o f 
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the commonwealth , an d th e inabilit y o f hi s successors , sav e 
Josiah, t o brea k ou t o f th e pattern , s o tha t th e destin y o f 
Judah i s sealed . A s Va n Seter s argues , th e autho r o f thi s 
history i s engaged i n "rendering an account of the past in the 
sense o f articulatin g th e people' s identity " (Va n Seters , p . 
320). Tha t is , th e ver y sens e o f self , bot h persona l an d na -
tional, i s rooted i n where the people came from—far more , I 
would add, tha n in where they are going. 

Of greate r impor t fo r ou r discussio n i s th e whol e cycl e o f 
patriarchal narratives , whic h Jewis h traditio n ha s generall y 
seen a s i n som e sens e predictiv e o f th e futur e destin y o f th e 
people. Th e live s o f th e patriarch s an d thei r descendant s ar e 
interpreted typologically , t o b e see n a s comprehendin g th e 
essential possibilitie s o f Jewish existence . Th e prescription for 
receiving divine blessing, an d the understanding of that bless-
ing a s rootednes s i n th e land , a s wel l a s th e prescriptio n fo r 
receiving divin e disfavo r an d it s apprehensio n a s exile , ar e 
found, first,  i n th e Ada m an d Ev e stor y an d ru n throughou t 
the biblica l record. 2 Further , th e promises mad e to the patri-
archs serv e i n som e wa y a s th e assuranc e o f th e continue d 
vitality o f the people, a n assurance most welcome i n the wake 
of the exile i n 586. 3 Indeed, th e theme of an eternal covenan t 
rooted i n ethni c tie s i s repeate d elsewher e i n th e Bibl e an d 
becomes fundamenta l i n late r Jewish thought . Agai n here , 
the crucial poin t i s that th e basic patterns o f Jewish existenc e 
and destiny are rooted in God's original pla n and are manifest 
in the earliest history of God's chosen people. 

We mus t b e carefu l t o distinguishe d thi s clai m fro m th e 
far more banal notio n that we are in some inscrutable way the 
products o f our past , tha t ou r past s contribut e t o ou r being . 
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The vie w I  am insistin g upo n her e goes wel l beyon d tha t t o 
suggest tha t i n th e biblica l historie s ther e i s a  sense tha t th e 
past does not merely contribute t o what Israe l is , but that the 
events o f the past tha t have been sacralized b y being reveale d 
are the determining factor s in what Israel i s and in what i t can 
and cannot become . 

The biblica l event s tha t prove d mos t determinative , bot h 
within the Bible itsel f and in subsequent Jewish tradition , are 
certainly th e enslavemen t o f Israe l i n Egyp t an d Israel' s sub-
sequent exodu s therefrom , th e wanderin g i n th e deser t an d 
the entr y int o th e promise d land . Th e miraculou s exodu s i n 
particular wa s cite d a s th e justificatio n fo r man y o f th e law s 
and ritual s ordaine d b y th e Bible . Th e Passove r an d Sukko t 
holidays ar e presented a s remembrance s o f thi s even t an d it s 
aftermath. Eve n th e inces t law s o f Leviticus 1 8 ar e grounded 
in th e historica l experienc e o f the nation , a s they are prefaced 
by th e cavea t no t t o b e like th e Egyptians i n whose lan d yo u 
once dwelled—yo u hav e bee n brough t ou t o f thei r land , 
leaving behin d thei r mores. Th e Sabbath res t as prescribed i n 
the Secon d Decalogu e i s grounde d i n th e memor y o f slaver y 
and redemptio n (Deut . 5:15—16) . Perhap s most tellin g o f all 
is th e confessiona l o f th e pilgri m bringin g hi s first  fruit s t o 
the place of the Lord, in which the pilgrim recounts the sacred 
history o f his natio n (Deut . 26:5—10 ) serving a s the immedi -
ate caus e o f hi s turnin g ove r hi s first fruits t o th e Lord . Th e 
very relationshi p betwee n Israe l an d Go d i s grounde d i n th e 
power of the divine redemptio n o f Israel—a redemptio n tha t 
will continu e to reverberate throughout time . 

This reverberatio n extend s t o th e hop e fo r th e futur e afte r 
the catastrophe s o f destructio n an d exile . Thus , w e find  th e 
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prophet Isaia h promisin g thos e exile d b y th e Assyrian s tha t 
they shall be redeemed from the hands of their enemies just as 
the Israelite s wer e redeeme d fro m th e Egyptians , an d thi s 
promised redemptio n shal l b e effecte d i n th e sam e manne r 
(Isaiah 11:15-16) . Th e prophet Micah delivers the same mes-
sage (Mica h 7:15) . I t is , then , i n term s o f thi s ever-presen t 
past even t tha t subsequen t hop e can be articulated . I t i s part 
of the legacy of biblical though t t o Judaism tha t i t i s the past 
manifestations o f God' s power , lov e an d anger , th e exodu s 
and th e exile i n particular , tha t revea l th e patterns and limit s 
of subsequent (and consequent) existence. 

Although i t i s notoriously difficul t t o reconstruct "rabbini c 
thought" o n an y give n subject , an d therefor e an y statemen t 
that one might mak e must b e considered speculative , I  do not 
see anythin g i n rabbini c literatur e tha t call s fo r a  differen t 
picture from the one we find in biblical thought . Her e too we 
find a strong sens e tha t th e sacre d nationa l pas t alread y con -
tains withi n i t al l tha t on e need s t o know abou t th e workin g 
and boundaries of history. A s Yerushalmi writes : 

For the rabbis the Bible was not only a  repository o f past history, 
but a revealed pattern of the whole of history, and they had learned 
their scripture s well . The y kne w tha t histor y ha s a  purpose, th e 
establishment of the kingdom of God on earth, and that the Jewish 
people ha d a  central rol e t o pla y i n th e process . The y wer e con-
vinced tha t th e covenan t betwee n Go d an d Israe l wa s eternal , 
though the Jews had often rebelle d and suffered th e consequences. 
Above all , the y ha d learned from th e Bible tha t th e tru e pulse of 
history often beat beneath its manifest surfaces, an invisible history 
that was more real than the world, deceive d b y the more strident 
outward rhythm s o f power , coul d recognize . .  .  .  Ironically , th e 
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very absence of historical writing among the rabbis may itself have 
been due in good measure to their total and unqualified absorption 
of the biblical interpretation of history. (Yerushalmi, pp. 21-22 ) 

It was thi s absorption o f the biblica l vie w o f the determinin g 
nature o f th e pas t tha t allowed , fo r example , th e storie s an d 
legends o f th e destructio n o f th e Secon d Templ e t o b e re -
counted a s exegesis o f the boo k o f Lamentations, whic h "de -
scribed" th e destructio n o f th e first, 4 and , mor e generally , 
allows th e rabbi s t o discus s contemporar y an d futur e event s 
on th e basi s o f biblica l prooftexts . A s al l th e possibilitie s ar e 
encoded within Scripture, ther e is no need, an d in some sense 
it woul d b e improper , t o discus s th e cours e o f tim e an d it s 
meaning i n anythin g othe r tha n a n exegetica l mode . Thus , 
the fat e o f worl d power s i s delimite d b y scriptura l verses ; 
similarly Israel' s fat e i s s o delimited. 5 T o th e skille d reade r 
Scripture i s a picture o f all tha t did occur , which , i n turn , i s 
the blueprint for all that can occur. 

Here again , th e exodu s i s crucia l an d formative . Th e im -
portance of keeping the memory of this constellation of events 
alive i s crucia l t o Jewis h ritua l develope d i n th e rabbini c 
period. A s the Mishnah states, "i n each generation a person is 
obligated t o se e himsel f a s i f h e lef t Egypt. " Thi s memor y 
provided bot h solac e and hope ; the reassurin g elemen t o f th e 
memory o f th e Exodu s i s visibl e i n th e discussio n o f th e 
Mishnah regardin g th e blessin g t o be recited after th e tellin g 
of the story of the Exodus on Passover night. Firs t the partic-
ipant recite s part of the Hallel praye r (Psalms 113-18) , itsel f 
a reenactmen t o f what , accordin g t o on e Talmudi c traditio n 
(BT Pesahi m 117a) , th e Israelite s di d upo n bein g redeemed . 
This i s closed by a blessing: 

109 



N A C H M A N KROCHMA L 

Rabbi Tarfo n [secon d century ] says [the blessin g i s as follows]: H e 
that redeeme d u s and redeemed our father from Egyp t and brought 
us t o thi s nigh t t o ea t therei n unleavene d brea d an d bitte r herbs . 
But there i s no eulogy [t o this blessing]. R . Aqib a adds: Therefore, 
O Lor d ou r Go d an d Go d o f ou r fathers , brin g u s i n peac e t o th e 
other appointe d time s an d festival s whic h ar e coming t o mee t us , 
while w e rejoic e i n th e restoratio n o f you r cit y an d ar e joyfu l i n 
your service ; ther e w e shal l ea t o f th e sacrifice s an d Passover -
offerings (whos e blood ha s reached with acceptance th e wall o f your 
altar, an d le t u s praise you for our redemption an d for the ransom -
ing of our soul).6 Blessed are you, O Lord, who has redeemed Israel . 
(Mishnah Pesahi m 10:6 ) 

The connectio n draw n b y thi s mishna h betwee n th e pas t even t 
and th e "futur e event 0 i s clear . Ther e i s n o indicatio n o f an y 
doubt abou t whethe r thi s futur e even t wil l occur ; it s promise d 
occurrence i s guaranteed b y th e origina l redemption . 

What i s particularl y noteworth y i n thi s passage , an d i n th e 
many lik e it , is  th e connectio n betwee n th e messiani c age — 
the ag e o f th e renewe d cul t an d rebuil t city—an d th e pre -
vious, gloriou s redemption . I n thi s vie w th e messiani c ag e i s 
not somethin g apar t fro m history , no r i s i t somethin g ne w i n 
history; rather , i t i s th e restoratio n o f th e glorie s o f th e pas t 
to a  natio n beref t o f them. 7 I n thi s vie w eve n th e messiani c 
age i s subjec t t o th e basic , discoverabl e patterns—laws , i f 
you wi l l—o f divinel y ordaine d history. 8 Thi s passag e dem -
onstrates th e powe r o f th e visio n o f a  complete d past , fo r 
whose renewa l th e presen t and , alas , th e futur e desperatel y 
await, an d it s incorporatio n int o a  ritual , liturgica l setting . 

Similarly, th e mornin g praye r service s a s the y develope d 
through th e centurie s als o accentuat e th e connectio n betwee n 
the redemptio n fro m th e Egyptian s an d th e expecte d redemp -
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tion i n th e messiani c age . Thus , whil e ther e wer e othe r rab-
binic views regarding the messiah and his age, the connections 
drawn i n th e liturg y exercis e considerabl e powe r i n shapin g 
the expectations o f Jews; here again we find tha t th e vision of 
the presen t an d futur e configure d b y th e pattern s o f the pas t 
is fundamental. 9 A s w e shal l see , thi s vie w i s quit e differen t 
from tha t of modern historical thinkers . 

There ough t t o b e nothin g surprisin g i n thi s vie w tha t 
came to predominate i n rabbinic thinking . Afte r all , rabbini c 
Judaism understoo d itsel f as the traditio n par excellence, an d 
traditions in general understand themselves as defined by their 
pasts. A s Edwar d Shil s describes th e characteristic s o f "tradi-
tion," i t i s "th e large residua l categor y o f persistences arisin g 
from attachment s t o pas t things , t o pas t persons , pas t soci -
eties, pas t practices , th e performanc e o f action s practice d i n 
the past , th e adherenc e t o mode s o f perception , belie f an d 
appreciation receive d fro m thos e wh o observe d the m previ -
ously" (Shils, p . 123) . Fo r a community t o adhere to what i t 
knows as its tradition, i t must necessaril y assume that its own 
set o f historica l circumstance s doe s no t radicall y diffe r fro m 
those of earlier generations, or , a t least , tha t suc h difference s 
as there ma y b e ar e irrelevant t o th e fundamenta l legitimac y 
of th e tradition . Further , i t canno t assum e tha t i t ha s pro -
gressed, qualitatively , beyon d the time in which the tradition 
took shape , o r tha t thi s tim e ha s bee n i n som e wa y tran -
scended, fo r t o the n submi t t o th e authorit y o f the traditio n 
anyway woul d b e enslaving. 10 Rather , th e traditiona l com -
munity mus t assum e tha t i t is , a t best , th e spiritual equa l o f 
the original bearer s of the tradition i n order to adhere to i t i n 
a coherent way. 

Now, i n rabbini c document s w e se e tha t man y rabbi s ap-
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parently found least dissonance i n th e proposition tha t adher-
ence t o th e dictate s o f the pas t i s grounded i n th e convictio n 
that th e pas t represent s som e kin d o f spiritua l golde n age , 
qualitatively superio r t o thei r ow n time . T o cit e bu t tw o 
examples tha t coul d readil y b e multiplied , i n th e Toseft a 
Hagigah (2:9 ) w e find  th e statemen t tha t i n th e beginnin g 
(whenever tha t woul d hav e been , bu t certainl y prio r t o th e 
destruction o f th e Temple ) ther e wer e n o dispute s i n Israel ; 
however, whe n th e "student s o f Hillel an d Shammai wh o did 
not serv e [thei r masters ] properly [kal  zarkhari)  increased , s o 
too did disputes increas e in Israel/ ' As we move from th e end 
of th e Templ e time s an d beyond , th e capacit y o f students t o 
properly understan d an d transmi t th e la w waned , wit h th e 
result tha t a  once unifie d lega l system—capabl e o f achieving 
definitive closur e i n conductin g it s business—becam e th e 
fragmented accumulatio n o f conflicting opinion s w e no w kno w 
as rabbini c literature . Thi s vie w i s buttresse d b y th e well -
known statemen t i n th e Babylonia n Talmud , attribute d b y 
Raba b . Zimun a t o R . Zera, ll "I f th e earlie r scholar s wer e 
like angel s w e ar e lik e men , an d i f th e earlie r scholar s wer e 
like me n w e ar e lik e asses , an d no t [even ] lik e th e asse s o f 
R. Hanin a b . Dos a an d R . Phinea s b . Yair , bu t lik e othe r 
[lesser] asses." 12 

Thus, subordinatio n t o the rabbinic traditio n was , i n some 
ways, justifie d b y th e clai m tha t Jews o f th e rabbini c perio d 
and beyond are not th e spiritual equal s of their forebears, an d 
can bes t achiev e solac e an d salvatio n b y submittin g t o th e 
traditions receive d fro m them , thei r superiors , wh o ha d th e 
good fortun e t o more fully apprehen d th e power of the divine 
word. Onc e again , w e se e her e a  vision o f a  completed past , 
which must b e allowed t o inform th e present. 
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Modern Historiosophy  and  Judaism 

Against thi s visio n o f a  complete d pas t tha t reverberate s 
throughout tim e w e mus t juxtapos e th e view s o n th e cours e 
of history tha t wer e becomin g increasingl y commo n i n mod -
ern reflection s o n history , i n orde r t o full y understan d th e 
perplexity addresse d b y Krochmal . Fo r i n th e are a o f th e 
philosophy o f history , moder n thinker s presente d Judais m 
with a formidable challenge . 

Although there are, of course, significant difference s amon g 
modern thinker s who addressed th e question o f history, ther e 
is a common threa d that runs through the thought of virtually 
all o f them—certainl y thos e wit h who m Krochma l woul d 
have bee n familiar . Tha t commo n threa d i s th e acceptanc e o f 
the ide a o f a  human specie s tha t i s i n som e wa y progressin g 
throughout th e cours e o f history. 13 Thi s visio n becam e th e 
foundation of much that is new in nineteenth-century political 
thought, an d ha d a  significan t impac t withi n th e real m o f 
religion a s well. Wit h th e conviction tha t w e as a species are 
progressing, on e i s justified i n attempting t o overcome what -
ever tradition s hav e hel d th e socia l grou p together , som e 
would sa y back, an d t o proclaim tha t a  new and better age i s 
dawning. Th e lat e eighteent h an d earl y nineteent h centurie s 
were filled with people animated by this conviction (or by the 
more cautious formulation tha t we as a species are fully capable 
of progressin g beyon d ou r past) , fro m Kan t t o Lessing , t o 
Herder and Hegel . A s we shal l see , thi s conviction ofte n ha d 
direct an d importan t implication s fo r th e understandin g o f 
Judaism. 

In G . E . Lessing' s work , "Th e Educatio n o f th e Huma n 
Race," for example, we find the conviction that human history 
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can b e understoo d a s a  process o f providential education , and , 
reflecting a  rathe r clea r Protestan t poin t o f view , thi s proces s 
can b e divide d int o thre e periods . Th e first  correspond s t o th e 
period o f th e Ol d Testament , i n whic h God , a s th e gran d 
instructor, offere d th e Jew s a  prime r t o mak e thi s "rude , 
crude people " awar e o f th e realit y o f th e on e God . "But,' * h e 
continued, 

every prime r i s only fo r a  certain age . T o delay th e child , wh o has 
outgrown it  is  harmful. Fo r to be able t o do this i n a way tha t is  at 
all profitable, yo u must inser t into i t more than there is really in it , 
and extrac t fro m i t mor e tha n i t ca n contain . .  . .  Thi s give s th e 
child a  petty, crooked , hairsplittin g understanding : i t make s hi m 
full o f mysteries , superstitious , ful l o f contemp t fo r al l tha t i s 
comprehensible an d easy . Th e ver y wa y i n whic h th e Rabbi s han -
dled their  books. Th e ver y characte r whic h the y thereb y imparte d 
to the spirit o f their people! A better instructor must come and tear 
the exhausted primer from the child's hand. Chris t came!" (Lessing, 
WS, p . 91 ) 

Thus, wit h th e adven t o f Jesus, Judaism i s superseded. A  ne w 
"textbook," th e Ne w Testament , wit h it s teachin g o f th e 
immortality o f th e sou l ha s replace d th e ol d one . 

Eventually, humanit y wil l com e t o depen d les s o n thi s tex t 
as well , a s i t wil l finally  lear n th e sublim e truth s throug h 
reason rathe r tha n throug h revelation . Whil e les s overtl y po -
litical o r nationalisti c tha n wer e othe r apostle s o f progress , 
Lessing's schem a betray s a  certain triumphalis m regardin g th e 
spirit o f th e moder n ag e an d it s superiorit y ove r tha t whic h 
comes befor e it . Particularl y o f not e fo r ou r purpose s i s hi s 
clear sens e tha t th e "educational " valu e o f th e first  perio d ha s 
been supersede d b y th e late r periods . Since , afte r all , huma n 
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history i s nothin g mor e tha n a  length y educationa l process , 
this supersessio n o f th e Ol d Testamen t b y th e New—no w 
argued i n ostensibl y secular , philosophica l terms—consign s 
the forme r t o th e historica l wastebasket . Whateve r value thi s 
period onc e offere d humanit y i n it s educationa l endeavo r has 
been incorporated int o that which came later. 14 

In his perhaps better-known play, Nathan  the Wise, Lessing 
advances an argument whos e nuances seem to be different bu t 
whose essentia l poin t i s th e same . I t i s onl y whe n w e ge t 
beyond th e age of religious communitie s an d the divisivenes s 
they offe r t o a  mor e ecumenica l an d universa l vie w wil l w e 
have successfully realize d th e latent conten t o f the message o f 
the huma n religiou s impulse . A s such, histor y ca n be seen as 
the progressiv e movemen t fro m particula r communitie s t o a 
universal huma n brotherhood , i n whic h th e historicall y dis -
tinguishable element s o f th e religiou s communitie s wil l b e 
overcome. 

Lessing's "Education " exercised a  considerable influenc e o n 
the rather unusual figure of Johann Gottfried von Herder. He , 
too, too k a n interes t i n th e cours e o f huma n history , and , 
unlike Lessing, wa s aware that a philosophy o f human history 
required a  broader sweep tha n those represente d b y the bibli -
cal communities . Thus , Herder' s Ideen  zur  Philosophie der Ges-
chichte der  Menschheit examine s th e histor y o f th e "Oriental " 
and Greco-Roma n world s a s wel l a s tha t o f th e Christia n 
Occident. Ye t he , too , whil e muc h mor e aware than mos t o f 
the danger s o f "Eurocentrism, " ultimatel y construct s a  view 
of th e cours e o f huma n histor y tha t i s distinctl y oriente d 
toward envisioning it s culmination i n the development o f the 
culture o f modern Europe . Thus , h e concludes hi s work wit h 
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an answer to the question, "How , therefore , di d Europe achieve 
its culture , an d th e ran k i t thereb y obtaine d abov e othe r 
countries?" (Book XX, chapte r 6). 

Herder argues that all of human history is a unified struggl e 
toward th e idea l o f "humanity," t o which eac h world-histori -
cal cultur e make s it s contribution ; however , eac h particula r 
state, an d nation, goe s through a life cycle comparable to that 
of organisms , afte r whic h i t perishes , a s d o al l organisms , 
while huma n cultur e live s on , movin g fro m on e cente r t o 
another. Her e agai n w e find  th e imag e o f pas t civilization s 
being superseded , dyin g ou t t o mak e roo m fo r th e contribu -
tion o f others i n thi s huma n struggle fo r self-realization. Th e 
merits o f Herder' s argumen t canno t concer n u s here ; ou r 
question must address the import of this argument fo r general 
historical understandin g an d Jewish self-understanding . 

What Herder' s view of human history means from a Jewish 
perspective doe s no t requir e an y insigh t o r detailed exegesis , 
for the author is quite content t o spell i t ou t for us. H e treat s 
Jewish histor y i n the twelfth boo k of his Ideen,  entitle d "Nea r 
Eastern Beginnings." For him the positive contribution of the 
Jews, or Hebrews, to the development of humanity i s reflected 
in the Pentateuch and some of the other poetic portions of the 
Hebrew Bible . However , eve n i n th e pre-exili c perio d o f 
Jewish histor y (pre-58 6 B.C.E. ) tha t sa w th e emergenc e o f 
these documents, th e great Mosaic constitution, whic h should 
have bee n a  "la w o f politica l liberty " became , accordin g t o 
Herder, a  "law of bondage" (Sklavengesetz). Whe n th e Persia n 
monarch Cyru s allowe d th e Jews t o return t o thei r land , an d 
reestablish thei r commonwealth , matter s di d no t improve ; 
legalism remaine d endemic: 
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Their religion wa s Pharisaism; their learning, a  minute nibblin g a t 
syllables, an d thi s confine d t o a  singl e book ; thei r patriotism , a 
slavish attachmen t t o law s misunderstood , s o a s t o rende r the m 
ridiculous o r contemptibl e t o al l th e neighbourin g nations . Thei r 
only consolation—and thei r hope—rested o n some ancient proph-
ecies, which , equall y misconceived, wer e supposed t o promise them 
the illusory sovereignty o f the entire world. (Herder , WE,  p . 62 ) 

To b e sure , ther e wa s on e mor e positiv e elemen t tha t 
derived fro m th e continuatio n o f Jewish histor y pas t th e Bab -
ylonian exile , an d that , o f course , wa s Christianity . Othe r 
than tha t Jewish cultur e wa s barre n and Jews coul d contribut e 
no mor e t o th e developmen t o f "humanity/ ' Th e fac t tha t th e 
Jews continue d t o exis t unti l Herder' s ow n da y di d no t chal -
lenge hi s notio n tha t thei r cultur e wa s dead : 

Let n o one , however , fro m this , surreptitiousl y infe r a  revolu -
tion, a t some perio d o r other t o b e wrought b y thes e peopl e o n al l 
the nation s o f th e Earth . Al l tha t shoul d hav e bee n accomplishe d 
has probabl y bee n accomplished ; an d neithe r i n th e peopl e them -
selves, no r i n historica l analogy , ca n we discover th e foundatio n o f 
any other [possibl e accomplishment] . The  continuanc e o f th e Jews 
is a s naturall y t o b e explaine d a s tha t o f Brahmans , Parsee s o r 
Gypsies. (Herder , WE,  p . 66) 

Thus, no t onl y d o th e Jews hav e nothin g mor e o f significanc e 
to accomplish, thi s situatio n i s the product o f the (presumabl y 
divine) intentio n tha t guide s human s o n thei r cours e towar d 
their destiny . Th e Jew s hav e mad e thei r contributio n t o th e 
greater totalit y Herde r call s humanity , an d thei r continue d 
maintenance o f a  separat e religiou s an d nationa l identit y ha s 
no value. 15 
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Finally, describin g th e lesson s t o b e learne d fro m th e stud y 
of civilization's Nea r Easter n beginnings , Herde r writes : 

Finally, fro m th e whol e regio n ove r whic h w e hav e wandered , w e 
perceive ho w transitor y al l huma n structure s are , indeed , ho w 
oppressive th e bes t institution s becom e i n a  few generations . Th e 
plant blossoms , an d withers ; you r father s hav e die d an d decayed . 
Your templ e i s fallen ; you r tabernacle , th e table s o f you r law , ar e 
no more: languag e itself , tha t eterna l huma n bon d ha s grown old . 
(Herder, WE,  p . 88 ) 

Clearly, fo r Herder , Secon d Commonwealt h Judais m an d be -
yond shoul d b e see n a s a  relic , a  fossil ; th e Hebrai c spiri t ha d 
run it s cours e an d wa s n o more . 

While Hegel' s understandin g o f th e proces s o f huma n his -
tory differe d markedl y fro m Herder's , seein g i t a s dialectica l 
rather tha n organic , hi s notio n o f it s cours e wa s actually quit e 
similar. Fo r Hegel , worl d histor y i s th e proces s o f th e devel -
opment o f spiri t an d th e consciousnes s o f freedom , whic h 
progresses dialectically ; thi s proces s passe s throug h it s "Ori -
ental" beginnings , movin g o n t o Gree k cultur e an d beyond . 
The Jewis h contributio n t o thi s proces s i s subsume d unde r 
that o f th e Orient , Persi a i n particula r (Hegel , LPH,  pp . 
195—98). Tha t is , Jewis h creativ e vitalit y reache d it s heigh t 
of expressio n durin g th e sixt h an d fifth  centurie s befor e th e 
Christian era , afte r whic h thes e creativ e force s ebbe d an d 
disappeared. Thus , whil e Hege l woul d gran t th e Jews a n extra 
century o r tw o o f creativ e existence , hi s judgmen t i s ulti -
mately n o different fro m Herder's : Jews hav e ha d thei r world -
historical era , an d th e rule s o f th e gam e ar e tha t n o peopl e 
experience mor e tha n on e suc h era . 
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It i s furthe r o f not e tha t fo r Hege l onl y nation s tha t ar e 
constituted a s state s ca n contribut e t o th e world-historica l 
process of maximizing freedom . Th e reasons for this claim are 
grounded i n Hegel's views of the state as the projection of the 
ethical cor e o f a  civilization , i n whic h eac h individua l wh o 
participates ma y b e sai d t o b e trul y free , a s oppose d t o th e 
freedom o f acting fro m individua l maxim s grounde d i n indi -
vidual autonom y (th e positio n o f Kant) . Thi s positio n i s 
grounded i n Hegel' s convictio n o f the superiorit y o f what h e 
calls ethic s (Sittlkhkeit)  t o moralit y (Moralitat),  an d i s i n n o 
way directe d towar d anythin g Jewish . Nevertheless , ap -
proaching thi s positio n wit h th e highl y sensitiv e antenna e o f 
Jews convince d o f th e vitalit y o f thei r culture , thi s visio n 
represents a  challeng e tha t als o require d a  response . I f a 
national cultur e ca n onl y b e develope d throug h it s politica l 
institutions, the n Jews , possessin g n o stat e fo r nearl y tw o 
millennia, onc e agai n ma y b e considere d historicall y irrele -
vant. l6 Ultimately , i n th e work s o f thes e thre e scholar s an d 
others, Krochma l wa s confronte d b y a  Protestant philosoph y 
of histor y tha t coul d no t imagin e histor y a s anythin g othe r 
than a process culminating i n its own emergence. 

Whatever w e ma y thin k o f such musings , th e organismic , 
evolutionary mode l o f huma n histor y wa s accepte d amon g 
many a s scientific. l7 Eve n thos e wh o migh t rejec t th e mode l 
in all it s particulars were nevertheless drawn to the essentially 
Pauline conception of Jewish history tha t resulted; in particu-
lar, thi s view exercised considerable influence o n modern bib-
lical scholars , wh o tende d t o vie w th e Babylonia n exil e a s a 
cultural watershed. l8 

Further, despit e the fact that there is much in such theories 
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that ca n b e see n a s havin g a  stron g lin k t o th e traditiona l 
Christian readin g o f world events , becaus e th e Tendenz  o f the 
modern philosoph y o f histor y wa s les s obvious , an d wa s ar -
gued i n term s of the advance of rational processes , ther e were 
Jews who accepted th e model, an d with i t it s judgment o f the 
ossification o f Jewish culture . I n particular , Jewis h intellec -
tuals were drawn to Hegel's philosophy, an d found thei r own 
tradition primitive b y comparison. Consider , fo r example, th e 
following statemen t regardin g th e emergenc e o f moder n Eu -
rope, advance d b y th e presiden t o f th e Verein  fur Kultur  und 
Wissenschaft derjuden t Eduar d Gans, i n a speech t o tha t orga-
nization: 

In orde r t o brin g fort h thi s totality , th e Orien t contribute d it s 
monotheism; Hellas— its beaut y an d idea l freedom ; th e Roma n 
world — the gravity of the state vis-a-vis the individual; Christian-
ity— the riche s o f universa l huma n life ; th e Middl e Ages—it s 
stratification int o sharpl y define d classe s an d estates ; th e moder n 
world it s philosophica l strivings ; withi n tha t [totality ] the y al l 
reappear as moments after their temporal domination has ceased.19 

To subsum e Judaism unde r th e rubri c o f th e ancien t Orient , 
and t o identif y th e Orien t a s merel y th e first  run g o n th e 
ladder tha t lead s t o th e mor e importan t totalit y o f moder n 
Europe, i s t o acquiesc e t o th e judgmen t tha t Judais m i s 
nothing othe r than a relic. I t i s not surprising tha t Gans , les s 
than three years after delivering thi s speech, abandone d Juda-
ism altogether. 20 

In lookin g a t th e theorie s o f histor y tha t prevaile d i n th e 
two world s tha t ar e o f importanc e t o a n understandin g o f 
Krochmal, w e find that they are irreconcilably opposed t o one 
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another; the traditional manne r of thinking abou t time insist s 
that th e (selected ) past—a s i t i s sacralize d an d remembere d 
—exercises a  controlling functio n regardin g al l futur e possi -
bilities. Fo r moder n historica l thinking , a s Krochma l woul d 
have recognized it , whil e the present and future cannot escape 
from th e pas t entirely , th e movemen t o f time i s a  movement 
upward, i n whic h th e pas t i s largel y superseded . T o pu t i t 
another way , fo r Jewis h tradition , an d indeed , traditiona l 
thinking i n general , w e hav e a  picture o f a  completed past , 
which reverberate s throughou t al l subsequen t time . Moder n 
historical thinkers , an d Hege l i n particular , woul d vie w th e 
past a s incomplete , a s steps towar d th e comin g t o conscious-
ness of absolute spirit . 

It i s of more tha n passing interes t t o note tha t thi s dichot -
omy wa s noted b y Krochmal' s contemporary , th e Jewish phi -
losopher Salomo n Formstecher , who , i n hi s Die  Religion  des 
Geistes (1841 ) treat s th e rabbini c vie w o f time, wit h it s insis -
tence on the superiority of the past, a s one of the truly archaic 
elements i n rabbinic Judaism, standin g i n opposition t o what 
is moder n an d therefor e positive. 21 I t i s t o thes e apparentl y 
irreconcilable views of the past, an d the place assigned Jewish 
culture within the various historical schemata that emerged in 
modern philosophy , tha t Krochmal' s treatmen t o f histor y i s 
addressed.22 

In light o f recent work i n this area, however , som e evalua-
tion o f th e clai m o f disjunctio n betwee n moder n an d tradi -
tional approache s t o history i s in order. I n the las t fort y years 
there ha s bee n a  parade o f scholars , wit h Kar l Lowit h i n th e 
vanguard, wh o woul d insis t that , i n fact , ther e i s minima l 
disjunction betwee n traditiona l an d moder n historiosophies , 
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as the tw o views converg e i n the eschatological commitment s 
of "Judeo-Christian " thinking . Tha t is , the y argu e tha t th e 
progressive progra m o f moder n historica l though t i s essen -
tially a  "secularization " o f traditiona l eschatology , th e latte r 
leading naturall y int o th e former. 23 I t seem s t o me , a s Han s 
Blumenberg ha s argued, tha t Lowit h underestimate s th e rad-
ically unhistorica l natur e of both Jewish an d Christian escha -
tology.24 Regardin g th e former—th e onl y thin g o f interes t 
here—the eschato n can in no way be seen as the culminatio n 
of the historica l process , i f b y "process " we understan d som e 
set o f causall y linke d preparator y events , tha t actuall y brin g 
about th e en d o f time . Rather , th e concep t o f a n eschato n 
represents a  rebellio n agains t history ; i t i s th e "grea t an d 
terrible da y o f th e Lord " on whic h histor y wil l b e overcome, 
and a new era of human existence wil l b e ushered in. Th e pre-
eschaton i s th e ag e o f history , o f traditio n wit h al l tha t tha t 
entails.25 

The Guide 

Krochmal doe s no t challeng e thi s Eurocentri c triumphalis m 
head-on.26 H e prefer s instea d t o demonstrat e tha t Jewis h 
tradition i s insulate d fro m th e inevitabl e demis e moder n his -
torical thinkin g demands , b y virtue o f it s uniqu e conceptio n 
of Go d a s absolut e spirit . I n hi s treatmen t o f Jewish histor y 
he insist s thi s uniqu e fait h serve s a s a historical preservative , 
allowing th e Jews to continue to survive with cultural vitalit y 
beyond the one period of world-historical significanc e tha t the 
regnant theorie s would gran t them . I n the process he demon-
strates tha t th e concep t o f progres s is , fo r th e mos t part , 
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irrelevant t o a  comprehensio n o f Jewis h history . Thus , hi s 
treatment o f Jewish histor y i s carried ou t o n bot h th e theoret -
ical an d historica l planes . I t woul d b e usefu l fo r th e discussio n 
that follow s t o cit e Krochmal' s theoretica l statemen t a t som e 
length: 

In th e natura l cours e o f events , ther e ar e thre e period s whic h 
transpire fo r each natio n o f antiquity, fro m th e tim e tha t the y first 
form a nation unti l the y vanish and perish. 

i. The  perio d o f blossomin g an d th e birt h o f th e [national ] 
spirit which we have already mentioned, characterize d by the emer-
gence of its inchoate matter into limbs ordered in various ways, and 
their effort s [operatin g in ] uniso n a s [d o thos e of ] a n individua l 
man, read y to accept al l elevation and perfection. An d this is  called 
the nation's period of blossoming an d growth. 

2. Afterward , al l th e goo d system s an d spiritua l portion s t o 
which we have previously alluded are fully actualized , perfecte d and 
exalted; through the m all , th e nation matures to fame and splendor 
for a long or short time; this i s known as the period of strength and 
activity. 

3. Bu t jus t a s al l natura l organism s incorporat e th e caus e o f 
their degeneratio n an d death , s o too , durin g th e secon d stag e th e 
causes of destruction an d disappearance wil l b e created; later, thes e 
[destructive elements ] wil l gro w an d sprea d t o loose n al l tie s an d 
do awa y wit h al l goo d law[s] , unti l th e hono r o f th e natio n wil l 
gradually dwindl e an d diminish , tha t is , unti l i t disappear s en -
tirely. An d thi s tim e i s know n a s th e perio d o f meltin g awa y an d 
perishing. 

Now thi s i s the way i t i s with al l nations whose spiritual essenc e 
is partial and thus finite and destined t o perish. However,  wit h our 
nation—though wit h relatio n t o materia l an d sensua l thing s w e 
too ar e subjec t t o thi s natura l order—i t i s a s our sages , ma y the y 
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be blessed , hav e said , "whe n the y wer e exile d t o Babylon , th e 
divine presence was with them , whe n they were exiled t o Elam, th e 
divine presenc e wa s with them , etc/* ; that is , th e general spiritua l 
essence withi n u s wil l shiel d u s and sav e u s fro m th e fat e o f thos e 
who vanish . Al l thi s follow s readil y fro m wha t wa s sai d above . 
Thus, w e have seen fit to review th e periods of our history fro m th e 
time o f ou r blossomin g unti l thi s day , so  as to  clearly show  how the 
three-period cycles which we have mentioned were duplicated and triplicated 
with us,  and how with the completion of  the period of withering away and 
vanishing, there always emerged a new and reviving spirit; and if we fell, 
we arose and were  fortified, and did not  abandon our  God. {Guide,  pp . 
40-41; emphasi s added) 27 

Krochmars positio n her e i s bot h organismic , i n tha t na -
tions follo w th e sam e pattern s a s livin g organisms , and , wit h 
Jewish history , i n som e sens e cyclical , i n tha t th e pattern s o f 
organic developmen t ar e duplicate d an d triplicated . W e must , 
however, carefull y atten d t o Krochmal' s state d purpose . H e 
will no t tr y t o prov e th e basi c three-perio d patter n o f Jewis h 
history. Thi s h e alread y knows ; wha t require s demonstratio n 
is th e repetition  of th e three-perio d pattern . Offerin g thi s dem -
onstration i s hi s onl y state d purpose , an d i t mus t b e see n a s a 
polemical respons e t o th e conceptio n o f a  superseded Judais m 
that prevaile d i n Protestan t historiograph y i n th e moder n 
period. 

Thus, th e entir e historiographica l sectio n (som e sevent y 
pages i n lengt h i n th e Rawidowic z edition ) tha t follow s thi s 
statement i s designe d t o prov e tha t Israe l undergoe s revival s 
that ar e beyon d th e ke n o f othe r ancien t peoples ; i t i s no t 
designed t o prov e tha t Jewish histor y recapitulate s th e organ -
ismic pattern s pe r se , a s thi s i s take n fo r granted , bot h wit h 

124 



KROCHMAL'S THEOR Y O F HISTOR Y 

respect t o Jewish history , an d general histor y a s well . Whil e 
his historica l chapter s do—e n passant—attemp t t o demon -
strate tha t Jewis h histor y proceede d i n accor d wit h th e ex -
pected organismi c pattern , thi s i s no t thei r primary purpose . 
Indeed, a s the above citation makes clear, Krochma l take s the 
pattern for  granted; h e doe s no t prov e i t i n hi s history , bu t 
rather imposes i t on the events he describes. 

Furthermore, Krochmal' s theor y o f history doe s no t deriv e 
from an inductive investigation of the Jewish past; he presents 
this theor y a s a general one , applicabl e t o all ancient peoples . 
Yet, again , a t n o tim e doe s h e attempt t o prove thi s genera l 
claim.28 Krochma l take s th e organismic-biologica l historica l 
model fo r granted sinc e i t wa s very muc h a  commonplace i n 
modern historical thought . Fo r our purposes this may be most 
easily illustrated b y the fact that a scholarly dispute has arisen 
as t o whic h o f variou s thinkers—Lessing , Herder , Vico , o r 
Hegel—was th e primar y influenc e o n Krochmal' s approach . 
Resolving thi s disput e seem s t o m e t o b e hopeless , an d cer -
tainly pointless. 29 Th e fac t tha t competen t scholar s ca n find 
elements o f al l thes e thinker s i n Krochmal' s wor k suggest s 
that w e tak e a  different approach—on e tha t follow s Kroch -
mal's text and argument closely , whic h wil l show that Kroch-
mal wa s no t overl y intereste d i n resolvin g th e distinction s 
among thes e thinkers , bu t rathe r i n pursuin g a  respons e t o 
their common elements . 

Finally, w e mus t not e tha t nowher e i n Krochmal' s presen-
tation doe s h e attemp t t o develo p th e philosophica l signifi -
cance o f hi s organismic-cyclica l theory . Thi s significanc e i s 
hardly self-evident; a  full discussio n i s mandatory i f we are to 
understand wha t thi s ostensibly nove l view demands . I n fact, 
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in n o wa y shoul d thi s positio n b e see n a s a  "philosoph y o f 
history," fo r there i s no philosophy here , ther e is no statemen t 
pertaining t o ultimate meaning . Rather , th e problem mus t b e 
viewed a s follows : th e organismi c sid e o f Krochmal' s discus -
sion i s no t par t o f the answer , bu t rathe r par t o f the proble m 
—it demand s th e deat h o f al l cultures ; th e cyclica l sid e 
represents par t o f th e response , bu t no t throug h th e affirma -
tion o f true cyclicality , which , wit h it s implication s o f mean -
inglessness, ca n represen t a  profound philosophica l reflectio n 
on th e natur e o f huma n endeavor . Rather , Krochmal' s advo -
cacy of cycles is to be seen as a stratagem—the mean s throug h 
which t o establis h th e eternalit y o f Israel , withou t contestin g 
the historica l rule s demande d b y th e age . Th e organismic -
cyclical mode l provide s th e appropriat e "historical " trope s 
through whic h Krochma l ca n affir m tha t mos t unhistorica l o f 
notions, th e eternality o f Israel, and contes t th e equally unhis -
torical clai m o f progressiv e huma n developmen t towar d th e 
emergence o f modern Europea n life . 

Metaphysics, History,  the  Supersession 
of the Jews 

Evidently, Krochma l believe d tha t Jew s def y th e "laws " o f 
human histor y becaus e they , unlik e al l others , d o no t partak e 
of partia l spirituality , bu t rathe r hav e develope d a n absolut e 
metaphysical position . Sinc e the y d o no t vie w Go d a s boun d 
by anything , the y ar e capabl e o f surviving th e vicissitude s o f 
history tha t destroye d th e spiritua l essenc e o f othe r peoples , 
whose view of the spiritua l force s animatin g thei r cultur e an d 
religion wa s onl y partial. 30 H e acknowledge s tha t th e exter -
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nals o f Jewish cultur e d o indee d develo p withi n history , an d 
are therefore subjec t t o th e norma l patter n o f growth, devel -
opment, an d decline ; Jewish spirituality , o n th e othe r hand , 
stands at the culmination o f the historical process . Therefore , 
while Israe l i s also subject t o th e ineluctabl e deca y tha t com -
pletes th e cycle , i t i s no t subjec t t o th e demis e tha t ensue s 
because o f it s consciousnes s o f Go d a s absolut e being . It s 
attachment t o it s culture' s animatin g spiritua l forc e remain s 
unbroken. Israel , then , wil l no t disappea r bu t wil l begi n th e 
process anew. I t i s important t o point ou t tha t i n this picture 
the absolute being i s not described as the active force ensuring 
Israel's survival; 31 rathe r th e people , havin g bee n brough t t o 
the awareness of the unity o f all existence i n God, ar e capable 
of weatherin g circumstances , suc h a s exile , tha t othe r cul -
tures, du e to their incomplete spirituality , ar e not. 

The essence of Krochmal's respons e to Hegel , then , i s that 
the Jewish peopl e canno t b e see n a s supersede d b y other s i n 
the movemen t o f worl d histor y towar d absolut e spirit , fo r 
Jews hav e already inculcate d thi s position int o thei r religiou s 
texts and rituals . Th e corollary t o this position i s that Kroch-
mal, supposedl y th e mos t historica l o f earl y nineteenth-cen -
tury Jewish thinkers , i s i n fac t claimin g tha t th e "essenc e o f 
Judaism," althoug h reveale d i n history , i s actuall y beyon d 
history; i t canno t develo p i n tim e becaus e i t i s alread y abso -
lute.32 I n viewing Judaism agains t th e context o f other world 
cultures, Krochma l claim s tha t i t alon e ha s achieve d th e 
understanding whic h everyon e els e ca n first achieve afte r tra -
versing a lengthy, cumulativ e process. 

Thus, th e basi c understandin g o f th e cours e o f huma n 
history foun d i n Herde r an d Hegel , i n particular , i s actuall y 
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quite correct . The y ar e i n error , however , i n believin g tha t 
Jewish cultur e wa s only a  lower run g o n th e world-historica l 
ladder leadin g t o eithe r a  self-realized humanit y o r th e con -
sciousness of the absolute. I n fact th e Jews have already, earl y 
in the history, complete d th e process; their historical rol e now 
is t o "retur n t o th e cave, " a s i t were , an d lea d th e res t o f 
humanity t o th e recognitio n o f the totalit y o f all existenc e i n 
God (se e Guide,  p. 38) . I n response t o the triumphalis t read -
ing o f history tha t we find in Hegel , whic h claims, inte r alia, 
that th e trai n o f histor y ha s passe d Jew s by , Krochmal' s 
equally triumphalis t clai m i s that , i n fact , Jew s ar e the con -
ductors o f tha t train ; i t i s the y alon e wh o ar e capabl e o f 
leading humanit y t o its promised land. 33 

It remain s fo r Krochma l t o demonstrat e thi s clai m withi n 
the real m o f history ; fo r claimin g o n philosophica l ground s 
that Jews are exempt fro m th e "laws " of history accomplishe s 
nothing i f th e historica l fact s see m t o suppor t th e readin g o f 
Herder and Hegel (no t t o mention dozen s of others). Tha t is , 
Krochmal undertake s a review of Jewish history to indicate — 
historically—that th e Jews d o no t underg o th e demis e tha t 
the philosoph y o f Hege l an d other s requires ; onl y wit h a 
successful executio n o f thi s pla n ca n th e clai m t o uniqu e 
Jewish spirituality , grounde d i n absolute spirit , b e substanti-
ated. 

If thi s interpretatio n i s correct , Krochma l nee d onl y dem -
onstrate tha t th e Jews def y th e rul e once . Tha t is , Krochma l 
need no t surve y al l o f Jewish history ; a  successful demonstra -
tion tha t Secon d Commonwealt h Judais m (fro m th e sixt h 
century B.C.E . t o th e secon d C.E. ) wa s a t leas t a s vita l an d 
creative as that of the First Commonwealth wil l suffice . Wer e 
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he attemptin g t o construc t a n overarchin g theor y o f Jewish 
history, Krochma l woul d hav e t o presen t evidenc e fro m it s 
entire expanse . A  glanc e a t th e structur e o f Krochmal' s pre -
sentation wil l sho w tha t h e follows th e first pattern, focusin g 
almost exclusively o n the Second Commonwealth period. 

He begin s hi s historica l surve y wit h th e thre e period s 
(growth, maturity , decline ) o f pre-exili c Jewis h history , 
commencing wit h th e patriarch s an d concludin g wit h th e 
Babylonian exile . Thi s revie w o f ove r thirtee n centurie s o f 
history (b y Krochmal' s calculation ) i s accomplishe d i n nin e 
pages i n th e Rawidowic z editio n {Guide,  pp . 41-49) . Th e 
next cycle of three periods (750 years, extending through what 
is generall y know n a s th e Secon d Commonwealt h period , 
according t o Krochmal) , take s u p sixty-thre e page s {Guide, 
pp. 50-112) , whil e th e nex t cycl e (ove r 1,50 0 years ) i s dis -
pensed wit h i n hal f a  page , fo r "w e canno t complet e th e 
recounting of , an d researc h int o {midrash] , th e ensuin g gen -
erations." Althoug h th e Guide  as a  whole i s unfinished , th e 
historiographical sectio n i s brought t o a definitive close , indi -
cation tha t Krochmal' s poin t wa s no t dependen t o n a  review 
of Jewish histor y beyon d th e year 13 5 c.E . Wer e i t crucia l t o 
his argument t o deal with th e third cycle,  h e would no t have 
abandoned hi s historiographica l presentation . However , hi s 
procedure make s sense i f his point i s to establish th e "reviva -
bility" o f th e Jews i n principle ; i t woul d no t wer e h e tryin g 
to present an overarching theor y of Jewish history . 

Furthermore, th e following fou r chapters of the Guide  (cov-
ering anothe r 14 0 pages ) also deal wit h aspect s o f Jewish lif e 
during th e secon d cycle , an d attemp t t o demonstrat e th e 
vitality o f Jewish spiritualit y durin g thi s time . I n all , ther e 
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are 29 0 page s i n th e Guide  (out o f a  tota l o f 33 4 pages ) tha t 
deal wit h topic s tha t ar e chronologicall y definable . O f these , 
approximately 23 0 ar e confined , exclusivel y o r primarily , t o 
the secon d cycle. 34 Clearly , then , Krochmal' s primar y histo -
riographical goa l i s t o establis h th e renewe d spiritualit y o f 
Second Commonwealt h Judaism . 

Given tha t th e guide t o th e perplexitie s create d b y moder n 
historiosophy i s t o sho w Jewish defianc e o f it s centra l law , i t 
would b e instructiv e t o se e how Krochma l demonstrate s this . 
The first  cycl e extend s fro m Abraha m t o th e deat h o f Geda -
liah. Th e first  period withi n it—extendin g fro m Abraha m t o 
the deat h o f Moses—is th e perio d o f birth an d generation . I t 
is characterized b y the emergence o f monotheism. Th e secon d 
period i n th e cycl e extend s fro m th e entr y int o th e lan d afte r 
Moses' deat h unti l th e deat h o f Solomo n (92 0 B.C.E.) ; i t i s 
difficult t o se e wh y thi s shoul d b e understoo d a s a  perio d o f 
maturity, except , o f course , th e theor y demand s it . Kroch -
mal, relyin g o n th e biblica l narrative , describe s i t a s a period 
of political an d spiritua l turmoil , whos e high poin t i s reached 
at th e end , wit h th e constructio n o f th e Templ e i n th e reig n 
of Solomon. Her e w e see the rejectio n o f "particular" worshi p 
and a  commitmen t t o a  national , centralize d worship . This , 
however, neve r firmly  too k roo t withi n th e people , an d there -
fore wit h th e deat h o f Solomo n an d th e divisio n o f hi s king -
dom th e period o f decline begins . Thi s period i s characterized 
by particula r an d foreig n worship ; togethe r wit h th e Deuter -
onomist, Krochma l castigate s th e monarch s o f thi s epoc h fo r 
not realizin g tha t fortun e canno t b e achieve d b y mimickin g 
gentile kings , a s "ther e i s n o surviva l o r salvatio n fo r Israe l 
other tha n b y cleaving t o th e Lord thei r God , an d b y preserv -
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ing th e principl e o f monotheis m a s i t wa s hande d dow n t o 
them, fre e o f al l idolatr y an d an y semblanc e o f idolatry " 
(Guide, p. 49) . Th e first cycle as a whole ma y be described as 
one in which the monotheistic ide a emerged among th e '  Jew-
ish" people , bu t i t di d no t sufficientl y tak e hol d withi n th e 
entire community . Th e monotheisti c idea , representin g bu t 
one elemen t i n th e spiritua l marketplac e o f th e time , coul d 
not yet be described as "absolute spirit," as there did not exist 
a community tha t ha d committed itsel f to it . Absolut e spiritu -
ality i s grounde d no t onl y i n th e emergenc e o f th e correc t 
metaphysics, bu t i n a  community o f believers "t o whom i t i s 
clearly known " (Guide,  p . 44) . Nevertheless , ther e remaine d 
sufficient commitmen t t o the reality of the universal God that 
this religio-national group did not disappear from history, bu t 
reemerged wit h a  more profoun d religiou s understandin g i n 
the next cycle of its existence. 

It should be noted that in his reconstruction of this length y 
period Krochmal remain s attached to traditional language and 
concepts; i n particular , Krochma l retain s th e concep t o f cho-
senness a s traditionall y understood . Go d chos e Abraham — 
after th e latte r rejecte d idolatry—an d hi s progen y t o b e hi s 
people, an d reveale d hi s la w t o the m tha t the y ma y succeed . 
Similarly, th e entir e histor y o f this perio d i s described a s the 
result of divine providence. Go d directed the children of Israel 
to Egypt , ther e t o b e enslave d an d ultimatel y redeemed . S o 
too, Krochma l remaine d committe d t o th e essentia l progra m 
of th e Deuteronomist , insistin g o n th e relationshi p betwee n 
one's fait h i n Go d an d historica l destiny . Nevertheless , th e 
approach her e i s quit e different , a s historica l failur e i s no t 
grounded i n God' s wrat h bu t i n th e inevitabl e immanen t 
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forces o f deca y tha t resul t fro m religiou s an d cultura l degra -
dation. Thus , Israel' s idolatr y doe s no t lea d t o divine retribu -
tion, i t lead s t o historica l retribution , i n tha t Israel , a s a 
people, become s th e caus e o f it s ow n inabilit y t o creativel y 
respond t o the world aroun d it . 

With th e daw n o f th e secon d cycl e come s a  majo r shif t i n 
Jewish religiou s consciousness . Th e perio d o f growt h i n th e 
second cycle , extending fro m Cyru s to Alexander, i s character-
ized b y a  great renewa l o f spirit , manifes t i n th e fac t tha t th e 
Jewish people , dispersed thoug h the y were , were able to unit e 
into a  natio n wit h a  commo n identit y an d purpose—some -
thing the y neve r coul d d o durin g th e first  cycl e {Guide,  p . 
50).35 Jewis h spiritua l identit y no w transcende d territoria l 
boundaries (p . 51) . Despit e th e los s o f man y o f it s spiritua l 
treasures, th e Jewis h community—i n it s entirety—wa s in -
stilled wit h "th e spiri t o f wisdo m an d understanding , th e 
spirit o f counse l an d strength , th e spiri t o f knowledg e an d 
fear o f the Lord " (ibid. ; thi s i s a paraphrase o f Isaiah 11:2) . 36 

This new-foun d spiri t enable d th e peopl e t o recogniz e th e 
treasure tha t wa s thei r patrimony ; t o establis h a  communit y 
based o n principle s o f th e Torah ; "t o collect , writ e an d cop y 
what wa s preserve d o f th e Hol y Books , t o stud y an d under -
stand the m clearl y an d intelligently , unti l th e Tora h wa s 
established i n eac h diaspor a community , an d the y studied , 
understood an d observe d it , eac h i n accordanc e wit h hi s abil -
ity, throughou t th e variou s land s o f (Jewish) domicile' ' (ibid.) . 
Further, th e Jew s o f thi s tim e wer e fre e o f idolatry , thu s 
showing th e spiritual advance  of the people as a whole. 

The first  perio d o f the secon d cycl e was highlighted b y th e 
prophecies of the second Isaiah , Hagga i an d Zechariah , b y th e 
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work of Ezra, wh o was comparable t o Moses i n his time , an d 
the establishmen t o f th e Grea t Assembly , abou t al l o f which 
Krochmal wil l hav e mor e t o sa y i n hi s biblica l an d rabbini c 
studies. I n contradistinction t o the first cycle, i t i s a period in 
which al l th e peopl e wer e spirituall y uplifted—i n varyin g 
degrees, o f course—by th e ne w spiri t o f th e nation ; indeed , 
spirit i s here understoo d a s the collectiv e min d o f the Jewish 
people a s a  whole , a s fashione d b y th e leadership. 37 Als o i n 
contradistinction t o th e first  cycle , politica l factors , whil e 
contributing t o th e shapin g o f th e destin y o f th e people , ar e 
not ultimatel y critical . Durin g thi s first period o f the secon d 
cycle Jew s di d no t enjo y politica l independence—althoug h 
they di d enjo y quiescence—an d ye t the y wer e able t o realiz e 
the prophecies of the second Isaiah {Guide, p. 54) . 

During th e second period of the second cycle—the nation' s 
maturity—the Jewis h people , a s a  whole , furthe r develo p 
those spiritua l blessing s manifes t i n th e first period. Indeed , 
for Krochmal, i t i s at this time tha t Jewish history reache s its 
height, a s "the daughter of Jeshurun has not had as precious a 
time as this from it s inceptio n unti l thi s very day" {Guide, p. 
60). Jewis h spiritualit y was , an d woul d remain , absolute , 
while, throughou t mos t o f thi s period , historica l circum -
stances were favorable a s well, allowin g fo r unparalleled crea -
tivity i n the diaspora and the Holy Land. 

The spiritual height s of this period—which extende d fro m 
Alexander t o Pompey—wer e manifes t i n th e activit y o f th e 
Jews o f Ptolemai c Alexandri a wh o "wer e no t inferio r t o th e 
Greeks in wisdom and skill, an d were their superior in ethics and 
morals" (p . 61 ; emphasis added). 38 In Judea, ther e emerged a 
"Great Assembly " whos e activitie s i n developin g Judaism' s 
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sacred text s an d tradition s continue d unabate d fo r ove r a 
century. (W e wil l discuss thi s mor e fully i n chapte r 5. ) Thei r 
cudgels wer e take n u p b y "th e teacher s o f halakhot, " whos e 
activity bega n wit h Simo n th e Just , aroun d th e yea r 20 0 
B.C.E., an d continue d t o th e en d o f th e cycle . Thus , thi s 
period sa w the beginnings o f rabbinic Judaism; i t also saw th e 
completion o f th e Bible , a  numbe r o f Psalms , a s well  a s th e 
books of Daniel and Esther. 39 Moreover , th e Maccabean upris -
ing (165-16 1 B.C.E. ) le d t o a  rededicatio n o f purpose , a s 
Jews renewe d thei r devotio n t o the universa l God . 

In all , fo r Krochmal , th e tim e wa s on e o f grea t spiritua l 
vitality fo r th e Jewish people , demonstratin g thei r abilit y t o 
revive fro m declin e an d achiev e world-historica l significanc e 
once again . Wha t Krochma l ha s cleverl y don e her e i s t o us e 
the conclusion s o f moder n biblica l scholarship , an d th e con -
clusions he developed regardin g th e emergence of the rabbini c 
tradition, t o argue against thos e who would clai m tha t Jewish 
creativity cease d wit h th e closin g o f th e biblica l canon , o r 
even before . 

While th e substanc e o f Jewish spiritualit y i s absolute , ac -
cording t o Krochmal , it s outwar d manifestatio n i s dependen t 
on materia l structure s tha t ar e subject t o all th e vicissitudes of 
history. A s such , Jews , lik e al l peoples , ar e unabl e t o sustai n 
a period o f strength an d maturit y indefinitely ; deca y mus t se t 
in. S o i t wa s wit h th e Jew s afte r th e deat h o f Alexandr a 
Salome an d th e arriva l o f Pompe y (6 3 B .C.E. ) . A  spiri t o f 
contentiousness, alread y apparen t durin g th e second perio d i n 
the cycle , overcam e them ; imminen t eschatologica l expecta -
tion wa s rampant , an d suicida l zealotr y carrie d th e day . A s a 
result, th e institution s tha t tende d t o th e spiritua l need s o f 
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the people—Temple , priesthood , hous e o f study—wer e n o 
longer abl e t o d o s o properly ; th e spiritua l standar d o f th e 
people declined . I  mus t stress , again , tha t fo r Krochma l th e 
absolute natur e o f th e Jewis h spiritua l messag e wa s no t i n 
itself compromised ; onl y th e institution s tha t carrie d tha t 
message degenerated , leadin g t o a  decline i n Jewish spiritua l 
activity, suc h as study an d contemplation (p . 91) . Give n tha t 
the essenc e o f Jewish fait h remaine d intact , Jew s wer e onc e 
again able to rebound fro m decline , an d begin anew. Indeed , 
even durin g thi s perio d o f declin e whic h extende d unti l th e 
fall o f Betar , i n 13 5 C.E. , ther e wa s a  remnant , le d b y 
Yohanan be n Zakkai , tha t wa s abl e t o begi n th e proces s o f 
reinvigoration, dedicatin g thei r lives to Torah and its dissem-
ination, eve n in the face of catastrophe (pp. i03ff.) . 

When w e combine Krochmal' s metahistorica l an d historio-
graphical claim s th e followin g understandin g o f Jewish his -
tory emerges : Jewis h fait h i s uniqu e an d absolute ; a s suc h 
Jews ar e exempt fro m th e la w o f demise , t o whic h al l othe r 
nations are subject, althoug h no t from th e organismic process 
as a whole; Jews ar e not entirely exemp t fro m th e organismi c 
course o f huma n histor y becaus e they—bein g human—re -
main subject t o the laws that pertain to all physical things ; as 
such, a s far as their material existence i s concerned, the y have 
a histor y a s d o al l othe r peoples ; however , thei r spiritua l 
essence remain s beyon d time , eve n a s thei r externa l spiritua l 
institutions are subject t o it . 

This vie w o f Jewish histor y provide s a  partial apologi a fo r 
the traditiona l vie w o f th e past , whil e a t th e sam e tim e 
conceding muc h t o moder n sensibilities . Wha t Krochma l 
retains i s a  view o f a  completed past , a  past roote d i n divin e 
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providence, i n whic h th e Jewis h peopl e achieve d a  leve l o f 
religious sophisticatio n tha t coul d no t b e transcended . Thus , 
the traditio n speak s t o moder n Jews jus t a s i t ha d t o premod -
ern Jews. Further , th e pattern s o f th e past , a s established b y 
divine providenc e an d a s discovere d b y moder n philosophy , 
remain i n som e wa y formativ e fo r subsequen t existence , as , 
from th e perio d o f decay i n th e first  cycl e forward , th e essen -
tial pattern s o f Jewis h belie f an d surviva l ar e firmly  im -
planted. However , fro m th e middl e o f the first  cycle forward , 
Jewish histor y i s understood a s an immanen t proces s o f spiri -
tual developmen t o r decay , i n whic h Go d doe s no t serv e a s 
the centra l figure  i n determinin g th e destin y o f th e people . 
That rol e i s playe d b y thei r ow n religiou s consciousness . 
Further, th e notion o f steady generational declin e tha t becam e 
so prominen t i n Jewish traditio n ha s n o plac e i n Krochmal' s 
schema; thi s vie w i s simpl y to o antithetica l t o th e moder n 
spirit t o b e retained . I t is , however , replace d b y th e vie w o f 
inner stasis . Give n Krochmal' s view s regardin g th e achieve -
ments o f Secon d Commonwealt h Jewry , however , th e rejec -
tion o f generational declin e woul d no t lea d t o th e dissonanc e 
that probabl y produce d suc h a  doctrin e i n th e first  place , a s 
this Jewry achieve d a  spiritua l heigh t tha t ha s bee n equalle d 
by it s successors , bu t no t excelle d (se e the discussio n o f prog-
ress below). 

Krochmal's vie w o f histor y als o respond s full y t o th e vie w 
that prevailed i n the modern period . Ho w thi s vision respond s 
to th e specifi c readin g o f Jewish histor y i n Herde r an d Hege l 
is clear; i n particular , Krochma l turn s th e table s on Hegel , a s 
it were , arguin g i n Hegelia n term s fo r a  differen t vie w o f 
Jewish history , a  vie w tha t see s thi s histor y a s existin g i n a 
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state o f bein g rathe r tha n becoming , havin g arrive d a t th e 
telos towar d whic h genera l huma n histor y i s ye t traveling . 
Moreover, Krochma l ha s place d Jewis h spiritualit y beyon d 
time, an d in some sense outside o f history. Tha t is , i f history 
is viewed a s the development o f spirit i n time , Judaism mus t 
be see n a s insulate d fro m thi s process , fro m th e tim e o f th e 
exile (supposedl y th e beginnin g o f Israel' s degeneration ) for -
ward. I n thi s wa y Krochma l neutralize s th e relativis m inher -
ent i n historica l thought ; th e absolut e natur e o f Jewish fait h 
renders it s spiritua l essenc e beyon d history , an d i t therefor e 
cannot b e compared t o or compromised b y any other history . 
It i s tru e tha t fo r Krochmal , t o th e exten t tha t Jew s ar e 
subject t o th e physica l law s o f history , thei r experience s ca n 
be fitted  int o a  large r framewor k o f huma n experienc e an d 
thereby elucidate d (se e esp. Guide,  p. 167) . However , Jewish 
faith canno t b e viewed a s merely another manifestation o f the 
human religiou s impulse , fo r i t i s absolute, an d thu s distinc t 
from al l othe r religiou s culture s b y definition . Ultimately , 
then, w e can sa y tha t Krochmal' s historiograph y attempt s t o 
historicize withou t relativizing ; thi s i s achieve d b y distin -
guishing betwee n externa l manifestatio n an d inner , essentia l 
core. 

Progress 

If th e specific , Western , readin g o f Jewish histor y coul d n o 
longer b e sustained , ther e remaine d th e genera l proble m o f 
history a s progress, which , i f i t coul d no t deman d Judaism's 
supersession any longer , stil l seeme d t o demand tha t Judaism 
undergo it s own internal movemen t forward . Needles s t o say, 
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such a  theoretica l deman d wa s antithetica l t o traditiona l pat -
terns o f thought . Thus , a t thi s poin t furthe r discussio n o f 
both th e doctrine an d Krochmar s respons e t o i t ar e in order . 

As Rober t Nisbe t ha s pointe d out , ther e ar e tw o relate d 
but distinguishabl e view s o f huma n progres s i n th e Wester n 
philosophical tradition . Th e first  i s that humanit y i s progress-
ing i n it s accumulatio n an d improvemen t o f knowledge. Th e 
second i s a vision of human spiritua l an d mora l progress , or , I 
would add , a t leas t th e potentia l fo r suc h progress , leadin g 
toward a n ''ever-greate r perfectio n o f human nature " (Nisbet , 
p. 5) . Althoug h philosopher s hav e addresse d bot h views , i t 
seems t o m e tha t th e first  relie s o n histor y t o discove r th e 
pertinent data , whic h th e philosopher ma y then us e to address 
the second view; i t is , thus , ultimatel y philosophicall y trivial . 
The second , o n th e othe r hand , relie s o n philosoph y t o dis -
cover th e rational—usuall y metaphysical—working s o f th e 
process; while historica l event s ma y b e cited t o demonstrate a 
particular point , ultimatel y th e vision i s metahistorical . 

Despite th e claim s o f som e o f Krochmar s interpreter s t o 
the contrary , i t seem s t o me tha t Krochma l di d no t espous e a 
vision o f sustained progres s i n th e secon d sense—a t leas t no t 
as fa r a s Jewis h histor y wa s concerned. 40 T o b e sure , i n 
Krochmars reading , Jew s (Israelites ) underg o a n enormous , 
progressive chang e betwee n th e first  an d secon d cycles ; thus , 
Krochmal claims , no t eve n thos e Israelite s wh o witnessed th e 
theophany a t Mount Sina i were able to achieve an understand -
ing o f Go d comparabl e t o tha t achieve d b y th e Jew s o f th e 
second cycle , a s th e latte r wer e simpl y bette r prepare d (p . 
39). Thi s progress , however , cam e t o a  hal t wit h th e secon d 
cycle, whe n th e Jews achieve d ful l awarenes s o f th e absolut e 
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spirit, fo r a  people canno t progres s beyon d thi s leve l o f con-
sciousness, th e telo s of the historica l process . Speakin g o f the 
Jewish recognition of absolute spirit, Krochma l writes , "From 
thence forwar d [th e beginnin g o f th e secon d cycle ] i t wa s as 
imprinted on our hearts; throughout th e generations we never 
strayed from it , an d we were its teachers to many nations, and 
with i t w e remai n t o thi s ver y day , an d throug h i t w e shal l 
survive and enjoy eterna l redemption* ' (ibid.) . Further , a s we 
have already seen, during the period of maturity of the second 
cycle, Jews reache d th e pinnacl e o f human spiritua l develop -
ment, which—obviously—the y hav e neve r surpassed . "Th e 
daughter o f Jeshurun ha s no t ha d a s preciou s a  tim e a s thi s 
from it s inceptio n t o thi s very day" (p. 60) . Indeed , th e very 
notion o f an absolute faith precludes th e possibility o f further 
progress. 

This does not mean that Jewish spirituality does not change; 
as a  religion , Judaism' s absolut e spiritua l conten t ha d t o b e 
concretely conceptualized and externalized. Th e external man-
ifestations wer e (an d are ) obviousl y no t immutable . Thus , 
Jews, influence d b y thei r interactio n wit h othe r peoples , ar e 
constantly adoptin g ne w form s o f spiritua l expression.  How -
ever, although Jewish spirituality undergoes external changes, 
it does not progress. 

Given Krochmal' s attachmen t t o Jewish tradition , hi s re -
jection o f the doctrin e o f progress—as i t relate s t o Jews—is 
not surprising . Fo r th e notio n o f a n all-encompassin g tradi -
tion tha t i s th e vehicl e o f absolut e spiri t i s antithetica l t o a 
vision o f sustaine d progress . I f Jewish spiritua l natur e i s al -
ways progressing, rabbini c tradition , th e great beare r of Jew-
ish spirituality , wil l ultimatel y prov e inadequat e an d meri t 
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supersession; th e whol e poin t o f Krochmal' s Guide,  however , 
is t o prov e tha t rabbini c traditio n remain s th e epitom e o f 
religious consciousness , a s we have already seen , an d shall se e 
yet again. Further , progres s i s basically a doctrine designed t o 
describe th e huma n spiritua l condition ; a s w e hav e seen , fo r 
Krochmal, Jewis h spiritualit y remain s beyon d history . Sus -
tained progres s i s thu s irrelevan t t o th e movemen t o f Jewish 
tradition through time . 

It seems likely , however , tha t Krochma l di d no t rejec t th e 
doctrine of progress as it applies to humanity in general. Wit h 
Jews i n th e vanguard , humanit y slowl y progresse s throug h 
history, ultimatel y t o achiev e th e recognitio n o f the absolut e 
spirit togethe r wit h thei r Jewish brethre n (pp . 38—39) . Tha t 
is, th e cours e o f huma n histor y i s ver y muc h a s Herde r an d 
Hegel describe d it . The y erred , i n Krochmal' s view , regard -
ing th e Jews; th e Guide  attempts t o correc t th e error. 41 Th e 
result i s tha t Krochma l ha s foun d a  philosophico-historica l 
basis fo r th e ver y traditiona l notio n tha t Jew s an d gentile s 
have entirel y differen t historica l destinies , brough t abou t b y 
distinct processes . H e ha s use d moder n historica l thinking , 
rather than traditional thought , t o elucidate what that destiny 
is, an d wha t proces s wil l lea d t o it . Despit e thi s mino r 
concession, Krochmal' s discussio n her e mus t b e see n a s a n 
attempt t o justif y traditiona l Jewis h understandin g o f th e 
Jewish place in the world. 

Krochmal wa s b y n o mean s alon e amon g moder n Jewis h 
thinkers i n recognizin g th e conflic t betwee n traditiona l an d 
progressive thinking , an d i n rejectin g progress . Th e doctrin e 
had alread y bee n rejecte d i n n o uncertai n term s b y Mose s 
Mendelssohn i n his  Jerusalem. Responding t o Lessing , Men -
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delssohn claim s tha t h e ca n se e n o basi s whatsoeve r fo r th e 
claim tha t humanit y is  progressing . Alexande r Altman n ha s 
correctly pointed out that Mendelssohn i s philosophically pre-
cluded fro m acceptin g th e doctrin e becaus e o f hi s commit -
ment t o th e positio n tha t "eterna l truth s o f natura l religio n 
are accessible at all times and in all places" (Mendelssohn, pp . 
95-97, 212-13) . I t seem s t o m e tha t equall y a t issu e i s th e 
accessibility an d applicabilit y o f th e "reveale d legislation/ ' 
and th e traditiona l interpretatio n thereof , whos e authorit y 
Mendelssohn upholds . Thi s revelatio n an d interpretatio n coul d 
not morall y deman d th e allegianc e o f a  people wh o ha d pro-
gressed religiousl y beyon d th e tim e o f the origina l revelatio n 
and tradition ; th e revelatio n retain s authorit y onl y t o th e 
extent tha t i t ca n continu e t o addres s th e need s o f it s "sub -
jects." Thus , Mendelssoh n an d Krochma l bot h understoo d 
that th e philosophica l approac h t o huma n histor y tha t view s 
it a s a  progressive, universal , teleologica l proces s i s inimica l 
to a  traditio n fo r whic h th e teleolog y o f worl d histor y i s 
inextricably boun d t o th e destin y o f a  given peopl e through -
out al l time , whos e guide towar d thi s telo s i s itsel f millenni a 
old. Torah—God' s revelatio n in time—is see n as perfect and 
complete; i t prescribe s t o al l age s (equall y fo r Mendelssohn , 
progressively an d the n equall y fo r Krochmal) , implicitl y rul -
ing ou t th e notio n o f historica l progress . Fo r both , time s 
change an d therefor e need s change ; ther e ca n b e n o vision o f 
human progress, however , explainin g thes e changes. 

We shoul d note , though , tha t Krochmal' s attemp t t o in -
sulate traditio n fro m moder n historica l claims , base d a s i t i s 
on a  partia l concessio n t o it s centra l doctrin e o f progressiv e 
development, actuall y produced a  vision of tradition tha t was 
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quite untraditional . I n attemptin g t o defen d th e vitalit y o f 
Jewish lif e beyon d th e Firs t Commonwealt h period , Krochma l 
develops a  doctrin e o f limite d progres s withi n th e Jewis h 
tradition tha t effectivel y date s th e tru e origin s o f that tradition 
to th e Secon d Commonwealt h period; 42 i n effect , Krochma l 
argues tha t wha t w e kno w a s Judais m originate d afte r th e 
Babylonian exile . Thi s positio n wa s becomin g a  commonplac e 
among historians , bot h Jewish an d gentile . I t was , o f course , 
anathema t o th e Orthodox . Krochmal , despit e hi s allegianc e 
to Jewish tradition , obviousl y feel s tha t moder n historian s ha d 
credibly mad e thei r case . I t woul d b e shee r obstinac y t o 
demur. 

This leads , then , t o subtl e reworking s o f traditiona l mate -
rial. T o bette r illustrat e this , recal l th e passag e quote d abov e 
to th e effec t tha t no t eve n thos e wh o witnesse d th e theophan y 
at Sina i wer e abl e t o achiev e a n understandin g o f God compa -
rable t o tha t achieve d b y th e Jews o f th e secon d cycle ; t o thi s 
compare th e followin g passag e fro m th e Mekilta : 

"This i s my God and I  will glorif y him " (Ex. 15:2 ) R . Elieze r says: 
Whence ca n yo u sa y tha t a  maidservant sa w a t th e se a what Isaia h 
and Ezekie l an d al l th e othe r prophet s neve r saw ? I t say s abou t 
them, "An d b y th e ministr y o f th e prophet s I  hav e use d simili -
tudes" (Hos . 12:11) . An d it  is  als o written : "Th e heaven s wer e 
opened an d I  saw vision s o f God" (Ezek. 1:1) . .  .  .  Bu t a s soon as 
they (th e maidservant s a t th e sea ) sa w Hi m (withou t similitudes ) 
they recognize d him , an d the y al l opene d thei r mouth s an d said : 
"This is my God and I will glorify him. " (Laut. pp . 24-25 ; slightl y 
modified) 

Now, t o b e sure , th e Mekilt a passag e i s scarcel y normative , 
and ma y merel y represen t a  rabb i drawin g connection s be -
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tween verse s i n Scriptur e withou t necessaril y intendin g t o 
state anything a t al l regardin g th e course of Jewish histor y or 
anything else . Still , thi s well-known passage , implante d withi n 
an authoritativ e text , suggest s tha t ther e wa s n o greate r 
awareness o f th e realit y o f Go d o n th e par t o f th e Jewis h 
people than at the Exodus from Egypt. Bot h the historian and 
the polemicist i n Krochmal lea d him t o disagree. A s we shall 
see in our discussion o f Krochmal's biblica l work , h e is aware 
of th e fac t tha t th e need s o f th e time—tha t is , hi s desir e t o 
save tradition—necessitat e compromisin g o n some aspect s o f 
traditional self-understanding . A s he puts i t i n th e Introduc -
tion t o th e wor k a s a  whole , ther e wa s a  tim e i n whic h 
Judaism wa s better served b y th e assumption tha t everythin g 
was early. Times , however , hav e changed, an d ther e i s noth -
ing more important to the integrity of the tradition as a whole 
than t o establis h th e actual , an d mor e gradual , historica l 
sequence o f th e unfoldin g o f th e tradition . I t remain s hi s 
profound conviction , then , tha t suc h compromis e i n th e en d 
will yiel d a  tradition bette r abl e t o cop e wit h th e challenge s 
of modern (Protestant) culture, and better able to survive with 
self-assurance an d commitment. I n this case, i t allows him t o 
affirm tha t Jews achiev e thei r heigh t o f cultura l creativit y a t 
precisely th e time Protestant s insiste d the y ceased to possess a 
vital culture . 

Krochmal's treatmen t o f Jewish history , lik e his metaphys-
ics, ca n only b e understoo d fro m th e perspectiv e o f the basi c 
Kulturkampf engulfing Jew s i n th e moder n world . Th e Guide 
attempts t o addres s th e profoun d discor d betwee n th e tradi -
tional Jewish an d th e moder n Protestan t and/o r secular way s 
of orderin g reality . H e concede s muc h t o th e latter , always , 
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in hi s ow n min d anyway , i n th e servic e o f th e former.  I t i s 
from thi s perspective tha t the treatment of Jewish history may 
be understoo d a s par t o f a  guid e o f th e perplexe d o f th e 
modern age. 

NOTES 

i. A s th e previou s chapte r make s clear , however , for  Krochma l th e 
location o f th e divine-huma n encounte r i n histor y doe s no t involv e a 
negation o f th e natura l real m a s ye t anothe r locu s o f thi s encounter . 
For Krochmal , al l reality , historica l an d natural , derive s fro m th e 
"one shepherd." 

2. Fo r mor e o n this , se e Arnol d M . Eisen , Galut  (Bloomington , Ind. : 
Indiana University Press , 1987) , chapte r 1 . 

3. Thi s poin t i s made b y John Va n Seters i n hi s Abraham in History and 
Tradition (New Haven : Yal e Universit y Press , 1975) , esp . pp . 2 6 3 -
78. Va n Seters' s approac h t o th e emergenc e o f th e tex t i s fa r mor e 
critical tha n was that o f Krochmal o r almost an y other Jewish schola r 
of th e 1830s . Still , Va n Seters' s conclusion s ar e quite relevan t sinc e 
the function  of th e Abraha m storie s is  no t necessaril y dependen t o n 
their origins . Thus , fo r Van Seters th e stor y recounte d i n Genesis 1 5 
was created  for th e purpos e o f providing solac e t o th e exiles , wherea s 
for a  traditional Jewish schola r th e stor y wa s an accurate portraya l o f 
a past event tha t ha d implications fo r the whole course of history. M y 
reliance o n Va n Seter s is  no t a n endorsemen t o f hi s approac h t o th e 
historical texts . I t seem s t o m e tha t th e critiqu e o f hi s approac h b y 
Baruch Halper n i s righ t o n target . (Se e Baruc h Halpern , The  First 
Historians: The  Hebrew Bible  and History (New York: Harpe r and Row , 
1988), pp . 192-9 4 an d throughout. ) Nevertheless , whil e I  woul d 
agree wit h Halper n tha t th e writer s o f thes e narrative s ar e writin g 
history an d no t wha t h e woul d cal l romances , i t seem s t o m e tha t 
Van Seter s ma y stil l b e righ t regardin g th e functio n this  histor y 
served, whic h i s to understand th e present i n terms of the past. 

4. Se e in particular, Lamentation s Rabbah , chapter s 1  and 2 , whic h als o 
contain storie s pertainin g t o th e Hadriani c persecutions , esp . a t 2:2 . 
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The assimilatio n o f th e destructio n o f th e Secon d Templ e i s t o b e 
found i n th e earlie r document s a s well . Indeed , w e find  i n th e 
Mishnah th e statemen t tha t bot h Temple s wer e destroye d o n th e 
ninth o f A v (Ta'ani t 4:5) ; th e Talmu d (Ta'ani t 29a ) state s tha t w e 
know tha t th e Secon d Templ e wa s destroye d o n tha t da y becaus e i t 
was already establishe d a s a day o f "obligation"—tha t is , a s th e day 
on whic h Israe l woul d pa y fo r it s sins . I t the n proceed s t o describ e 
other similarities betwee n th e tw o events. Th e process of assimilatio n 
works bot h ways , however . Thu s th e sam e mishna h state s tha t th e 
city o f Jerusalem wa s breache d o n th e seventeent h o f th e mont h o f 
Tammuz. This , however , does not accord with the biblical "evidence " 
which gives the date as the ninth of this month (Jer. 39:2 , and 52:5 -
6). I n the Bavl i (Ta'ani t 28b) , w e find attributed t o th e Amor a Rava 
the statemen t tha t th e biblica l dat e refer s t o th e Firs t Templ e whil e 
the Mishnai c dat e refer s t o th e Secon d Temple . However , i n th e 
Yerushalmi w e find the claim tha t th e biblical calculatio n was simply 
erroneous, tha t i n fact , th e seventeenth wa s the date for this event. I t 
seems t o me tha t her e we may have a case in which th e assumption o f 
patterns prevails , bu t th e biblica l evidenc e i s made t o conform t o the 
later, an d traditionall y sanctione d dat e fo r th e breac h o f th e city . I n 
general, ther e ar e man y catastrophe s assigne d t o th e tw o dates , th e 
seventeenth o f Tammu z an d th e nint h o f Av . Se e Mishna h Ta'ani t 
4:5. 

5. See , e.g. , B T Sanhedrin 96b—99a and BT Avodah Zarah 2b—3a. 
6. Th e passag e i n parentheses i s omitted i n man y version s o f th e Mish -

nah, whic h read s simply "etc. " (p'kbule). 
7. It s emergenc e does , however , represen t a  divin e "intrusion " int o 

history. Tha t is , th e messiani c ag e i s no t th e culminatio n o f som e 
historical process , bu t i s rathe r th e subversio n o f tha t process . Se e 
below. 

8. No w t o b e sure there are other points of view represente d i n rabbini c 
literature regardin g th e messiani c age , an d i t i s m y vie w tha t w e 
cannot spea k a t al l o f a  rabbini c messianology . I n th e variou s docu -
ments tha t mak e u p th e construc t "rabbini c literature " w e find  al l 
kinds o f saying s regardin g th e messiah , wha t h e shal l effect , unde r 
what circumstance s h e shal l come , what , i f anything, Jews ca n do t o 
hasten his arrival, t o what extent Jews are responsible for his tarrying, 
etc. I t is , thus , i n my vie w impossibl e t o speak o f a messianic idea  in 
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rabbinic Judais m a s Schole m does , althoug h hi s basi c typologica l 
distinction betwee n Utopia n an d restorativ e messianis m seem s t o b e 
supported b y most o f the variegated evidence . I n any event, Neusner , 
in hi s Messiah  in  Context,  also reject s th e notio n o f a  messianic idea , 
but h e to o tend s t o construc t systemati c visions , not , a s doe s Scho -
lem, b y generalizin g fro m al l rabbini c literature , bu t rathe r b y gen -
eralizing regardin g th e position s foun d i n eac h o f th e document s 
he examines . Give n hi s assumption  tha t thes e document s represent , 
at the redactiona l level , systemati c statements , h e is  quite justifie d i n 
doing this . I  do not , however , shar e thi s assumption , an d I  d o no t 
see ho w w e ca n spea k eve n o f th e messianolog y o f th e Bavl i o r th e 
Yerushalmi. 
Quite obviously , I  a m arguin g her e agains t thos e wh o woul d insis t 
that Jewish concept s o f histor y ar e essentiall y linear ; i n som e trivia l 
sense I  suppos e this  i s tru e i n tha t histor y ha s a  beginnin g an d a n 
end. Bu t th e proces s o f history—that is,  th e movemen t o f historica l 
time — is scarcel y linear . A s Jews awaite d th e messiani c age , ther e 
was n o sens e tha t histor y wa s progressing towar d it ; i f rabbini c Jew s 
living late r tha n other s wer e close r chronologicall y t o th e messiah' s 
advent, this  was an accident create d b y the flow of time—they woul d 
not hav e claimed tha t thei r tim e wa s somehow qualitativel y distinct . 
For them al l tim e sinc e th e destructio n o f th e Templ e wa s know n as 
"this time. " 
To a  larg e extent , i t i s thi s issu e tha t separate s Burk e an d Pain e i n 
their "debate " regardin g th e valu e o f th e Frenc h Revolutio n an d it s 
overthrow o f the ancien regime . 
The printe d text s hav e th e name s i n th e othe r order , bu t this  i s 
apparently a  mistake ; cf . Yerushalm i Sheqali m 5:1 , an d Hanok h 
Albeck, Mavo  la-Talmudim (Tel Aviv : Dvir , 1969) , p . 3i4n . 
Again here , I  a m no t claimin g tha t thi s ide a wa s unanimousl y ac -
cepted, no r that i t represent s the  rabbinic concept regardin g th e issue. 
Rather, I  am claimin g tha t late r post-Talmudi c Jewis h cultur e was , 
to a large extent, convince d of the correctness of this appraisal; i t thu s 
represents "rabbini c thought " i n it s appropriatio n b y late r genera -
tions. Fo r a partial lis t o f other sources tha t disseminate this  idea , se e 
the importan t essa y b y S . Z . Havli n "O n 'Literar y Closure ' as a Basis 
for Halakhi c Periodization " (Hebrew), i n Researches in  Talmudic Liter-
ature (Jerusalem: Israe l Academ y o f Sciences an d Humanities , 1983) , 
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p. 170 , n . 98 . Havlin' s claim that the doctrine of generational declin e 
does not adequately explain why greater authority i s granted t o earlier 
"periods" o f halakhi c activit y seem s essentiall y correct , if  perhap s 
overstated. Still , th e fact tha t greater authority wa s granted t o earlier 
periods (say , tannai m vs . amoraim ) serve d t o reinforc e th e notio n o f 
generational decline , helpin g thereb y t o reinforc e i t a s an importan t 
doctrine of the rabbis. 

13. I  do no t inten d b y thi s t o challeng e Pete r Gay's nuance d reconstruc -
tion of Enlightenment thinkers , i n which h e denies tha t their view o f 
history shoul d b e see n a s strictl y committe d t o progress . However , 
since virtually al l th e philosophes woul d hav e agreed tha t human s have 
both th e capacit y an d existentia l nee d t o progres s beyon d th e worl d 
of th e ancien t Orien t an d beyon d th e Middl e Ages , it  matter s littl e 
to the Jewish traditionalis t tha t they located their models of humanity 
in th e ancien t Greco-Roma n world . Th e doctrine stil l champion s th e 
capacity o f th e specie s t o distinguis h itsel f qualitatively  fro m pas t 
manifestations. (Se e Pete r Gay , The  Enlightenment [Ne w York : Norton , 
1966], vo l 1 , pp . 31-71 , esp . 31-38. ) 

14. See , i n particular, paragraph s 72ff . Se e also Hans Liebeschutz, "Men -
delssohn un d Lessin g i n ihre r Stellun g zu r Geschichte," i n Siegfrie d 
Stein an d Raphae l Loewe , eds. , Studies  in  Jewish Religious and Intellec-
tual History  (Tuscaloosa , Ala. : Universit y o f Alabam a Press , 1979 ) 
pp. 167-82 , esp . 170-79 ; Michae l Graetz , "  'Die Erziehun g de s 
Menschengeschlechts* un d jiidische s Selbstbewusstsei n i m 19 . Jahr -
hundert," i n Wolfenbutteler  Studien zur  Aufkldrung, vol . 4  (1977) , pp . 
273-95; an d particularly Erns t Cassirer , The  Philosophy of  the Enlight-
enment (Princeton : Princeto n Universit y Press , 1955) , PP - 182-233 , 
esp. hi s penetrating remark s on pp. 190-96 . 

15. I  d o no t preten d t o hav e exhauste d Herder' s view s o n this  subject . 
His approac h t o histor y i s riche r tha n I  have sketched , an d certainl y 
his view s regardin g Jew s an d Judaism ar e mor e diverse . (Se e Isaia h 
Berlin, Vico  and Herder [New York: Vantage, 1976] , pp . i59n , i6on , 
182, 186 , 192 , 214 , an d th e monographi c treatmen t o f th e subjec t 
by Ze'e v Levy , "Th e Plac e o f Judaism i n Johann Gottfrie d Herder' s 
Philosophy o f History " (Hebrew), i n Jerusalem Studies  in  Jewish Thought, 
vol. 1 , no . 4  [1982]. ) I  hav e touche d o n thos e point s i n Herder' s 
most significant wor k on human history , point s which see m t o me t o 
have shape d th e wa y tha t Krochma l viewe d th e developmen t o f 

147 



NACHMAN KROCHMA L 

human history , an d which certainl y playe d a  role i n Hegel' s though t 
as well. 

16. Se e th e sectio n entitle d "Absolut e Spiri t an d Jewish Religiou s Con -
sciousness" above, chapte r 2 , wher e I  have dealt wit h th e philosophi -
cal side of Krochmal's response . 

17. I  should clarif y m y us e o f th e ter m "organismic " t o describe Hegel' s 
view o f history . Th e organismi c mode l is  decidedl y nondialectical , 
and Hege l specificall y denie s tha t huma n histor y a s a  whol e ca n b e 
viewed i n a n organi c wa y (Reason  in History  [Indianapolis : Bobbs -
Merrill, 1953] , p . 69) . Still , whil e th e proces s o f histor y a s a  whole 
is no t organic , th e fat e o f th e give n state s resemble s tha t prescribe d 
by th e organismi c model , i n tha t states , embodyin g a  particula r 
national spirit , ar e destine d t o develop , matur e an d the n disappea r 
(by bein g aufgehoben  b y th e ensuin g beare r o f spirit) . I t i s fo r thi s 
reason tha t Hege l ca n spea k o f a  state' s Greisena/ter,  a  decidedl y 
organic formulation. Hegel' s Philosophy  of  Right, paragraph s 341-36 0 
(esp. 344 , 346 , 34 7 an d 360 ) support m y description o f his thought . 

18. Foremos t among thes e was W. M . L . de Wette, wh o viewed th e exile 
as th e poin t o f transitio n fro m "Hebraismus " t o "Judentum, " th e 
latter a derogatory term . 

19. Thi s speec h i s cite d b y Siegfrie d Ucko , "Geistesgeschichtlich e 
Grundlagen de r Wissenschaf t de s Judentums, " reprinte d i n Kur t 
Wilhelm, ed. , Wissenschaft  des  Judentums in  deutschen  Sprachbereich,  2 
vols. (Tubingen : J. C . B . Mohr , 1967) , vol . 1 , p . 345 . Thi s entir e 
speech an d tw o other s b y Gan s ar e available i n a  Hebrew translatio n 
done b y Zalma n Shaza r i n hi s Orei  Dorot (Jerusalem: Mossa d Bialik , 
1971), pp . 356-84 . 

20. I  cite this  speech becaus e i t is , I  think, a s clear a statement a s one can 
find regardin g th e influenc e o f Hege l o n Jewis h thinkers—a s i t 
relates t o thei r self-understandin g a s Jews—in th e earl y decade s o f 
the nineteent h century . I  a m no t claimin g tha t Krochma l actuall y 
was familia r wit h this  speech ; I  can se e n o reaso n t o thin k that . H e 
was, however , familia r wit h Gan s (se e below , chapte r 5) , an d cer -
tainly kne w th e attractio n tha t Hegel' s philosoph y o f history ha d fo r 
him, insofa r a s Gan s wa s th e edito r o f th e first  editio n o f Hegel' s 
lectures i n thi s area . Anothe r exampl e o f th e influenc e o f Hegel' s 
thought on Jewish intellectual s i s the following stor y regarding Mose s 
Moser, anothe r founde r o f th e Verein.  "Allein e r [Hegel] bezo g Wol -
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len un d Handel n au f de n Staa t al s di e 'Wirklichkei t de r sittliche n 
Idee.' Di e Ide e de s Staat s erhiel t dami t ein e quasi-religios e Weihe . 
Moser zo g personlic h darau s di e radikal e Konsequenz . 'Wen n D u 
beten kannst ' schrie b e r a m Voraben d de r hohe n jiidische n Feiertag e 
spater einma l a n Wohlwill , 's o cu e e s auc h fu r mich . Ic h dagege n 
werde fu r Dic h Philosopbie  studieren. ' " See Giinthe r Reissner , Eduard 
Gans: Ein  Leben  in Vormdrz  (Tubingen : J . C . B . Mohr , 1965) , 

P- 53 -
21. Formsteche r writes: 

In de r For m herrscht e be i de n Geistesproducte n jene r Zei t da s objectiv e 
[which for Formstecher is bad] und in dem Inhalte das, ih m entsprechende, 
antike Element vor. Der Kampf zwischen antiken und modernen, so wie der 
zwischen jiidische n un d heidnische n Elemente n erschein t auc h i n diese m 
Zeitabschnitte mi t vorherrschende r Objectivitat , doc h nur mit de m Streben 
nach religiose m un d nich t politische m Separatis m us. . . . S o wi e i n de r 
ausseren Erscheinung , s o musst e auc h i n Inner n de s religiose n Leben s das 
antike Elemen t de m moderne n imme r mehr weichen, trot z seinem Streben, 
sich i n der Theorie sowoh l wi e i n der Praxi s zu behaupten . I n der Theorie 
wurde behauptet , das s die Geisteskrafte de r Menschen imme r tiefer von der 
friiheren Hoh e herabsanke n (Sanhedr. 11 . Sota 45.), un d dass somit spatere 
Geschlechter stets unvollkommener als friihere (Sabbath 112 . Schekalim 5 , 1 
. .  .) , deshalb auch nicht in Stande seien, friihere religiose Bestimmungen zu 
modifieren. 

Thus, fo r Formstecher , ther e ca n be littl e doub t tha t rabbini c think -
ing, a t leas t a s it  relate s t o this  issue , i s archaic an d antiprogressive . 
Formstecher's boo k appeare d on e yea r afte r Krochmal' s death , an d 
therefore, obviously , th e latte r did no t kno w it . H e would , however , 
have agree d wit h Formstecher' s description , i f no t hi s valu e judg -
ments, regardin g rabbini c historica l thinking . Se e Salomo n Form -
stecher, Die  Religion  des Geistes  (reprint, Ne w York : Arn o Press , 
1980), p . 311 . 

22. Thi s poin t ha s alread y bee n mad e b y Natha n Rotenstreic h i n hi s 
Tradition and Reality, chapte r 1 . 

23. Se e Ldwith's Meaning in History, throughout . 
24. Se e Han s Blumenberg , The  Legitimacy of  the Modern Age  (Cambridge: 

M.I.T. Press , 1983) , pp . 37-75 , esp . 4iff . 
25. Fo r an attempt t o mediat e th e dispute betwee n Lowit h an d Blumen -

berg—actually t o sav e Lowit h fro m Blumenberg—se e Panajoti s 
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Kondylis, Die  Aufkldrung (Stuttgart: Klett-Cotta , 1981) , pp . 56-57 , 
n. 10 . 

26. Thus , h e doe s no t den y th e genera l understandin g o f th e emergenc e 
of Europe; he simply challenge s th e notio n tha t Jewish histor y ca n be 
understood i n term s o f it s contributio n t o it . Althoug h Krochma l 
seems t o allow fo r progress i n the spiritual developmen t o f the res t of 
the worl d (o n whic h se e below) , i n hi s treatmen t o f lega l history , 
with whic h h e open s hi s stud y o f rabbini c literature , i t i s clea r tha t 
he was drawn to the more conservative "Historica l School " of Savigny, 
which i s predicated o n th e denial o f transnational progres s necessitat -
ing ne w lega l enactments . Give n Krochmal' s commitmen t t o th e 
continuity o f rabbini c Judaism , this  i s i n n o wa y surprising . Se e 
below, openin g section of chapter 5 . 

27. M y translatio n o f th e final  sentenc e require s som e comment . Th e 
sentence reads: 

ve-'im nafalnu, qamnu ve-nit 'oda d ve-lo 'ZVNW  ha-shem eloqenu 

Steven Schwarzschil d ha s translate d th e latte r par t o f this  sentenc e 
"and th e Lor d ou r Go d di d no t forsak e us. " (Se e hi s "Tw o Moder n 
Jewish Philosophie s o f History : Nachma n Krochma l an d Herman n 
Cohen" [Ph.D . dissertation , Hebre w Unio n College , 1955] , p . 54 , 
and similarl y Michae l Meyer , Ideas  of  Jewish History  [Ne w York : 
Behrman House , 1974] , p . 203. ) Thi s translatio n i s grammaticall y 
possible, perhap s eve n preferabl e give n th e absenc e o f th e accusativ e 
particle "et. " Nevertheless , i t seem s t o m e t o b e incorrect . Clearly , 
the subjec t o f th e first  tw o verb s i s "we, " an d thu s it  seem s likel y 
that the subject of the third verb is also "we," although this  i s scarcely 
decisive. Mor e important , th e first  half i s clearl y a  paraphrase o f th e 
Psalmist (20:9) . I t seem s t o m e tha t th e latte r hal f i s a  paraphrase o f 
the Chronicler (2, 13:10) , wher e the reference i s to the fact tha t Israel 
did no t forsak e it s God ("As fo r us, th e Lord i s our God, an d we have 
not forsake n him").  Thi s kin d o f almost unconsciou s paraphrasin g i s 
very commo n i n th e Guide.  Finally , m y translatio n bette r suit s th e 
rest o f Krochmal' s argumen t here . Israe l survive s throug h histor y 
because o f it s recognition  o f th e universal , absolut e God . See , i n 
particular, Guide,  p . 44 , wher e Krochma l writes , "An d this  faith was 
vital an d stron g withi n th e natio n a t al l times , an d i t alway s kne w 
the absolut e spiri t withi n it . Fo r this i s the great principle ; althoug h 
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a certain spirituality manifest s itsel f within a  particular nation, thi s is 
not sufficien t unti l i t become s clearl y consciou s o f it , realizin g tha t 
what i s emergin g fro m amon g the m i s a  spiritua l matte r whic h 
upholds an d sustain s th e nation. " A s fo r th e "divin e presenc e wa s 
with them, " clearly, fo r Krochmal , this  refer s t o th e representationa l 
way i n which th e rabbini c sages gave voice t o their comprehension o f 
the fac t tha t Go d i s a universal an d absolute spirit , boun d b y neithe r 
place no r historica l circumstance ; further , thi s i s th e wa y th e rabbi s 
give voic e t o th e convictio n tha t th e peopl e o f Israe l remaine d com -
mitted t o their God even in exile. 

28. I t cannot b e claimed tha t Krochma l doe s no t dea l wit h th e histor y o f 
other peoples because i t i s beside his point. Th e proper understanding 
of th e histor y o f othe r people s i s fundamenta l t o hi s purpose . For , 
only i f the other nations go throug h th e process he describes and then 
disappear i s ther e anything uniqu e abou t th e Jews. H e does no t nee d 
to dea l wit h th e cours e o f genera l histor y becaus e i t is , fo r him , a 
settled matter . Th e historiography o f his tim e ha d taken care of that . 
We mus t tak e hi m ver y seriousl y whe n h e state s tha t h e is  tryin g t o 
prove th e repetitio n o f th e patter n amon g th e Jews , rathe r tha n 
attempting t o prove the veracity of the pattern itself . 

29. See , fo r example , Rawidowicz , Introduction , pp . 117-21 ; Lione l 
Kochan, The  Jew and His History (New York: Schocken, 1977) , p . 74 ; 
Jacob Taubes, "Nachma n Krochma l an d Modern Historicism, " J/zdiz-
ism, vol. 1 3 (1963), throughout . Th e issue cannot b e decided becaus e 
Krochmal simpl y doe s no t sufficientl y elaborat e o n hi s historica l 
model. Th e fact i s that Krochmal' s approach resembles that of each of 
these thinker s i n certai n particulars , indicatin g tha t Krochma l wa s 
quite satisfie d t o incorporat e th e commo n denominato r amon g thes e 
various positions. Suc h a laconic and eclectic presentation woul d hav e 
no place i n a  work designe d t o presen t a n original theor y o f history , 
for i t coul d no t hop e t o convince ; i t doe s quit e well , however , i n a 
work designed t o respond t o the common threa d in modern historiog -
raphy. Rawidowic z ha s argued for a connection of Krochmal's theorie s 
with thos e o f Vico's , an d i n on e respect—maintainin g th e eternalit y 
of Israe l an d it s exemptio n fro m "normal " patterns—the y ar e ex -
tremely close . But , a s opposed t o th e organismi c patter n o f nationa l 
histories, Krochma l ca n scarcel y trea t this  eternalit y a s established , 
and in any event, hi s attachment t o this  mos t traditiona l o f notions i s 
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hardly dependen t o n Vico' s articulatio n o f it . Fo r example , se e an -
other Catholi c philosophe r o f history , Bossuet , albei t i n th e mor e 
traditional Catholi c manne r o f viewin g th e Jews a s a witness, i n hi s 
Discours sur  I'histoire universelle,  par t 2 , chapter s 20-2 1 ( I hav e use d 
the 187 4 Hachett e repr . wher e th e relevan t page s ar e 271-98) . Th e 
connection betwee n Krochmal , Vic o an d Bossue t i s commonalit y o f 
larger purpose : negatin g an y commitmen t t o progress , affirmin g th e 
reality o f providence an d th e exceptiona l natur e o f the biblica l histo -
ries. 

30. A  simila r argumen t i s advance d b y Krochmal' s so n Abraha m i n a n 
essay, "Y'rida t ha-Umah , Hit'alu t ha-Emunah, " i n idem , Aggudat 
Ma'amarim, p . i3ff . Se e Guide,  pp . 50-53 . Krochmal' s vie w o f 
Jewish surviva l doe s no t see m t o m e t o b e consisten t wit h attempt s 
to se e hi m a s a  proto-Zionist . Whil e Krochma l wa s fa r mor e o f a 
Jewish nationalis t tha n wa s hi s son , h e woul d no t hav e define d tha t 
nationalism a s derivin g it s vitalit y fro m a  plac e rathe r tha n fro m a 
culture tha t ha d transcende d geograph y b y virtu e o f it s absolut e 
spirituality. Cf . Mos t recently , Shlom o Avineri, The  Making of Modern 
Zionism (Ne w York : Basi c Books , 1981) , pp . 14-22 . Fo r othe r 
works, se e the bibliography i n Klausner . 

31. Cf . Rotenstreich , Ha-Mahashavah  ha-Yehudit b'Et  ha-Hadashah, vol . 
2, pp . 161-63 . (Se e also his "Muhlat ve-Hitrahshut be-Mishnat o shel 
Ranak," i n Knesset  le'Zekber  Bia/ik, no . 3 , [1941]) . Th e problem s 
raised by Rotenstreich resul t from a "Hegelianized" reading of Kroch-
mal. Tha t is y Rotenstreic h make s th e argumen t tha t fo r Krochma l 
God, a s absolut e being , i s devoi d o f al l personality , an d thus , th e 
activity o f God i n th e contingen t historica l proces s i s philosophicall y 
problematic. Yet , Krochma l affirm s o n a  number o f occasions, a s we 
saw in the previous chapter, tha t God as absolute bein g i s capable, o n 
the basi s o f a free ac t o f will , o f a self-limitation, whic h woul d allo w 
for—indeed deman d — his activit y i n history , an d w e find  suc h 
activity i n prophec y an d i n th e origina l providentia l ac t o f electio n 
of Israe l (se e Guide,  p . 38) . Still , her e Krochma l doe s no t argu e 
for divin e activit y i n Israel' s revival , fo r thi s woul d fai l t o addres s 
the historica l issue s raise d b y th e philosoph y o f history . Her e h e 
must, an d does , argu e tha t Jewish surviva l i s grounded i n the imma -
nent force s o f history a s they woul d hav e bee n recognize d i n hi s ow n 
day. 
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32. Thi s essenc e is , however , discernibl e i n history . I n a  celebrated pas -
sage, Krochma l writes : 

And know , i t i s a  fundamenta l an d honore d principl e tha t i t i s proper , 
indeed, obligatory , fo r us to investigate th e ideas , more s and characteristics 
that have emerged fro m within our nation over the course of time, throug h 
our past . [W e mus t study ] th e union s an d association s w e hav e developed 
with others to a greater extent than any other people, albeit with limitations. 
[We mus t study] the way we have related to—an d bee n transformed by — 
these ideas , more s an d characteristics , an d how , o n thei r basis , w e hav e 
interacted with others—those who were distant from us and have come closer 
to some extent, borrowin g from our ways, such as the Greeks at the time of 
Plotinus and Proclus , and , i n a different way , Mohammed , a s well a s those 
who were close to us and distanced themselves such as the early Christians, or 
Spinoza and his followers. I t is obligatory for all who are wise and prominent 
among us to delve into these things and to achieve a fundamental understand-
ing o f them . Al l thi s i s fo r th e purpos e o f arrivin g scientificall y a t clea r 
impressions, and , ultimately , t o a clear recognition of our essence and being 
—the general soul of Israel—and how that essence has revealed itself through 
various events and through changing eras. {Guide, p . 167 ) 

33. Th e prophetic root s of this position are obvious. 
34. I n addition t o chapters 9  an d 10 , whic h contai n th e survey o f Jewish 

history i n th e Secon d Commonwealt h period , chapte r 1 1 deal s wit h 
biblical books , ever y one o f which Krochma l date s t o thi s perio d (o n 
this, se e th e nex t chapter) . Chapte r 1 2 deals with Alexandria n Jewry 
in general an d Phil o i n particular—again , th e focus i s on th e Second 
Commonwealth period . Chapte r 1 3 i s a  discussion o f th e emergenc e 
of th e rabbini c traditio n u p t o th e tim e o f th e Mishnah—again , 
almost exclusively focuse d on this period. Chapte r 1 4 treats the nature 
of rabbini c aggadah,  wit h a  substantia l concer n fo r th e "tannaiti c 
period," most o f which overlaps with th e period of the second cycle . 

35. I t i s t o be noted here , tha t Krochmal , i n contradistinctio n t o Hegel , 
claims th e natio n i s th e primar y beare r o f cultur e rathe r tha n th e 
state. Tha t is , th e Volk,  rathe r tha n th e Staat,  th e externa l politica l 
projection o f th e Volk,  ca n retai n vitalit y an d creativit y apar t fro m 
political institutions . I t is , o f course, no t surprising tha t a Jew woul d 
offer suc h a  claim, an d i t i s certainly consisten t wit h th e positio n o f 
Herder, fo r whom a  literature and especially a  language are determin-
ing factor s i n culture. 
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36. I t shoul d b e note d tha t this  verse , viewe d i n it s origina l contex t a s 
traditionally understood , refer s t o th e qualitie s o f th e messiah . I n 
some sens e i t is  th e peopl e wh o redeeme d themselve s throug h thei r 
renewed spiritua l commitment . 

37. See , e.g. , Guide,  p . 60 . Thi s distinction ca n be illustrated b y Kroch -
mal's treatment o f the pre-exilic an d post-exilic prophets . Th e forme r 
are seen b y Krochma l a s individual s wh o stan d abov e th e res t o f th e 
community whic h i s stil l practicin g idolatry . Th e latte r b y contras t 
preach t o a  community tha t i s read y t o hea r their words . Th e forme r 
issue admonition s tha t fal l o n dea f ears ; th e latte r issu e consolation s 
that th e people tak e t o heart. Fo r this reason , th e heyday o f pre-exilic 
prophecy i s see n b y Krochma l a s a  perio d o f decline ; th e spiritua l 
heights attaine d b y thes e selec t individual s canno t chang e th e overal l 
status o f the people . Th e post-exilic prophet s ar e seen as operating i n 
a perio d o f great rebirth , no t becaus e they  are spiritually superio r t o 
their predecessors, bu t becaus e th e people as a whole are superior. 

38. I  hav e emphasize d this  las t phras e a s a n illustratio n o f Krochmal' s 
desire t o sho w tha t Jewis h cultur e is , i n fact , morall y superio r t o 
other surroundin g cultures , t o who m Jews nee d no t fee l inferior . I n 
chapter 1 2 o f th e Guide,  Krochma l discusse s th e wor k o f Phil o o f 
Alexandria, an d attempt s t o sho w tha t a t th e cor e of Philo' s though t 
is th e sam e commitmen t t o absolut e spiri t a s i s manifes t i n othe r 
Jewish cultura l movements . Se e Lachower , "Nigle h v'Nistar, " pp . 
3 0 7 - 2 1 , esp . 315 . 

39. Th e implici t messag e i s tha t ther e i s n o rea l distinctio n betwee n th e 
community i n whic h th e propheti c writing s an d som e psalm s origi -
nated, o n th e on e hand , an d th e tradition s preserve d i n th e rabbini c 
writings o n the other. Se e below, chapter s 4 an d 5 . 

40. Cf . Elieze r Schweid, Toledot  ha-Hagut ha-Yehudit (Jerusalem: Hakkib -
butz Hameucha d an d Keter , 1977) , pp . 178-90 ; Schwarzschild , pp . 
36ff. 

41. Som e critic s hav e argue d tha t Krochma l di d indee d believ e tha t 
Judaism i s subjec t t o th e sam e progressiv e proces s a s humanit y i n 
general. I t seem s t o m e tha t thi s erro r i s due t o one o f two possibili -
ties. Th e first is the interpretatio n tha t al l subsequen t cycle s stan d i n 
the sam e relatio n t o on e anothe r a s do th e first  and second . Tha t is , 
clearly Krochma l believe d tha t Jews ha d progresse d spirituall y fro m 
the first  cycl e t o th e second ; interpreters , suc h a s Schwarzschild , 
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simply assum e tha t thi s pattern i s carried forward . I t i s clear, I  hope, 
that thi s approac h is  simpl y no t correct . Th e secon d sourc e o f error 
here is the imposition o f the interpreter' s understandin g o f the course 
of Jewish histor y ont o Krochmal's . Thi s i s particularl y characteristi c 
of Schweid , wh o sees  i n Jewis h medieva l philosoph y a n advanc e 
beyond what preceded it , an d in modern philosophy a  further advance 
yet. Whateve r th e merit s o f thi s understandin g o f Jewish history , i t 
has n o foundatio n i n Krochmal' s work . I n the first place, fo r Kroch -
mal religio n an d philosoph y ar e essentially identica l i n content ; thu s 
philosophy add s nothin g bu t clarity t o religious expression . A s such, 
there woul d b e n o essentia l distinctio n betwee n th e representationa l 
mode o f rabbini c though t an d th e philosophica l mod e o f medieva l 
and moder n thought , a s we saw above i n chapte r two . I n th e secon d 
place, ther e i s n o circumventin g th e fac t tha t Krochma l claim s th e 
second cycl e wa s th e pinnacl e o f Jewish spiritua l achievement , an d 
that virtuall y al l th e historiograph y i n th e Guide  i s geare d towar d 
proving precisel y that . Al l thi s rule s ou t a  doctrin e o f progres s a s 
Schweid woul d reconstruc t it . Finally , a s I  hav e jus t argued , adher -
ence t o the notio n of sustained progres s in Jewish histor y undermine s 
Krochmal's view of the rabbinic tradition . 

42. Thi s clai m stand s i n stron g contradistinctio n t o Mendelssohn , who , 
in the introduction t o his Bible commentary, Netivot  ha-Shalom (better 
known as the Biur),  "O r la-Netivah," stresses the immutability o f the 
Torah tex t an d implie s tha t th e traditio n a s a  whole, particularl y a s 
regards th e biblica l text , originate s wit h Moses . Thi s i s also implici t 
in Jerusalem, pp. 127-28 . A s w e shal l se e i n chapte r 5 , Krochma l 
regards th e traditiona l law s as being th e produc t o f a much lengthie r 
process, i n which th e implici t i s made manifest ove r time. 
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CHAPTER 4 

BIBLICAL STUDIES 

THE ONSET of historical thought and scholarship touched 
on virtually al l aspects of traditional self-understanding , 

but perhap s non e mor e tha n on th e place of the Bibl e withi n 
traditional culture . Fro m th e tim e o f Hobbe s an d Spinoza , 
through the works of Voltaire and Reimarus, th e Bible emerged 
as a  documen t tha t mus t b e understoo d a s al l othe r huma n 
documents are : a s a  produc t o f a  time , plac e an d poin t o f 
view.1 I n the century o r so that separate d Spinoza from Men -
delssohn, however , thi s poin t o f vie w gaine d littl e currenc y 
within th e Jewish community , an d certainly cannot be said to 
have exercised influence on the development of Jewish culture. 
Indeed, whil e Mendelssoh n wa s certainl y awar e o f thes e ne w 
trends, h e himsel f seem s t o hav e been , fo r th e mos t part , 
unaffected b y them; 2 h e states unequivocally i n th e introduc-
tion t o hi s Netivot  ha-Shalom (th e Biur),  "An d behold , Mose s 
our teacher, ma y he rest in peace, wrote the entire Torah from 
'In th e beginning ' t o 'befor e al l Israel ' (th e las t vers e i n 
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Deuteronomy), includin g th e las t eigh t verse s fro m 'An d 
Moses died ' t o th e en d . . . " Further , "we , th e entir e com -
munity o f Israe l believ e tha t jus t a s Moses, ou r teacher , ma y 
he rest in peace, wrot e the Torah, tha t i s how we now possess 
it, n o change s hav e occurre d t o i t fro m the n unti l now , nor 
has it undergone  the processes that  profane books  undergo"  i n which 
changes occu r (Mendelssohn , Biur,  vol . i , pp . vii-viii ; em -
phasis added). 

During th e eighteent h century , biblica l scholarshi p wa s 
pursued and its attendant problems were confronted primaril y 
by Protestant s i n Germany , wit h som e importan t contribu -
tions fro m Frenc h Catholics , lapse d an d otherwise. 3 Whil e 
this centur y ma y b e sai d t o hav e plante d th e seed s o f th e 
revolution tha t wa s t o follow , th e issue s o f Pentateucha l au -
thorship, th e understanding o f prophecy and miracle, an d the 
authorship o f th e othe r biblica l book s wer e deal t wit h b y 
individuals her e an d there , bu t di d no t lea d t o a  profoun d 
revolution i n historica l understandin g unti l later . A t th e end 
of th e century , certainly , fa r mor e biblica l scholar s affirme d 
the traditionally ascribed Mosaic authorship of the Pentateuch 
than would have denied it. 4 

However, alread y by the last two decades of the eighteent h 
century majo r change s wer e becomin g evident . Mor e an d 
more Christia n Bibl e scholar s an d historian s wer e overtake n 
by th e passio n fo r critica l research . A  ne w visio n o f th e 
emergence of the Bible came to dominate i n scholarly circles . 
Of particular relevance to our discussion i s the proliferation o f 
the vie w tha t th e eighth-centur y B.C.E . prophe t Isaia h coul d 
not hav e authore d th e secon d par t o f th e boo k bearin g hi s 
name, beginnin g wit h chapte r 40 . Thi s ha d bee n note d b y 
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others earlier , bu t no w receive d it s mos t complet e expressio n 
in th e wor k o f J . G . Eichhor n (1752-1827) , t o whic h w e 
shall refe r i n greater detai l below. Th e book of Qohelet (Eccle -
siastes), traditionall y ascribe d t o Solomon , wa s no w see n a s a 
post-exilic, pseudepigraphi c work . Man y Psalms , tradition -
ally ascribed t o David, wer e now seen as having been authore d 
by man y differen t peopl e fro m man y differen t tim e periods , 
perhaps a s lat e a s afte r th e Babylonia n exil e (58 6 B .C.E . ) . 5 

These shift s wer e based on th e conviction tha t prophec y coul d 
not b e understood a s anything mor e tha n huma n poeti c inspi -
ration; i t could , therefore , hav e n o predictive value . Thu s al l 
references t o historically late r occurrences mus t b e the produc t 
of writers livin g eithe r a t th e tim e o f or late r tha n th e event . 
The traditiona l vie w tha t imagine d tha t propheti c figures 
could forese e event s ye t t o occur was no longer tenable . 

From th e tim e o f Mendelssohn onwar d thi s are a of researc h 
began t o mak e greate r inroad s int o th e Jewish scholarl y com -
munity. Whil e fe w Jews dare d engag e i n critica l researc h o n 
the Pentateuch—th e documen t wa s simpl y to o centra l t o 
Jewish lif e an d law, 6 an d a  critica l stanc e require d mor e 
distance tha n mos t Jews coul d muster 7—Jewish scholar s di d 
allow themselve s greate r freedo m wit h th e othe r book s o f th e 
Bible. I n particular , i n 1810 , Mendelssohn' s discipl e Yehu -
dah Lei b Ben-Ze'e v publishe d hi s Mavo  el  Miqra'e  Qodesh 
(Introduction t o Hol y Scriptures) , modele d afte r Eichhorn' s 
Einleitung. Here h e argues fo r th e composit e natur e o f Isaiah , 
among othe r critica l observations . Leopol d Zun z (1794-1886) , 
in hi s Die  gottesdiemtlichen Vortrage  derjuden, historisch  entwick-
elt, publishe d i n 1832 , advance d darin g ne w these s regardin g 
the book s o f Chronicles , an d th e Psalter , th e forme r base d 
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partially o n researche s o f hi s teache r W . M . L . d e Wett e 
(1780-1849). Isaa c Samuel Reggio (1784-1855) an d Shlomo 
Yehudah Rapopor t (1790-1867 ) als o advanced critica l these s 
regarding Isaia h and Psalms . Whil e on e cannot sa y tha t una -
nimity ha d emerge d amon g Jewis h scholar s regardin g thes e 
books, as we shall see, certainly many Jewish scholars engaged 
primarily o r occasionall y i n biblica l researc h wer e endorsin g 
the conclusions , particularl y regardin g Isaiah , tha t wer e be -
coming commonplac e amon g gentil e scholars . Amon g thes e 
Jewish scholars , perhap s none i s identified wit h biblica l criti -
cism more than Nachman Krochmal. 8 

The truth , though , i s tha t Krochma l ca n scarcel y b e con-
sidered a Bible critic, i f by that term we mean someone firmly 
committed t o uncoverin g th e trut h behin d th e emergenc e o f 
the various biblica l books . Fo r Krochmars program i s overtly 
historiographical an d apologetic—no t critical , pe r se . W e 
must not e tha t h e present s hi s biblica l studies , whic h ar e 
gathered i n chapte r 1 1 o f th e Guide,  a s mer e note s t o an d 
amplifications of the historical presentation of chapters 8 through 
10. H e thu s tell s u s tha t thes e studie s mus t b e seen i n term s 
of the large r historiographical progra m of those chapters. W e 
will recal l tha t th e centra l purpos e o f th e historica l chapter s 
was to prove th e vitality o f the Jewish reviva l afte r th e Baby-
lonian exile . Th e purpose of the eleventh chapte r of the Guide 
is t o provid e th e basi s fo r usin g variou s biblica l book s a s 
historical source s fo r th e Secon d Templ e period . Krochma l 
makes thi s particularly clea r concerning th e book o f Qohelet , 
which, a s we shall see, h e dates to the Persian period, prior to 
the Gree k conquests . H e write s tha t seein g thi s boo k a s th e 
product o f thi s tim e provide s u s wit h a  uniqu e historica l 
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source fo r a  perio d fo r whic h w e hav e virtuall y n o othe r 
sources, and i t "cast s light an d knowledge on the exalted stat e 
of our natio n durin g thes e generation s tha t hav e bee n forgot -
ten a s i f the y neve r were " (Guide,  p . 149) . Similarly , i n thi s 
chapter Krochma l provide s th e basi s for usin g th e second par t 
of Isaia h a s a  historica l sourc e t o demonstrat e th e spiritua l 
revival o f Judaism i n the earlier par t o f the period . 

That Krochma l wishe s to support th e claims of the previous 
chapters o f th e Guide  ma y b e see n fro m th e fac t tha t onl y 
those book s tha t h e ca n dat e t o th e Secon d Commonwealt h 
period ar e include d i n hi s discussio n o f th e Bible . Thus , th e 
Pentateuch, whic h Krochma l consider s Mosaic , i s no t dis -
cussed. Similarly , th e book s o f Joshua, Judges , Samue l an d 
Kings—treasure trove s all, fo r th e committed critic—ar e no t 
mentioned. Mos t o f th e book s tha t wer e alway s considere d 
products of the exile , o r it s aftermath, suc h as Ezekiel, ar e lef t 
uncriticized. Finally , ther e i s th e boo k o f Joel, whos e Secon d 
Commonwealth provenanc e i s affirmed b y Krochmal , bu t i t i s 
not analyze d becaus e h e feel s tha t suc h a n analysi s i s no t 
"necessary t o achiev e th e desire d goal " (Guide,  p . 132) . I t i s 
clear, then , tha t Krochmal' s agend a demand s studie s o f thos e 
books, an d onl y thos e books , tha t ca n advanc e hi s historio -
graphical agenda—somethin g tha t book s datin g fro m th e 
First Templ e period obviousl y canno t do . 

Krochmal ha s cleverly recognize d tha t ther e i s much i n th e 
biblical-critical progra m o f th e earl y nineteent h centur y tha t 
stands a t odd s wit h man y o f th e prevailin g view s regardin g 
Jewish histor y tha t sa w a precipitous decline in Jewish creativ -
ity wit h th e exile . I f th e result s o f critica l researc h sugges t 
that th e Bibl e cam e togethe r ove r a  much longe r perio d tha n 
was previousl y assumed , th e historica l claim s grounde d i n 
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earlier assumptions must fall. B y focusing on these books, and 
accentuating thei r post-exili c provenance , Krochma l obtain s 
important ammunitio n i n his fight against th e alleged fossili -
zation of Judaism.9 

Krochmars desir e t o us e th e claim s o f biblica l scholarshi p 
to buttres s th e standin g o f Jewish tradition , cleve r thoug h i t 
was, confronte d a n obstacle that , a s time went on , ultimatel y 
proved insurmountable . Traditiona l Jews simpl y ha d a much 
greater existentia l stak e i n th e receive d tradition s concernin g 
the Bible . Mos t traditiona l Jews wer e horrified b y th e claim s 
of moder n biblica l scholarship , no t merel y thos e tha t per -
tained t o th e Pentateuch , bu t thos e tha t deal t wit h th e other 
books as well. Th e problem here was twofold: one , th e claims 
advanced b y scholar s stoo d a t odd s wit h th e vie w o f th e 
emergence o f th e Bibl e pu t fort h b y th e rabbi s i n variou s 
places (mos t prominentl y i n B T Bab a Batr a 14b - 15a). A 
significant portio n o f traditiona l exegesi s wa s base d o n th e 
assumption tha t on e ca n locat e th e boo k an d it s autho r i n a 
time and place—such assumptions being based in turn on the 
"traditions" reported in rabbinic documents.10 If it now emerges 
that th e rabbi s di d no t hav e a  soun d ide a o f th e origin s o f 
these books , i f the rabbi s can b e led astra y b y a  forger o f the 
likes o f th e autho r o f Qohelet , the n th e mooring s o f Jewish 
exegesis are shaken. 

Although writte n i n a  slightly different , ye t related , con -
text, th e words of Mendelssohn are instructive: 

For the Christian translators—give n tha t the y d o not posses s the 
traditions o f our sages , ma y thei r memor y b e for a blessing, an d 
they d o no t hee d th e dictate s o f th e Masorah—d o no t accep t 
vocalizations and punctuations tha t we possess; therefore, the y make 
the words of Torah as a breached wall, each will ascend it according 
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to hi s strengt h an d wil l d o wit h i t wha t h e wishes . The y ad d an d 
delete and change th e Torah of God, no t only th e vocalizations and 
punctuation, bu t also , sometimes , letter s an d word s (fo r wha t i s 
there to restrain them? ) according thei r whims and abilities . Some -
times the y wil l no t rea d i n th e Tora h wha t i s writte n there , bu t 
rather whateve r occur s t o them . I  d o no t loo k dow n o n thes e 
scholars fo r this , fo r wha t force s the m t o pa y hee d t o a  traditio n 
they did not receive from their fathers, o r to a Masorah that was not 
given t o them b y people the y consider reliable ? They do not accep t 
the obligatio n t o observ e an d perfor m al l tha t i s writte n i n th e 
Torah, bu t rather , trea t i t a s a  wor k o f history , t o kno w wha t 
happened i n antiquity , an d t o discer n th e way s o f providence an d 
the superna l supervisio n manifes t i n eac h generation ; fo r thi s pur -
pose ther e i s n o damag e i n sometime s changin g a  fe w details , 
through th e addition or deletion of letters and words, a s they do with 
prominent profane books.  . . . I f this i s acceptable fo r gentile scholar s 
and thei r students , fo r us , th e Hous e o f Israel , it  i s not ; for us thi s 
Torah is  a n inheritance , bu t onl y t o serv e th e already-mentione d 
[historical] purpose , bu t als o t o kno w th e commandment s whic h 
our Go d ha s commande d us , t o lear n an d teach , observ e an d per -
form, fo r i t i s our life an d th e lengt h o f our days. An d s o tha t ou r 
lives should no t hang b y the hair of logic and the thread of discern-
ment alone , ou r sages , ma y thei r memor y b e fo r a  blessing , or -
dained fo r us the Masorah, an d defined th e boundaries of the Torah 
and its commandments, s o that we should no t stumble as the blind 
in darkness . Therefore , w e ma y no t budg e fro m th e pat h tha t ha s 
been paved .  .  .  (Biur,  vol . i , pp . xxv-xxvi ; emphasis added) 

While Mendelssoh n i s discussin g th e applicatio n o f profan e 
textual technique s t o th e tex t o f th e Torah , th e absolut e 
centrality o f th e rabbini c traditio n h e demand s carrie s ove r t o 
his understandin g o f the othe r book s o f the Bibl e a s well. I t i s 
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reasonable tha t gentil e scholar s shoul d engag e i n thi s enter -
prise; thei r religiou s orientatio n i s no t shake n b y th e exercis e 
of textual criticism. 11 Similarly , s o many Jews thought , wit h 
historical criticism ; i t i s fine  for gentiles , bu t no t a n accept -
able practice for Jews. I  should add that the view that biblica l 
scholarship no t grounde d i n rabbini c traditio n i s someho w 
only a  gentile enterpris e i s not uniqu e to Mendelssohn; many 
Jews were of the opinion tha t t o engage i n this discipline was 
somehow a  betrayal of one's heritage. 12 

The second difficulty Krochma l confronte d wa s most force -
fully state d b y th e Luthera n biblica l scholar , Fran z Delitzsc h 
(i813-1890). Th e application o f the tool s o f criticism t o the 
Bible presuppose s tha t i t i s no t differen t a s a document fro m 
any other piece of literature from antiquity. Tha t is, i t presup-
poses tha t ther e canno t b e prophec y a s understoo d i n th e 
traditional sense , a s a direct and often predictiv e communica -
tion fro m God , bu t onl y poetry . Fo r example, th e claim tha t 
the eighth-centur y prophe t Isaia h coul d no t hav e writte n th e 
second hal f of "his " book i s grounded i n the assumption tha t 
he coul d hav e foresee n neithe r th e trauma s o f exil e i n suc h 
detail no r the emergence o f the Persia n Empire tw o centurie s 
later. Al l ostensibl y predictiv e statement s automaticall y arous e 
critical scrutin y an d explanation. 13 Thus , attachmen t t o his -
torical, or , highe r criticis m mean t a  denia l o f th e ancien t 
traditions on which a Jew's religious orientation was founded, 
and also required a denial of the divine origins of the text . 

It is these two problems that bring us to Krochmal's second 
agenda. Hi s biblica l studies , i n additio n t o arguin g fo r th e 
continuity o f Jewish faith , represen t a n attempt t o shield th e 
tradition fro m an y o f th e potentiall y deleteriou s effect s o f 
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modern biblica l criticism , s o that it s influenc e o n Jewish self -
understanding i n th e moder n perio d woul d b e wholl y posi -
tive. Thi s come s clearl y int o focus  i f w e separat e Krochmal' s 
original contributio n t o hi s discussio n fro m tha t whic h wa s 
already established elsewhere . Whe n thi s is  done, w e see there 
is little origina l criticis m i n the Guide;  most o f the fundamen -
tal claim s pertainin g t o th e Bibl e advance d ther e ha d alread y 
been state d b y othe r scholars , an d Krochma l explicitl y relie s 
on them . Wha t i s origina l t o Krochma l i s hi s insistenc e o n 
the inevitabilit y o f religious esotericism. 14 Thi s allows him t o 
argue tha t th e rabbi s wer e alread y full y awar e o f many o f th e 
discoveries of modern Bibl e scholarship. The y chose to conceal 
this knowledg e a s i t di d no t serv e t o bolste r fait h i n th e 
canonical text s during their times. 

After affirmin g som e rathe r darin g these s concernin g th e 
Psalms, fo r example , Krochma l write s tha t th e esoteri c tradi -
tion alread y encompassed  thi s knowledge ; thi s esoteri c tradi -
tion mus t no w b e reveale d becaus e moder n biblica l theorie s 
may com e t o th e attentio n o f Jews, particularl y youn g ones , 
who ma y accep t the m "withou t delvin g int o th e matter , an d 
combine trut h wit h falsehood . The y wil l the n hastil y publis h 
strange an d uncritica l histories ; al l thi s becaus e the y se e tha t 
things ar e no t a s the y originall y thought , an d tha t th e sage s 
of their peopl e did no t kno w i t [moder n theories ] or were no t 
willing t o accept wha t wa s true or thought t o be true" (Guide, 
158). I n Krochmal' s view , Judais m coul d no t surviv e th e 
impression tha t th e rabbi s coul d no t rea d th e Bibl e correctly . 
Disabusing hi s reader s o f the impressio n tha t th e rabbi s wer e 
unsophisticated student s o f th e Bible—wit h al l th e negativ e 
results thi s impressio n woul d bring—wa s th e primary goa l of 
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Krochmars biblical studies. Fo r not even the historiographical 
benefits o f critical conclusion s would b e acceptable at the cost 
of commitment t o the rabbinic tradition. 

Thus, her e agai n Krochma l present s hi s argument s i n a n 
exegetical mode , usin g th e classica l text s dealin g wit h th e 
emergence o f th e Bibl e a s his poin t o f departure. 15 Th e ver y 
implausibility o f muc h o f hi s argumentatio n i s perhap s th e 
best indicato r of the existential urgenc y he attached t o resolv-
ing the problems presented b y modern Bible criticism. 

The Book of  Isaiah 

"Hezekiah an d his collaborator s wrot e Isaiah , Proverbs , Son g 
of Songs , an d Qohelet" ; s o declare s a  baraita  foun d i n th e 
Babylonian Talmud. Th e reference is, presumably, t o Hezekiah, 
king o f Juda h fro m 72 7 t o 68 9 B.c.E . A s th e medieva l 
commentator Rash i (1040—1105) explains, th e prophet Isaiah 
could no t writ e "his* ' boo k himsel f becaus e hi s lif e ende d 
violently an d prematurely , an d prophet s se t abou t writin g 
their books only at the close of their natural lives. The issue is 
somewhat mor e problematic, a s the Tosafists 16 (ad loc.) point 
out, since , accordin g t o th e sam e traditio n tha t serve s a s the 
basis o f Rashi' s comments , Isaia h wa s kille d b y Manasseh , 
Hezekiah's son , afte r Hezekiah' s death . Tha t is , Hezekia h 
died befor e Isaiah ; thus , th e inclusio n o f "an d hi s collabora -
tors." 17 I n an y event , wha t emerge s unmistakabl y fro m th e 
passage i s tha t accordin g t o th e mos t prominen t rabbini c 
tradition regarding the authorship of biblical books, the entire 
book o f Isaia h wa s authore d b y on e person , o r grou p o f 
persons, living i n close proximity t o the eighth-century prophet 
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Isaiah be n Amoz . Thi s traditio n woul d see m t o hav e bee n 
firmly established ; fo r thi s reason , whe n confrontin g th e ob -
vious differences betwee n th e first  thirty-nine chapters and th e 
remainder o f th e book , a  rang e o f traditiona l commentator s 
explained the m a s rooted i n different intentions . Th e first  par t 
of th e boo k wa s intende d fo r th e contemporar y audienc e an d 
addressed th e issue s o f th e day , wherea s th e secon d par t 
offered consolation s fo r th e destruction an d exil e tha t wer e yet 
more tha n a  century away. 18 The fac t tha t ther e wer e stylisti c 
and linguisti c difference s betwee n th e parts , an d tha t th e 
second par t referre d t o specifi c events , suc h a s th e ris e o f 
Cyrus, wer e not , apparently , considere d problematic . 

In Spinoza' s A  Theologico-Political  Treatise,  we begin t o find 
doubts expresse d abou t th e authenticit y o f th e propheti c book s 
and th e tradition s pertainin g thereto. 19 H e argue s tha t a n 
examination o f th e propheti c book s wil l indicat e tha t "th e 
prophecies therei n containe d hav e bee n compile d fro m othe r 
books, an d ar e not alway s set down i n the order i n which the y 
were spoke n o r writte n b y th e prophet s . . . " (Treatise,  p . 
147). I n dealin g directl y wit h th e boo k o f Isaiah , h e argue s 
that i t i s composed o f material fro m variou s sources , bu t doe s 
not invok e the distinctions betwee n th e two parts as evidence. 

Approximately a  century later , unde r th e influenc e o f Rob-
ert Lowth' s De  sacra poesi hebraeorum,  scholar s bega n t o thin k 
of prophet s a s artist s an d poet s rathe r tha n a s seers ; a s such , 
they addresse d th e issue s o f thei r ow n day , usin g th e dat a 
available t o them , an d no t som e futur e time. 20 Thus , th e 
second par t o f Isaiah coul d no t b e understood a s consolations , 
provided fo r a  calamit y tha t wa s ye t t o occur ; rather , i f th e 
background envisione d b y thes e prophecie s wa s th e Babylo -
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nian exil e an d it s aftermath , the n th e prophecie s mus t dat e 
from thi s tim e (sixth centur y B X . E . ) an d no t fro m th e eight h 
century.21 Fo r our purposes , th e mos t importan t statemen t t o 
this effec t i s t o b e foun d i n th e wor k o f Johan n Gottfrie d 
Eichhorn, Einleitung  in das Alte Testament,  whic h Krochma l a t 
times paraphrased . 

It i s obvious , then , tha t th e Jewish traditio n an d moder n 
biblical scholarshi p ha d conflictin g view s regardin g th e origin s 
of th e boo k o f Isaiah . I f th e critic s wer e right , the n rabbini c 
interpretation—and Churc h traditions—whic h sa w predic -
tions o f future consolatio n an d restoratio n i n th e latte r hal f of 
Isaiah, i s grounde d o n fals e assumptions , an d suc h flawed 
exegesis mus t b e rejected . Krochmal , fa r mor e intereste d i n 
resolving thi s proble m tha n i n presentin g origina l theorie s 
regarding Isaiah , attempt s t o sho w tha t th e rabbi s share d th e 
assumptions o f the critics . 

Krochmal's stud y o f th e prophecie s o f th e secon d Isaia h i s 
presented a s a  not e t o th e earlie r discussio n i n th e historica l 
chapters o f th e Babylonia n exil e an d th e Persia n conquest . I t 
was durin g thi s tim e tha t a  prophe t aros e offerin g comfort , 
and fro m thes e prophecie s on e ca n observ e th e "highe r intel -
lectual leve l o f thi s diaspora " {Guide,  p. 53) . Since , however , 
affirming th e existenc e o f a  secon d Isaia h conflict s wit h th e 
tradition a s generall y understood , whic h ascribe d th e entir e 
book t o on e prophet , i t i s necessar y fo r Krochma l t o explai n 
his claim , an d sho w ho w th e traditio n remain s undamaged , 
and ultimatel y enhanced . 

Regarding th e realit y o f a second Isaia h Krochma l preferre d 
to rel y o n th e proof s o f "recen t scholars " whos e idea s o n th e 
subject ar e alread y well  know n throug h al l th e "book s o f 
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introduction," and "d o not requir e repeating" {Guide, p . 114). 22 

In al l likelihood , Krochma l i s referrin g t o Eichhorn' s Einlei-
tung, t o whic h h e refer s o n anothe r occasio n (Guide,  p . 156) , 
and t o Yehudah Lei b Ben-Ze'ev's Mavo el Miqra'e Qodesh, bot h 
of whic h argu e fo r a  secon d Isaiah. 23 Th e proof s adduce d b y 
them involv e a n analysi s an d compariso n o f th e historica l 
setting, th e languag e an d introductor y phrase s o f th e first 
thirty-nine chapter s o f th e boo k an d it s remainder . Whil e 
finding thei r argument s convincing , Krochma l add s another , 
based o n th e conviction tha t prophecy , a s traditionally under -
stood, remain s a  viable concept i n modern times. 24 H e argue s 
that whil e th e eighth-centur y prophe t Isaia h coul d hav e 
prophesied regardin g genera l aspect s o f th e sixt h century , h e 
could no t hav e predicte d particula r event s suc h a s th e king -
ship of Cyrus. Suc h a thing i s not impossibl e theoretically , fo r 
given th e divin e origin s o f th e propheti c messag e nothin g i s 
impossible. Rather , suc h a n occurrenc e i s rule d ou t b y th e 
function o f prophecy , fo r suc h prophecie s woul d hav e bee n 
totally meaningles s t o th e generatio n tha t hear d them , an d 
surely Go d woul d no t sen d a  messenge r t o delive r a n incom -
prehensible message. 25 

Krochmal ha s thu s establishe d t o hi s satisfactio n tha t th e 
second par t o f Isaiah date s fro m th e earl y Persia n period , an d 
is a product o f the exile; he is therefore justifie d i n using thes e 
prophecies a s an illustratio n o f th e spiritua l leve l attaine d b y 
the diaspor a communit y durin g thi s time . Wha t remain s fo r 
him t o d o i n thi s not e i s t o sho w tha t th e traditio n ca n 
withstand th e acceptanc e o f thi s ne w discovery . Th e strateg y 
he employ s i s t o demonstrat e tha t thi s informatio n i s i n fac t 
not ne w a t all ; h e propose s tha t th e esoteri c traditio n incor -
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porated hint s t o indicat e t o th e initiate d tha t no t al l proph -
ecies include d i n th e boo k o f Isaia h wer e actuall y uttere d b y 
the eighth-century prophet . Th e exoteric traditions , intende d 
to minister t o th e need s o f the masses , revea l n o such aware-
ness, as the rabbis wished to keep this information from them. 
However, i t i s no w critical , Krochma l argues , tha t thi s eso -
teric traditio n b e revealed , since , i n moder n times , th e exis -
tence o f a  second prophet , whos e work s ar e include d withi n 
the las t twenty-seve n chapter s o f th e boo k o f Isaiah , wa s a 
generally know n an d accepte d proposition . Maintainin g th e 
hidden natur e of this "tradition " would lea d t o the unaccept -
able resul t tha t peopl e woul d thin k tha t th e rabbi s wer e 
unsophisticated Bibl e scholars {Guide, pp. 143—44) . 

Krochmal's first proof that the ancients knew of the lateness 
of th e secon d hal f o f Isaia h i s tha t th e barait a i n B T Bab a 
Batra (14b), discussin g th e order of the biblica l books , state s 
that th e orde r o f th e propheti c work s i s "Jeremiah , Ezekiel , 
Isaiah, an d th e Twelve"; the order runs contrary t o the tradi -
tional chronology , an d indee d i s reverse d (Isaia h first)  in th e 
Masoretic text s o f th e Hebre w Bible. 26 Krochma l want s t o 
deduce fro m thi s chronologica l deviatio n tha t th e rabbi s placed 
Isaiah after Ezekie l because they knew that the last part of the 
book was late, and considered thi s fact, rathe r than the greater 
antiquity of the first part, decisive. 27 

The other proof Krochmal advance s i s somewhat les s clear. 
He refer s t o th e passag e i n Wayiqr a Rabba h (6:6)  tha t state s 
that tw o verse s i n th e first  par t o f Isaia h (8:19—20 ) wer e 
actually state d b y another prophet (Be'ari) , bu t wer e inserte d 
into Isaiah becaus e thes e tw o verses comprise th e only proph-
ecy of Be'ari, an d were not sufficient fo r a separate book. Thi s 
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"proof" seem s t o b e intende d i n a  more genera l wa y t o sho w 
that th e rabbi s kne w tha t th e titl e o f a  boo k di d no t mea n 
that everythin g i n th e wor k derive d fro m tha t prophet , fo r 
they kne w tha t tw o verse s i n Isaia h wer e fro m a  differen t 
prophet. Therefore , whil e th e rabbi s do no t indicat e her e tha t 
they kne w o f a  differen t prophe t whos e wor k comprise s th e 
latter portions o f the book of Isaiah, th e fact tha t the y did no t 
consider th e book' s titl e a s decisive regardin g th e provenanc e 
of al l o f it s content s make s th e first  proof' s contentio n mor e 
likely.28 

Krochmal goe s o n t o demonstrat e tha t a t leas t on e o f th e 
medievals, Abraha m Ib n Ezra , an d perhap s other s a s well , 
also kne w o f a  secon d Isaiah . Whil e Ib n Ezr a nowher e state s 
that th e secon d portio n o f th e boo k i s muc h late r tha n th e 
first, i t is , believe s Krochmal , implici t i n a  numbe r o f com -
ments tha t h e ha s mad e t o variou s verses . I n all , Krochma l 
cites mor e tha n a  doze n comment s tha t h e believe s provid e 
hints tha t Ib n Ezr a di d no t conside r Isaia h on e complet e 
book.29 

It i s clear that Krochma l wen t t o great length s t o show tha t 
modern conclusion s regardin g Isaia h ar e compatible wit h tra -
ditional sensibilities . For , certainl y a s regard s th e ancients , 
Krochmal's arguments are quite forced, an d no t entirely trans -
parent. Yet , i t i s precisely thi s fac t tha t indicate s th e impor -
tance o f this reconciliation . Implici t throughou t hi s presenta -
tion i s Krochmal' s firm  convictio n tha t th e ancien t rabbi s 
were th e equal s o f modern biblica l scholars , an d thu s ther e i s 
nothing tha t moder n scholarshi p ca n uncove r tha t eithe r wa s 
not know n t o th e rabbis , or , a s we have yet t o see , coul d no t 
be readily  assimilate d b y the m (and , therefore , b y open -
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minded adherent s o f thei r tradition) . Thus , thei r messiani c 
reading o f th e latte r par t o f Isaia h wa s develope d wit h ful l 
awareness o f the late r provenance o f thi s material , an d i s no t 
grounded i n ignorance. I n any event, fo r Krochmal, ther e can 
be n o superiority attribute d t o th e modern s sav e for mod e o f 
expression, whic h result s fro m th e greate r freedo m tha t de -
rives from historical changes . 

Ultimately, then , fro m th e stud y o f the boo k o f Isaiah we 
can se e th e contour s o f Krochmal' s program . H e wishe d t o 
guide thos e perplexe d b y th e regnan t philosoph y o f history , 
by showing that this philosophy did not properly take account 
of Jewish history , without , a t th e sam e time , creatin g mor e 
problems. H e directs his argument to the traditionalist, aspir -
ing "maski r who m Krochma l wishe d t o educat e an d whos e 
adherence to tradition he wished t o strengthen.30 

Here again we find the same apologetic tendencie s a t work 
as elsewher e i n th e Guide.  Krochma l recognize d th e basi c 
conflict o f modern an d traditiona l cultur e a s each wa s under -
stood at the time, an d sought t o dissolve tha t conflict , i n this 
case by showing tha t th e intellectua l boundarie s o f the tradi -
tion wer e far wider tha n previously assumed . H e doe s thi s by 
appealing t o th e esoteric tradition , whic h provides th e means 
of stretching th e border s o f th e acceptabl e withou t abandon -
ing th e authorit y o f the rabbini c tradition . Hi s conclusio n i s 
that th e traditio n coul d no t b e damaged b y modern discover -
ies regardin g Isaia h becaus e the y wer e no t reall y moder n a t 
all. I n thi s way , th e integrit y o f th e traditio n i s lef t largel y 
intact, whil e th e freedo m t o searc h fo r th e trut h i s als o 
affirmed. 
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Qphelet and Psalms 

i. Qphelet.  A s w e sa w above , th e barait a i n B T Bab a Batr a 
attributes th e boo k o f Qohelet (Ecclesiastes ) t o Hezekia h an d 
his collaborators . However , base d o n othe r rabbini c tradi -
tions, thi s passage has generally been understood to mean that 
while Hezehiah and his collaborators gave the book its written 
form, th e conten t originate d wit h th e wisdo m o f Kin g Solo -
mon i n th e tent h centur y B.C.E. 31 Indeed , th e boo k itsel f 
appears t o attribute it s authorshi p t o Solomon , a s th e autho r 
identifies himsel f a s Qohelet, th e son of David, kin g o f Jeru-
salem, an d thi s ha s bee n understoo d a s Solomon , a s h e wa s 
the son of David t o carry the title "king. " 

However, moder n scholars , agai n le d b y Eichhorn , refut e 
the notion that this book could have originated with Solomon, 
or, fo r tha t matter , i n th e tim e o f Hezekiah . Th e argument s 
advanced b y Eichhor n includ e th e fac t tha t th e languag e o f 
the boo k include s man y Aramaisms , a s well a s apparent bor -
rowings o f Persia n an d Gree k usages . Thi s betray s a  time i n 
which thes e linguisti c culture s had already had extensive con-
tacts with the Jews—that is , a  period after the exile. Further , 
even th e Hebre w o f th e boo k betray s a  tiredness an d clumsi -
ness indicativ e o f a language grow n old . Further , th e subjec t 
matter and quality o f thought an d expression are quite differ -
ent fro m wha t i s known from th e earlier period.32 I t is , then , 
quite clea r tha t th e boo k o f Qohele t derive s fro m a  perio d 
long after the Babylonian exile. 

Again here , th e confrontatio n betwee n th e traditio n an d 
modern scholarship is clear. I n the longest, an d probably most 
significant, o f the studies in the eleventh chapter of his Guide, 
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Krochmal begin s b y endorsing Eichhorn' s conclusions, a t times 
practically verbatim. A t the same time he once again attempts 
to reconcil e thes e conclusions wit h th e traditio n a s he under-
stands it . Acknowledgin g tha t hi s view s regardin g Qohele t 
are no t a s easil y reconcile d wit h th e traditiona l approac h a s 
were th e view s expresse d i n othe r studies , sinc e her e h e i s 
opposing an explicit rabbini c affirmation, h e nevertheless tries 
very har d t o achiev e thi s reconciliation , and , wher e thi s i s 
impossible, t o show tha t he has done nothing  tha t can in any 
way be construed as damaging th e tradition. 

The reconciliatio n offere d her e follow s th e patter n estab -
lished i n th e Isaia h materia l an d nee d not , therefore , detai n 
us long . First , h e argues tha t datin g th e boo k t o th e Persia n 
period mean s that i t ca n be used as a unique historica l sourc e 
for a period for which we have virtually no other, and it "casts 
light an d knowledge on the exalted state of our nation during 
these generation s whic h hav e bee n forgotte n a s i f the y neve r 
were" {Guide,  p . 149) . Thus , onc e agai n th e findings  o f 
biblical criticis m ca n b e appropriated t o prove th e vitalit y o f 
the Jewis h revival , an d th e continuit y o f Jewis h religiou s 
speculation—what woul d appea r t o be , i n Krochmal' s esti -
mation, th e singl e mos t importan t issu e perplexin g moder n 
Jews. 

At th e sam e time , Krochma l explicitl y state s tha t h e be -
lieves that research into the origins of this book cannot do any 
damage, eve n i f the conclusions appear to contradict what the 
rabbis said , s o long a s the conclusions ar e established beyon d 
any doubt {Guide,  p. 140) . Fo r if we moderns can discern the 
lateness of the book we must then suspect that the rabbis were 
also awar e o f thi s fact , an d indeed , Krochma l undertake s a n 
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examination o f rabbini c source s t o divin e wha t i t i s tha t th e 
rabbis mus t hav e really thought . 

Krochmal marshal s thre e argument s designe d t o sho w th e 
rabbis kne w tha t Qohele t wa s no t Solomonic . Th e first  re -
volves aroun d th e statemen t i n th e sam e barait a tha t w e hav e 
seen befor e tha t Qohelet , togethe r wit h Proverbs , Son g o f 
Songs, an d Isaiah , wa s writte n b y Hezekia h an d hi s col -
leagues. Thi s implie s tha t th e rabbi s considere d th e content s 
to b e Solomoni c bu t no t th e actua l writte n form , whic h wa s 
established b y Hezekiah an d hi s colleagues. Thus , w e see tha t 
the rabbi s di d no t attribut e th e compositio n o f thi s boo k t o 
Solomon, but , a t most , h e was viewed a s the originator o f the 
thoughts containe d therein . No w i t i s impossibl e tha t th e 
words o f Solomo n (d . 92 0 B.C.E. ) coul d hav e survive d al l 
those generation s i n ora l for m unti l Hezekia h (lat e eight h 
century) finally wrote them down . Presumably , th e rabbis also 
realized this , an d thu s i t seem s tha t Krochma l want s t o sa y 
that th e rabbi s di d no t regar d thi s a s par t o f th e Solomoni c 
corpus a t all. 33 In implausibl y attributin g th e book t o Hezek -
iah, th e rabbi s wer e furtivel y indicatin g tha t the y kne w ful l 
well tha t Qohele t wa s no t o f Solomoni c origins . A s t o wh y 
they woul d hav e chosen thi s particula r attributio n whe n the y 
knew tha t th e boo k wa s i n fac t fa r late r tha n Hezekiah , w e 
must accep t o n fait h tha t the y ha d thei r reason s i n concealin g 
from th e masses the trut h regardin g Qohelet . 

The secon d rabbini c passag e tha t Krochma l consider s i n 
this connectio n i s one from Qohele t Rabba h (1:12) , i n whic h 
the rabbi s interpre t th e correspondin g vers e t o mea n tha t th e 
book wa s writte n b y Solomo n afte r h e ha d abdicate d hi s 
throne. Yet , al l th e reference s t o Solomon' s caree r agre e tha t 
he reigne d unti l hi s death , an d thu s thi s vie w coul d hardl y 
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have been the accepted rabbinic opinion on the subject. Rather , 
the author(s ) o f thi s enigmati c remar k ar e indicatin g thei r 
awareness tha t thi s boo k i s no t th e produc t o f a  rea l an d 
reigning king , suc h a s Solomon , bu t mus t rathe r hav e bee n 
produced b y some other figure. 

The thir d allusio n tha t Krochma l finds  i n rabbini c litera -
ture i s th e well-know n disput e recorde d i n th e Mishna h (Ya-
dayim 3:5 ) regardin g whethe r Qohele t render s th e hand s un-
clean. Thi s cas e i s regarde d a s on e o f th e leniencie s o f th e 
House o f Shammai , whil e th e Hous e o f Hille l offere d th e 
stricter opinio n tha t i t doe s rende r th e hand s unclean . Th e 
issue here i s whether or not Qohele t i s to be seen as holy and 
canonical o r not . I t i s apparen t tha t th e Hous e o f Shamma i 
considered the book to be simply the wisdom of Solomon, and 
not an inspired text. 34 I t i s particularly significan t fo r Kroch-
mal tha t i t was the Shammaites who held thi s opinion, fo r he 
regarded the m a s th e fa r mor e conservativ e forc e (Guide,  p . 
143). Th e implicatio n her e is tha t th e Shammaites, i n reject -
ing th e canonicity o f Qohelet, ar e undauntedly maintainin g a 
line o f tradition, whil e th e Hillelite s accep t th e canonicity o f 
the book , an d abandon the tradition , becaus e of the demand s 
of th e time s o r fo r som e othe r motive . Thus , a s fa r a s th e 
canonization o f th e boo k i s concerned , th e positio n o f th e 
House of Shammai i s correct. Tha t stan d i s further supporte d 
by th e claim attribute d t o Rabb i Yos i (second-centur y tanna) 
in the same passage of the Mishnah tha t ther e was no dispute 
at all regarding whether Qohelet render s the hands unclean; it 
does not , an d i s therefor e no t t o b e considere d a  canonica l 
text, bu t i s rathe r t o b e considere d "merely " th e wisdo m o f 
Solomon. 

For Krochma l th e issu e canno t sto p here . Fo r al l tha t h e 
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has prove n a t thi s poin t i s tha t ther e wer e thos e wh o di d no t 
regard th e boo k a s canonical , an d tha t the y were , i n hi s 
opinion, maintainin g a n age-ol d tradition . Wha t h e woul d 
like t o prove , however , i s tha t th e rabbi s kne w tha t Qohele t 
is not th e product o f Solomon, an d thu s h e adds another step . 
Acknowledging tha t al l th e position s discusse d wer e openl y 
in accor d wit h th e traditiona l notio n tha t Solomo n authore d 
this book , h e continues , "Bu t i f thi s i s trul y th e opinio n o f 
the Sages , an d the y di d no t concea l somethin g esoteri c i n thi s 
[claim tha t Qohele t doe s not rende r the hands unclean becaus e 
it i s onl y th e wisdo m o f Solomon] , on e canno t resolv e th e 
difficulty o f thei r word s agains t wisdo m whe n i t i s explicitl y 
stated tha t i t derives from Go d . . . " (Guide,  p. 143). 35 Wha t 
Krochmal i s her e arguin g i s tha t wisdom , an d specificall y 
Solomon's wisdom , i s acknowledge d t o b e a  gif t fro m God , 
and therefor e th e rabbi s could no t have denigrated Qohele t fo r 
being simpl y a  product o f Solomon's mind , fo r thi s would , i n 
fact, confe r upo n i t sufficien t statu s t o b e worthy o f canoniza-
tion. Thus , thi s i s not th e rabbis ' rea l opinion o n th e subject , 
but merel y th e exoteri c one . The y mus t hav e ha d somethin g 
else in mind whe n the y denied thi s boo k canonica l status , an d 
that was , presumably, th e fact tha t thi s book i s not Solomoni c 
at all , bu t rathe r th e product o f a much late r time . 

In an y event , th e Hillelite s carrie d th e day an d th e canoni -
zation o f the boo k wa s accepted ; thi s fact—th e acceptanc e o f 
a less than "orthodox " tex t a s canonical—created man y o f the 
problems tha t traditiona l scholarshi p wa s t o face , fo r late r 
scholars ha d n o choice bu t t o interpre t thi s canonize d boo k i n 
some manne r tha t wa s compatible wit h th e tru e faith. 36 Thi s 
apparently mean s tha t the y ha d n o choic e bu t t o attribut e i t 

176 



BIBLICAL STUDIE S 

to Solomo n s o tha t it s reader s woul d realiz e tha t thi s wor k 
was th e produc t o f one o f Israel' s heroes , indeed , its  suppos -
edly wises t man . Fo r thi s reason , eve n amon g th e modern s 
the attemp t wa s mad e t o maintai n th e Solomoni c authorshi p 
of this book. 37 

Nevertheless, howeve r necessary the attribution of the book 
to Solomon ma y once have been, th e exoteric tradition s mus t 
be abandoned, fo r they do not do justice t o the book , an d do 
not allo w fo r an interpretatio n tha t wil l conve y it s tru e mes -
sage. W e mus t rathe r have recours e t o th e esoteri c tradition , 
which was aware of the true provenance of the book. Further , 
Krochmal make s clear that he regards i t as absolutely impera -
tive tha t th e content s o f thi s esoteri c traditio n b e reveale d i f 
traditional sensibilitie s ar e t o find  thei r orientatio n i n th e 
modern world. For , 

just as in earlier generations the danger was to reveal the concealed, 
so and even mor e i n our generation th e danger i s t o conceal tha t 
which has already been revealed by others, which is a vain task, and 
in no way helpful. Wha t would truly be helpful is that we continue 
to search and investigate, whil e seeking the true God who will not 
abandon those who seek him, for they shall be guarded forever. We 
are delighted, ho w great i s our lot , fo r the word of God and the 
true Torah are with us , an d it (the Torah) need not fear scholarly 
investigation from any perspective. (Guide,  pp . 143—44 ) 

Thus, Krochmal' s eloquen t ple a fo r scholarly investigatio n i s 
accompanied b y th e clai m tha t i t wil l hel p th e traditio n fac e 
the challenge s pose d b y moder n scholarship , an d remai n un -
damaged. Abandonin g scholarl y research , o n th e other hand , 
will resul t i n a  traditio n tha t appear s stubbor n an d indee d 
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foolish, fo r i t insist s o n tha t whic h other s hav e effectivel y 
disproven. 

Krochmal i s muc h les s confiden t her e tha n previousl y tha t 
his specifi c conclusion s regardin g th e rabbi s ar e correct . H e 
claims thoug h tha t the y see m correct , an d i n an y even t / / is 
necessary that  something be  said on thi s subject . However , othe r 
scholars shoul d no t regar d th e matte r a s closed , bu t shoul d 
rather continu e t o stud y an d see k th e trut h regardin g thi s 
book.38 I t seem s tha t Krochmal' s lac k of confidence i s grounded 
in th e fac t tha t th e (exoteric ) traditio n attributin g authorshi p 
to Solomo n i s s o firm.  I n th e cas e o f Isaiah , fo r example , i t 
was the silenc e of the exoteric traditio n tha t wa s problematic , 
not th e fac t tha t i t explicitl y affirme d on e Isaiah . Wit h Qoh -
elet, however , Krochma l i s no t simpl y addin g somethin g 
about whic h th e traditio n ha s been silent , bu t rathe r i s deny-
ing tha t whic h ha s bee n explicitl y affirme d b y th e tradition . 
He i s furthe r suggestin g tha t th e rabbis , a t leas t som e o f 
them, kne w tha t th e traditio n wa s incorrect , bu t chos e t o 
allow thi s deceptive traditio n t o stand . 

We ca n see that hi s claims regardin g Qohele t are , fro m on e 
perspective, bolde r tha n ar e thos e regardin g Isaiah , o r othe r 
books tha t h e has studied, whil e on th e othe r hand , h e make s 
clear tha t h e doe s no t hav e a  stron g stak e i n hi s specifi c 
conclusions, bu t i s rathe r adoptin g the m fo r the y see m cor -
rect, an d mor e important , the y see m th e onl y wa y tha t th e 
tradition ca n b e lef t relativel y unscathe d b y th e wor k o f 
Eichhorn an d others . 

2. Psalms.  Krochmal' s stud y o f som e o f th e Psalm s differ s 
from th e patter n somewha t i n tha t som e o f hi s conclusion s 
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were th e subjec t o f muc h scholarl y controvers y i n hi s ow n 
day, althoug h som e o f the m ar e t o b e foun d alread y i n th e 
work o f th e Germa n schola r Hitzig , a s wel l a s i n Zun z an d 
Rapoport.39 Hi s patter n o f apologeti c doe s hol d u p here , 
however. Krochma l seek s suppor t fo r hi s attributions i n rab-
binic sources . Th e purpos e agai n i s t o suppor t th e imag e o f 
the rabbis as the equals of the moderns in biblical scholarship, 
and the integrity o f the biblical traditio n itself . 

The mai n critica l thrus t o f Krochmal' s presentatio n i s hi s 
claim tha t a  numbe r o f Psalm s ar e product s o f th e secon d 
century B.c.E . Thes e lat e Psalm s revolv e around th e persecu-
tions unde r Antiochus Epiphane s and the Maccabean victory . 
Specifically, Psalm s 44 , 74 , 7 9 an d 8 3 wer e writte n durin g 
the persecutions. 40 Thi s judgmen t i s base d on th e conten t o f 
these Psalms ; Psal m 44 , fo r example , describe s th e mas s 
slaughter of the people of Israel. "Prio r to this time [i.e. , tha t 
of Epiphanes] we do no t find that man y Israelite s wer e kille d 
because of their faith." 41 I t thu s seems likel y tha t thi s Psal m 
was writte n "a t th e beginnin g o f th e persecutio n i n th e year 
143 of the Seleucid era (169/8 B.C.E.) " {Guide, p. 153) . Psal m 
85 wa s sung afte r an important victor y tha t too k place , i n all 
likelihood, i n th e tim e o f Jonathan, th e so n o f Mattathias. 42 

Psalm 13 2 was first sung, accordin g t o Krochmal, i n the time 
of Judah Maccabee , afte r hi s conquest o f the Temple. Psalm s 
149 and 15 0 (which Krochmal considered one) were first sung 
in th e tim e o f Simon , afte r tota l liberatio n o f th e lan d fro m 
foreign forces . Thes e tw o Psalms , togethe r wit h som e o f th e 
other "Hallelujah " Psalm s tha t preced e them , mak e u p what 
Krochmal call s th e Gree k Halle l (son g o f praise) , whic h i s 
modeled after the Egyptian Halle l (Psalms 113-18). 43 
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Here again , Krochma l i s concerne d les t h e b e judge d a s 
damaging th e tradition , an d thu s justifie s hi s enterpris e onc e 
more: 

. .  .  tha t i n truthfu l studies , don e wit h a  pure heart , suc h a s thi s 
and thousands of others, ther e is  not the slightest concer n of danger 
or loss to the faith . O n th e contrary! It i s to the credit o f Israel and 
exalts the Torah of their fathers. .  . .  {W]hat danger can there be if 
it turn s out : tha t eve n i n th e twiligh t o f our kingdom, an d i n th e 
passing of the shadows of our success, the holy songs and the exalted 
pietists wh o wer e teste d an d foun d worth y di d no t cease ; tha t th e 
spirit reste d upon them a s they poured ou t thei r hearts in supplica -
tion an d gratitud e befor e thei r kin g an d thei r Go d fo r whom the y 
were kille d throughou t th e lon g an d arduou s war , an d i t becam e 
known tha t the y compose d som e o f th e hymn s whic h wer e openly 
attributed unti l no w to their predecessors? (Ibid., p . 157 , emphasi s 
in original) 

Thus, onc e again , th e realit y o f lat e biblica l book s ca n serv e 
to indicat e th e continue d vitalit y o f th e Jewish spirit , eve n a s 
the natio n wa s enterin g a  perio d o f overal l materia l an d cul -
tural decline . 

As w e woul d expect , Krochma l goe s o n t o argu e tha t h e i s 
certain tha t th e latenes s o f the Psalm s wa s known t o th e sages , 
for eve n i n thei r exoteri c teaching s th e Psalm s ar e attribute d 
to te n elders , rathe r tha n Davi d alone , althoug h i n othe r 
"aggadic" teaching s th e boo k i s attribute d almos t entirel y t o 
David.44 I f ther e ar e trace s o f thi s knowledg e eve n i n thei r 
exoteric teachings , i t stand s t o reaso n tha t thi s fac t wa s trans -
mitted wit h greate r precision i n thei r esoteric teaching s whic h 
were reserve d fo r certai n students , bu t whic h no w mus t b e 
revealed fo r al l t o see . 
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3. The  Problem ofPseudepigraphy. I n Krochmars study of Qohelet 
and Psalms, ther e is little departure from the pattern found in 
his treatmen t o f Isaiah . Regardin g thes e books , however , 
there emerged yet another problem, tha t of pseudepigraphy.45 

By showin g tha t th e autho r o f Qohele t wa s no t Solomon , 
modern scholars essentially argued that the book was a pseud-
epigraphon. Tha t is , th e book claims to have been written by 
a ma n name d Qohelet , wh o wa s th e so n o f David , an d wh o 
was th e kin g o f Jerusalem. No t onl y d o we no t kno w o f any 
son of David nam e Qohelet , bu t w e no w know tha t th e book 
could no t hav e bee n writte n i n th e tim e o f David , o r any o f 
his sons . Thi s i s problemati c fro m a  perspectiv e suc h a s 
Krochmars becaus e hi s time s wer e fa r les s toleran t o f pseud-
epigrapha tha n are our own (whic h i s no t t o say tha t the y do 
not cause religious problems today). 

Pseudepigrapha wer e regarde d a s tota l frauds , writte n b y 
people o f low mora l stature , wh o intende d merel y t o aggran-
dize thei r own work s on th e basi s o f false pretenses . Thus , i t 
was assume d tha t th e autho r o f Qohele t wa s attemptin g t o 
take advantag e o f Solomon' s renown , b y associatin g hi s ow n 
creation wit h thi s grea t kin g fro m th e Israelit e past. 46 This , 
at the time , wa s a serious charge, an d could no t help but lead 
to questions regardin g th e appropriateness o f this book i n the 
Bible, an d o f th e insigh t an d rectitud e o f a  traditio n tha t 
would confe r suc h statu s o n a  forgery.47 Thos e perplexe d b y 
this problem would have found a  guide i n Krochmars work . 

Krochmal argue s tha t th e autho r o f Qohele t coul d no t 
possibly hav e intende d t o tak e advantag e o f Solomon' s re -
nown, for , a s Eichhor n alread y pointe d out , h e ha s don e a 
very poo r jo b o f disguisin g himself ; further , i f i t wer e th e 
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author's intentio n t o identif y himsel f a s Solomon , h e woul d 
have used tha t nam e rather tha n "Qohelet, " a  name which ha s 
no necessar y connectio n wit h Solomo n a t all . Furthe r still , i t 
is difficul t fo r "us , th e hous e o f Israel, " t o believ e tha t th e 
men o f the Grea t Assembly , whos e superior intelligenc e "we " 
affirm, di d no t recogniz e it s correct provenance ; thus , i f they , 
who were close in tim e t o the formatio n o f the book , believe d 
it wa s a n attemp t t o deceiv e it s readers , the y woul d neve r 
have considered i t fo r acceptance as Scripture.48 Therefore , w e 
cannot regar d th e boo k a s pseudepigraphic , bu t mus t rathe r 
attempt t o understand it s origins differently . 

Krochmal argue s tha t whil e i n Hebre w i t i s quit e accept -
able to have a masculine proper nou n inflecte d i n the feminin e 
form (a s i s Qohelet—we coul d thu s assum e tha t Qohele t i s a 
simple prope r noun) , th e fac t tha t thi s nam e i s sometime s 
accompanied b y a definite articl e (e.g. , 12:8 ) indicates tha t i n 
fact i t i s a  titl e whic h ha s bee n use d a s a  prope r noun . Thi s 
proper noun , havin g bee n forme d fro m a  title, woul d indicat e 
a certai n statio n o r position . Afte r considerin g tw o alterna -
tives, Krochma l seem s t o settl e o n th e clai m tha t th e nam e 
indicates tha t thi s perso n wa s th e hea d of , o r a  membe r o f a 
convention o f scholars , derivin g th e nam e fro m qahal,  mean -
ing "assembly " {Guide,  p . 146). 49 Thi s suppositio n i s sup -
ported b y th e fac t tha t th e Gree k Jew s calle d thi s boo k 
"Ecclesiastes," tha t is , on e o f th e member s o f th e "ecclesia. " 
This titl e ma y eve n indicat e tha t th e autho r wa s actuall y a 
member o f the Grea t Assembly . 

As to why the author referre d t o himself as the son of David 
when h e lived s o much later , thi s simpl y mean s tha t h e was a 
descendant o f David , an d doe s no t involv e an y attemp t a t 
deception. Descen t fro m Davi d woul d no t hav e bee n a  diffi -
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cult fac t t o establish , fo r th e autho r o f th e boo k woul d hav e 
lived a  mere fou r o r five generation s afte r Zerubabbel , whos e 
line o f descendant s wa s easil y traceable . I n fact , Krochma l 
claims, descendant s o f Davi d wer e commonl y know n i n thi s 
period, an d indee d referre d t o themselve s a s th e "so n o f 
David," as, i n fact, th e Mishnah, whos e language was similar 
to their own, ofte n di d {Guide,  p. 146) . 

The titl e "kin g o f Jerusalem" is , a t first glance, somewha t 
more difficul t t o explain , but , Krochma l claims , i f one care-
fully examine s wha t th e author says of himself and hi s great -
ness, it  become s les s problematic . Fo r th e autho r o f Qohele t 
does no t bra g o f th e homag e an d tribute s pai d hi m b y hi s 
subjects and by other nations, a s would be fitting for someone 
such a s Solomon . Rather , h e take s prid e i n hi s wealth , hi s 
flocks, and hi s actions , suc h a s building house s an d plantin g 
gardens. Now , a t no time in Jewish history, includin g tha t of 
Solomon, wer e such thing s only th e province o f kings. Thus , 
we can understand the title referrin g t o someone who was one 
of the ric h noble s wh o lived a t the end of the Persia n period, 
who are mentioned numerou s times i n Nehemiah. Th e use of 
the wor d "king " i s no t problemati c fo r w e kno w tha t "i n 
those lands and those times every noble and possessor of large 
amounts of property and slaves was sometimes called 'king.' " 50 

There is , then , n o pseudepigraphic inten t i n the title what-
soever. Th e autho r o f the boo k o f Qohelet wa s a  "nobleman, 
of the seed of David, wh o was the head of a group of scholars 
who studie d an d debate d together ; an d thi s grou p ma y wel l 
have been a branch of the Great Assembly whic h flourished at 
that time" (Guide, p. 148) . 

A simila r proble m presente d itsel f wit h regar d t o th e lat e 
Psalms. Th e proble m wit h th e clai m tha t thes e Psalm s ar e 
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from th e Hasmonea n er a i s tha t five  o f the m carr y superscrip -
tions; tw o ar e ascribe d t o th e son s o f Kora h (wh o woul d hav e 
lived on e o r tw o generation s afte r Moses) , an d thre e ar e as -
cribed t o Asaph , wh o accordin g t o Chronicle s 6:24ff , wa s a 
contemporary o f David , a  Levite servin g i n th e Tabernacle . I f 
they are , i n fact , Hasmonean , thes e superscription s woul d 
appear t o b e unfounded , and , thus , pseudepigraphic . Kroch -
mal claims , however , tha t th e composers o f these Psalm s mus t 
have bee n Levites , 'To r w e know , independently , tha t al l 
Torah an d spiritua l virtuosit y reside d onl y i n th e priest s an d 
Levites"; therefore , here , a s wit h th e "so n o f David " attache d 
to Qohelet , th e superscription s ca n b e understoo d a s referrin g 
to th e famil y line s o f th e particula r Levite s wh o compose d 
these songs . Th e genealogie s o f th e priest s an d Levite s wer e 
well know n an d guarded , an d i t wa s commo n fo r the m t o cal l 
themselves afte r thei r ancestor s {Guide,  p . 155) . Ther e is , 
thus, n o attempt a t decei t inheren t i n thes e superscriptions . 

This assumptio n serve s Krochma l a s a  stepping-ston e fo r 
his nex t claim : 

And hea r now , pleasan t reader , ou r furthe r conjecture . Tha t is , 
given tha t wha t occurre d t o Judah an d hi s brother s an d th e res t o f 
the pietist leader s was very similar to what happened to David, ma y 
he res t i n peace—both h e and they wer e persecuted b y th e nation s 
and th e wicked withi n Israel ; he and the y hi d and concealed them -
selves i n th e wilderness an d i n caves; he and they were betrayed b y 
those wh o love d the m an d wer e denounce d b y thei r brethe n eve n 
more tha n the y wer e oppresse d b y thei r enemie s i n battle—i t i s 
possible, indee d likely , tha t som e of the pietists san g some of their 
hymns, pourin g ou t thei r hearts , i n th e sam e manne r a s David , 
when a  particula r even t [fro m David' s life ] resemble d tha t whic h 
occurred to them at that time . 

184 



BIBLICAL STUDIE S 

And with thi s [assumption} we have opened the door to solving a 
great difficult y tha t accompanie s th e superscription s "o f David," 
which are found at the beginning o f certain Psalms whose content 
render it most unlikely tha t they were actually the work of David. 
And th e commentator s hav e exhauste d themselve s [tryin g t o ex -
plain thes e psalms] , unti l mos t o f th e Gentil e philologist s an d 
critics have derided the superscriptions and considered them worth-
less; whil e other s trul y considere d thes e Psalm s a s ancient a s the 
superscriptions indicated. But [if we date them] from the time that 
we are discussing, th e content o f the Psalm s i s sweetened fo r us, 
and they are readily understood; further the superscriptions are also 
quite justified in the manner we have presented. (Ibid.) 

Thus, eve n th e ascriptio n o f a  Psal m t o Davi d doe s no t 
preclude it s havin g bee n writte n muc h late r b y th e Hasmo -
nean Levites and priests, since the ascription should be under-
stood a s th e identificatio n o f a  later ag e wit h th e lif e o f th e 
great king. 51 Havin g resolve d thi s problem , Krochma l feel s 
free t o add four mor e Psalm s t o hi s lis t o f Hasmonean sacre d 
songs: Psalm s 59 , 60 , 6 9 an d 144 , al l ascribe d t o David, ar e 
identified a s Hasmonea n base d o n th e perceive d correspon -
dence betwee n thei r conten t an d th e event s o f thi s period . 
Again here , critica l conclusion s ar e confirme d whil e pseud -
epigraphic inten t i s denied. 

Krochmal's argument here is, i t need hardly be said, totall y 
unconvincing. I n particular , Krochmal* s clai m regardin g th e 
phrase "kin g i n Jerusalem/ ' dubiou s i n it s ow n right,  be -
comes altogether unacceptable in light of Qohelet 1:12 , whic h 
reads " I Qohele t wa s kin g ove r Israe l i n Jerusalem. ,, No w 
certainly thi s vers e doe s no t mea n t o impl y tha t th e speake r 
was a  noblema n exercisin g contro l ove r a  limite d domai n 
within Jerusalem. Similarly , Jews o f the secon d centur y wer e 
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certainly abl e t o distinguis h betwee n thei r ow n tim e an d 
circumstances an d eigh t centurie s earlier . Rather , Krochmal' s 
attempt t o resolv e th e problem is , o n th e one hand , essentiall y 
an act o f desperation, on e brough t abou t b y hi s traditionalis m 
and hi s concomitan t commitmen t t o moder n scholarship . Hi s 
treatment o f thi s proble m i s perhaps th e bes t indicatio n ye t o f 
the mentalit y a t work . 

On th e othe r hand , Krochma l ha s touche d o n a  legitimat e 
area o f scholarl y inquir y i n tryin g t o discer n th e mentalit y 
that produce s work s w e cal l pseudepigraphic . Indeed , man y 
scholars sinc e hi s tim e hav e attempted t o resolv e th e problem . 
This attemp t i s no t uniqu e t o Krochmal , nor , certainly , i s i t 
unique t o Jewish scholarship . A s recentl y a s 1971 , th e presi -
dent o f th e Societ y o f Biblica l Literature , Bruc e M . Metzger , 
an evangelica l Christian , addresse d th e Societ y o n th e subjec t 
"Literary Forgerie s and Canonical Pseudepigrapha. " H e stated : 

It mus t b e acknowledge d tha t th e inspiratio n o f th e Scripture s i s 
consistent wit h any kind of form of literary composition tha t was in 
keeping wit h th e character and habits of the speaker or writer. .  .  . 
If, indeed , a n entire boo k shoul d appea r t o hav e been composed i n 
order t o presen t vividl y th e thought s an d feeling s o f an importan t 
person, ther e would no t see m t o be in thi s circumstance an y reason 
to sa y tha t i t coul d no t b e divinel y inspired . . . . I n short , sinc e 
the use of the literary form of pseudepigraphy nee d no t b e regarded 
as necessarily involvin g fraudulen t intent , it  canno t b e argued tha t 
the character of inspiration exclude s th e possibilit y o f pseudepigra-
phy among th e canonical writings. 52 

Metzger's solutio n t o th e proble m i s t o remov e i t altogethe r 
from th e real m o f mora l judgment , an d t o trea t pseudepigra -
phy a s jus t anothe r literar y for m use d b y biblica l writers . A s 
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we have seen, thi s rather tolerant view of the practice was not 
in vogu e a  century an d a  half ago. I t wa s therefor e necessar y 
for Krochmal t o resort to his desperate reconstruction i n order 
to deflec t th e devastatin g clai m tha t th e Bibl e containe d 
forgeries, an d tha t thes e forgerie s wer e goo d enoug h t o foo l 
the ancient s responsibl e fo r canonizing th e book , bu t ar e not 
good enough t o fool u s today. 

Krochmal ha s show n t o hi s satisfactio n tha t th e boo k o f 
Qohelet i s a  product o f the lat e Persia n period, an d tha t i t i s 
not pseudepigraphic . Similarly , th e boo k o f Psalm s cam e 
together ove r a much longe r period o f time, an d again, ther e 
is n o pseudepigraphi c inten t discernibl e i n th e collection . 
Further, thes e fact s ma y wel l b e consisten t wit h th e esoteri c 
tradition; and even i f they are not, th e tradition i s not signif -
icantly damaged b y their exposure. Indeed , th e tradition would 
be mor e adversel y affecte d i f Jews faile d t o tak e accoun t o f 
this ne w information . Agai n here , I  believe tha t th e Tendenz 
is clear and beyond dispute. Nachma n Krochmal i s to be seen 
as a n apologis t fo r th e Jewis h tradition ; on e wh o refuse s t o 
take refuge in a fideistic approach, and one who insists on that 
which hi s intellec t affirms . H e i s able to proceed by claimin g 
that ther e are subterranean elements within th e tradition whose 
revelation woul d hav e bee n inappropriat e a t a n earlie r time , 
but i s absolutely necessar y i n hi s ow n time . Wha t motivate s 
him throughou t i s his sense that Jews hav e been abandoning, 
or ar e i n dange r o f abandoning , thei r traditio n ou t o f igno -
rance and a n overly narro w view . A  prope r understandin g o f 
the traditio n wil l sho w i t t o b e completel y compatibl e wit h 
what i s accepte d i n moder n scholarship . Thus , th e apparen t 
conflict betwee n traditiona l an d moder n way s o f lookin g a t 
the Bible i s dissolved. 
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This positio n i s grounded , I  believe , i n th e theor y o f his -
tory presente d i n th e previou s chapter . Th e fac t tha t i n th e 
period o f the Great Assembly Jewish spiritua l histor y reache d 
its summi t make s i t quit e impossibl e fo r u s t o b e mor e 
discerning reader s of Scripture tha n were the members of that 
Assembly. I n matter s o f th e spirit , wha t become s know n t o 
us mus t hav e bee n know n t o them ; therefore , i f compellin g 
evidence emerge s concernin g th e origins o f a particular bibli -
cal boo k tha t appear s t o diffe r fro m th e traditiona l view , w e 
must retur n t o th e traditiona l source s an d see k ou t wha t 
esoteric knowledg e i s hidde n withi n them , i t bein g assume d 
a prior i tha t th e knowledg e i s there . T o d o otherwis e woul d 
be t o accep t th e judgmen t o f modern philosopher s o f histor y 
regarding the inferiority o f the Oriental—in thi s case, Jewish 
—mind, wit h al l th e repercussion s suc h acceptanc e woul d 
bring.53 

Reviewing Krochmal' s biblical studies a number of patterns 
emerge. Th e first , an d perhap s mos t critical , i s tha t ther e i s 
very little original materia l in the Guide; in most cases Kroch-
mal readil y admit s thi s fact . Wha t thi s indicate s i s tha t th e 
Guide is to be seen primarily as a reactive work, rathe r than as 
an attempt to present original research . Modern biblical schol-
arship had, b y Krochmal's time , produce d a  new understand -
ing o f th e Bibl e an d it s emergence , which , accordin g t o 
Krochmal, Judais m coul d no t ignore ; th e consequence s o f 
such a  cours e o f actio n woul d hav e bee n disastrous . Thus , 
Krochmal's studie s ca n b e see n a s a n attemp t t o plac e th e 
conclusions o f moder n scholarshi p int o a  context compatibl e 
with the enlightened, bu t traditional , perspective . 

Second, Krochmar s acceptanc e o f th e conclusion s o f mod-

188 



BIBLICAL STUDIE S 

ern scholarship wa s b y n o means reluctant , for , i n hi s mind , 
Judaism ha d muc h t o gain—an d little , i f anything , t o los e 
—by incorporatin g them . Thi s i s so because modern scholar-
ship assume s a  much longe r perio d fo r th e emergenc e o f th e 
Bible tha n wa s previousl y acknowledged ; this , i n turn , sup -
ports th e centra l contentio n o f Krochmal' s historica l survey , 
which was that Jewish creativity and vitality, whil e experienc-
ing lulls , neve r exite d fro m th e stag e o f worl d history . Th e 
literary creations of the Second Temple period are ample proof 
that Judaism rebounde d from it s nadir, reache d at the time of 
the Babylonian exile; this i s particularly evident i n the conso-
lations o f th e secon d Isaia h an d th e hymn s o f triump h an d 
despair characteristi c o f th e Psalm s fro m th e Hasmonea n pe -
riod. I n addition , th e late r book s o f th e Bibl e ca n serv e a s 
historical source s fo r periods an d place s abou t whic h ther e i s 
otherwise very little known; this is particularly so with regard 
to Danie l an d Qohelet . Finally , b y discernin g th e time s an d 
places o f the variou s books , moder n scholarshi p ha s provided 
certain informatio n regardin g th e canonizatio n process , which , 
according t o Krochmal , display s th e greatnes s o f spiri t an d 
intellect o f the men of the Great Assembly . 

The thir d patter n tha t emerge s fro m Krochmal' s biblica l 
studies i s reflected i n the notio n tha t all , o r almost all , o f the 
conclusions o f moder n scholarshi p ar e no t t o b e considere d 
new or challenging t o the rabbini c tradition . For , despite th e 
rabbis' insistenc e that , say , th e boo k o f Qohele t wa s writte n 
by Solomon , ther e ar e sufficient indication s tha t the y i n fac t 
knew otherwise , jus t a s moder n scholar s did . A t time s th e 
"indications" tha t Krochma l claim s t o hav e foun d ar e quit e 
far-fetched; on e woul d not , unde r ordinary circumstances , b e 
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inclined t o interpre t thes e phrase s a s Krochma l does . Yet , i t 
is precisely thi s fac t tha t illuminate s ho w importan t i t wa s t o 
the autho r t o establis h tha t th e rabbi s reall y di d kno w th e 
Bible critically . Indeed , I  believe tha t th e passage s Krochma l 
cites ar e no t t o b e see n a s th e basi s fo r hi s claims ; the y ar e 
rather designe d t o support—an d perhap s convinc e other s o f 
—what h e considered necessaril y tru e a  priori. Fo r Krochmal , 
the rabbi s studie d th e Bibl e mor e intensel y tha n anyone , an d 
were n o les s intelligen t an d discernin g tha n anyon e else . I t i s 
therefore inconceivabl e t o him tha t th e rabbi s woul d no t hav e 
known wha t seem s obviou s t o moder n scholars. 54 Further , 
Krochmal sincerel y believe d i n th e esoteri c tradition , and , i n 
fact, argue s tha t suc h a  tradition i s necessary, sinc e the leader s 
had t o accommodat e thei r teachings , particularl y i n matter s 
of faith , t o th e uneducate d masse s (Guide,  p . 242) . Thus , 
given th e rabbis ' knowledge o f the Bible , an d th e "fact " o f an 
esoteric tradition , extensiv e proo f tha t th e rabbi s kne w th e 
Bible criticall y i s no t necessary , fo r i t ca n al l b e readil y 
presumed. Th e passage s tha t Krochma l cite s shoul d b e see n 
primarily a s supporting thi s claim , no t establishin g it . I n an y 
event, i t i s clea r tha t advancin g thi s clai m i s on e o f th e 
primary goal s of Krochmal's biblica l studies , fo r i t show s tha t 
modern scholarshi p doe s no t challeng e th e traditio n whe n 
properly understood . Therefore , overall , ther e i s muc h t o b e 
gained b y pursuing critica l Bibl e study, an d littl e t o be lost . 

The pattern s tha t hav e bee n describe d hel p t o confir m th e 
emerging portrai t o f Krochma l an d hi s Guide.  H e i s t o b e 
seen a s on e wh o i s fiercely  loya l t o hi s tradition , bu t i s 
convinced tha t a n unsophisticate d understandin g o f tha t tra -
dition woul d lea d t o it s demise , give n th e adven t o f critica l 
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philosophy an d historiography . Hi s biblica l studie s ar e a n 
attempt t o enhanc e tha t traditio n b y helpin g t o reaffir m it s 
continuous world-historica l significance , whil e a t th e sam e 
time demonstratin g tha t th e findings  o f moder n scholarshi p 
are alread y know n to , or , a t least , ar e compatibl e wit h th e 
Jewish intellectua l tradition . Thi s is , i n fact , th e overarching 
theme of the entire Guided 

NOTES 

i. Se e Hobbes' s Leviathan,  boo k 3 , chapte r 33 , an d Hennin g Gra f 
Reventlow's length y chapte r o n Hobbe s i n hi s Authority  of  the Bible 
and the Rise of the Modern World;  Spinoza, A Theologico-Political  Treatise, 
chapter 8 ; Strauss , Spinoza's  Critique of  Religion,  pp . 251-68 ; o n 
Reimarus, se e Han s Joachim Krauss , Geschichte  der historisch-kritischen 
Erforschung des  Alten  Testaments  Neukirchen-Vluyn : Neukirchener , 198 2 
3rd edition, pp . 103-4 . 

2. I  d o no t mea n t o mitigat e th e revolutionar y characte r o f Mendels -
sohn's project , no r do I  mean t o den y th e influenc e o f contemporar y 
scholarship (particularl y tha t o f Lowth ) o n Mendelssohn' s work . I 
simply mea n t o suggest tha t th e historical criticism o f the Bible i s not 
to be found i n Mendelssohn's Biur  (reprint, Jerusalem: Makor, 1974) . 
See Alexander Altmann, Moses  Mendelssohn  (Philadelphia: Jewish Pub-
lication Society , 1973) , pp . 368-42 0 an d 486. 

3. Krauss , Geschichte,  pp . 6-132 . 
4. Thi s i s no t t o sugges t tha t al l wh o affirme d Mosai c authorshi p fol -

lowed traditiona l teachin g regardin g ho w Mose s "authored " the Pen -
tateuch. Startin g wit h Jean Astru c th e theor y develope d tha t Mose s 
used earlie r source s t o pu t togethe r th e Pentateuch , thu s explainin g 
some of the problems identified b y Hobbes, Spinoza and many others. 
In a  sense, Mose s wa s seen mor e a s an editor tha n a writer; still , th e 
entire Pentateuc h wa s viewe d a s havin g com e fort h wit h th e impri -
matur of Moses, eve n i n the third edition o f Eichhorn's Einleitung  (on 
which see below). 
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5. Indeed , Hitzi g argue d tha t th e entir e secon d hal f o f th e boo k date s 
from th e post-exilic period . 

6. Thi s centrality ma y be illustrated b y the mishnah i n Sanhedrin (10:1 ) 
that state s tha t amon g thos e denie d a  portion i n th e worl d t o com e 
are thos e wh o den y th e divin e origi n o f th e Pentateuch . Further , a t 
Sifre Number s 112 , w e find  th e vie w tha t eve n on e wh o say s tha t 
Moses wrot e somethin g o n hi s own , rathe r tha n o n th e basi s o f a 
communication fro m th e Hol y One , fits  th e categor y o f on e wh o 
despises th e wor d o f the Lord (Numbers 15:31) , a  capital crime . (O n 
this, se e th e discussio n o f Mei r Ish-Shalo m i n Beit  Talmud,  vol . 1 , 
pp. 234-39. ) Clearly , th e rabbi s considered th e traditio n tha t Mose s 
wrote the entire Pentateuch wit h divine direction as absolutely centra l 
to th e Judaism the y wer e fashioning . Similarly , th e eight h principl e 
of Maimonides' famous thirtee n insist s o n thi s vie w and it s centralit y 
within Jewish life . Fo r a  recent reaffirmatio n o f thi s positio n an d it s 
legal ramifications , se e Moses Feinstein, Iggerot  Moshe, "Yore h De'ah," 
vol. 3 , nos . 114—15 . 

7. I t seem s t o m e tha t th e nee d fo r critica l distanc e help s explai n wh y 
the field  o f biblica l studie s wa s dominate d b y Protestants , primaril y 
Lutherans, an d not Catholics and Jews. Th e traditions tha t Protestan t 
biblical critic s challenge d wer e no t thei r own , bu t wer e rathe r th e 
bequest o f th e Roma n Churc h o r th e synagogue . (Tha t th e issu e wa s 
the integrity o f church or synagogue traditions and not necessarily th e 
text itsel f was well understoo d b y Voltaire, wh o writes, "I t is not said 
in th e Pentateuc h tha t Mose s wa s it s author : i t woul d therefor e hav e 
been permissibl e t o attribut e i t t o anothe r ma n t o who m th e divin e 
spirit migh t hav e dictated it , if  the Church ha d no t decide d tha t th e 
book i s b y Moses " [Philosophical  Dictionary,  p . 401] . Voltaire' s sar -
casm notwithstanding , ther e i s muc h insigh t here. ) Fo r thi s reason , 
Luther an d Calvi n coul d mak e claim s i n th e sixteent h centur y tha t 
Jews foun d difficul t t o accept i n the nineteenth . O n this , se e Krauss , 
Geschichte, pp . 16-18 . Se e also J. C . O'Neill , "Th e Study of the Ne w 
Testament," i n Ninia n Smar t e t al. , eds. , Nineteenth  Century  Religious 
Thought in  the West (Cambridge: Cambridg e Universit y Press , 1985) , 
vol. 3 , pp . 143-78 , esp . 143—47 , fo r a discussion o f how th e buffe r 
of churc h an d synagogu e fertilize d Protestan t inquir y int o th e Ne w 
Testament. Nevertheless , ther e were Jews who did deal critically wit h 
the Pentateuch , amon g the m Isaa k Marcus Jost, wh o was a devotee of 
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the so-calle d "fragmentar y hypothesis, " particularl y fo r Genesis ; se e 
his "Anhan g zu m Zehnte n Buch " i n hi s Geschichte  der  Israeliten, 
(Berlin: 1821 ) vol . 3 , pp . 121-32 ; an d Lazaru s Bendavid , i n hi s 
"Uber geschriebenes un d mundliches Gesetz " in ZWJ, pp . 472-500 . 

8. See , e.g. , Mosh e Lei b Lilienblum' s Hattot  Neurim,  i n Shlom o Brei -
man, ed. , K'tavim  Autobiographiim  (Jerusalem : Dorot , 1970) , vol . 1 , 
p. 149 . Se e also th e discussion i n Solovietchik an d Rubashof , Toledot 
Bikoret ha-Miqra. 

9. I n truth , Krochmal' s discussio n leave s muc h o f th e biblical-critica l 
program untouched , a s many critic s argu e tha t th e post-exili c book s 
were o f far lesser qualit y tha n th e pre-exili c books . Thi s vie w wa s t o 
become crucial i n the dating o f biblical books . 

10. See , e.g. , th e arguments of Isaac Abravanel regarding the relationship 
between King s an d Jeremiah an d th e difficultie s tha t pertai n theret o 
in hi s introductio n t o hi s commentar y o n th e Prophets . I n general , 
Abravanel's tw o introduction s t o th e Prophet s (forme r an d latter ) are 
fascinating documents , i n tha t h e display s bol d independenc e i n 
places, denyin g tha t Joshua coul d hav e writte n th e boo k tha t carrie s 
his name , o r tha t Samue l coul d hav e writte n th e entir e boo k tha t 
carries his , whil e a t th e sam e tim e attemptin g t o defen d th e large r 
contours of the rabbinic understanding o f the emergence and ordering 
of th e Bible . A s Richar d Simo n pointe d out , ha d Abravane l applie d 
the sam e standard s an d technique s t o th e Pentateuch , h e woul d 
certainly hav e ha d t o den y Mosai c authorship . Se e Simon , Histoire 
critique du vieux testament. (Rotterdam : 1684) , P - 45-

11. Fo r full discussion , se e now Edward Breuer, "I n Defense of Tradition: 
The Masoreti c Tex t an d it s Rabbini c i n th e Earl y German Haskalah " 
(Ph.D. dissertation , Harvar d University, 1990) , chapte r 3 . 

12. On e wil l find  element s o f thi s eve n i n Luzzatto , wh o castigate s 
Krochmal fo r his reliance on Eichhorn rather than the rabbis. Se e also 
the openin g paragrap h o f Yehoshu a Heshe l Schorr' s "letter " dealin g 
with biblica l criticis m i n idem , ed . He-Halutz,  (reprint , Jerusalem : 
Makor 1972 ) vol . 1 , pp . 97-98 , i n whic h Schor r respond s t o a n 
unnamed write r who had written hi m a  letter in which h e apparently 
castigated Krochmal , togethe r wit h Reggi o an d Luzzatto , fo r no t 
resisting thi s gentile criticism i n order to rescue the precious treasure , 
the Bible , fro m them . Se e also Zvi Hirs h Chajes' s Imre  Binah,  i n Kol 
Sifrei MHRZ Chajes,  (Jerusalem: 1958 ) p. 872 b 
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13. Fran z Delitzsch , Biblischer  Commentar  tiber den Prophet Jesaia (Leipzig : 
1866), pp . 22-25 . Se e th e comment s o f Eichhorn cite d below . Thi s 
view o f prophec y a s poetr y i s roote d i n th e thesi s o f Herde r i n hi s 
Vom Geist der  hebrdischen Poesie.  Se e Krauss , Geschkhte,  pp. 118-23 , 
144-47. 

14. Thi s clai m o f esotericism , i n additio n t o it s us e b y Jewish philoso -
phers i n th e Middle r Ages , is  defende d b y Krochma l o n practica l 
grounds in his discussion of rabbinic text s (see text below) , an d i s also 
necessitated b y Krochmal' s epistemologica l view s i n which , o f neces-
sity, religiou s idea s ar e expresse d representationally , cloakin g th e 
speculative content o f the idea. Fo r Krochmal, this  apparently applie s 
to historica l claim s a s wel l a s philosophica l ones . Ther e i s n o othe r 
way t o explai n hi s sens e tha t on e can , indee d should , mak e claim s 
that ar e not literall y true , suc h a s that Davi d wrot e Psal m 137 . Thi s 
claim, prudentl y bu t inaccuratel y advance d b y th e tradition , carrie s 
with i t som e othe r lesso n whic h i s o f value , an d th e rabbi s wer e 
correct i n cultivating i t then ; its continued cultivatio n i n the moder n 
period would, however , b e counterproductive due to changed circum-
stance. 

15. I n additio n t o th e example s tha t wil l b e brough t below , Krochmal' s 
exegetical techniqu e ma y b e see n i n hi s discussio n o f th e biblica l 
books o f Chronicles, Ezra , Nehemiah , Esther , Danie l an d Zechariah . 
His critica l conclusion s ar e in al l case s presented a s an explanation o f 
a baraita  (a n ancien t rabbini c source) , a s thoug h hidde n withi n th e 
baraita ar e al l th e critica l finding s o f moder n research . Fo r furthe r 
information regardin g th e specific s o f Krochmal' s argumen t a s i t 
pertains to these books, see my dissertation, "Rabbini c Judaism," pp. 
117-33. 

16. "Tosafists " ar e medieva l Franco-Germa n commentator s o n th e Tal -
mud, wh o flourished  durin g th e twelft h an d thirteent h centuries . 
Many o f their comments ar e included i n virtually al l printe d edition s 
of the Talmud. 

17. O n th e basi s o f thi s consideration , Schor r advance d on e o f hi s bold -
est—and mos t absurd—claims ; h e argue d tha t th e Hezekia h re -
ferred t o mus t b e th e Hezekiah , o r th e so n o f Hezekiah , referre d 
to i n th e Mishna h (Shabba t 1:4) , wh o lived , presumably , i n th e 
time o f Hille l an d Shamma i (se e Schorr , He-Halutz,  vol . 1 , pp . 
98-99). 
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18. Se e th e comment s o f Rash i an d Kimh i o n th e first  vers e o f chap -
ter 40. 

19. I n thi s Spinoz a wa s precede d b y a  numbe r o f scholars , amon g the m 
Thomas Hobbes ; indeed , alread y Luthe r ha d raise d th e question . 
Nevertheless, Spinoza' s plac e i n th e histor y o f Bibl e criticis m i s 
secure, sinc e i t was he who established i t as a "science"; in particular, 
Spinoza's text  wa s n o doub t th e mos t significan t on e a s fa r a s th e 
origins of Jewish criticism ar e concerned. 

20. Se e John Rogerson's discussion in his Biblical Criticism in the Nineteenth 
Century (Philadelphia: Fortress , 1986) , pp . 22-24 . 

21. I t i s at thi s poin t tha t th e interest s of traditional Jews an d Christian s 
converge, albei t fo r different reasons . Jews understoo d th e prophecie s 
of Isaia h i n term s o f th e eight h an d sixt h centurie s B.C.E. , althoug h 
affirming th e eighth-century origin s of all of the material. Christians , 
too, affir m th e eighth-century origin s of the material bu t se e much of 
it—and certainl y wha t was important—as referrin g t o the birt h and 
ministry o f Jesus. Thus , bot h too k umbrag e a t th e clai m tha t th e 
materials mus t dat e from th e tim e the y address , an d only  address th e 
time from whic h the y date. Recognizin g thi s convergence o f interest , 
Franz Delitzsc h recommende d th e commentarie s o f th e Jewis h exe -
getes Samuel David Luzzatto (1800-1865) an d Meir Leibush Malbim 
(1809-1879) t o hi s audience , statin g tha t eac h i s a n importan t 
exemplum of commentary roote d in the correct appreciation of proph-
ecy. Se e Delitzsch, Biblischer  Commentar, p . 29 . 

22. I t i s very importan t t o not e tha t Krochma l take s fo r granted tha t hi s 
readership wil l b e familia r wit h th e claim s fro m thes e "introduc -
tions," or , a t least , tha t i t wil l hav e read y acces s t o them . Thi s 
supports th e argumen t tha t Krochma l i s engage d i n apologeti c rec -
onciliation o f th e traditiona l an d moder n biblica l study , an d tha t h e 
is not intereste d i n actually schooling hi s readership in the fine points 
of biblica l criticism . Hi s reader s wil l alread y kno w tha t som e peopl e 
claim tha t th e latter part of Isaiah derives from a different prophet ; i t 
is hi s intentio n t o give  sanctio n t o suc h views , whil e als o resolvin g 
the attendant difficulties . 

23. Johan n Gottfrie d Eichhorn , Einleitung  in das  Alte  Testament,  5 vols . 
(Gottingen: 1824) , 4t h edition , vol . 4 , pp . 88-108 . Yehud a Lei b 
Ben-Ze'ev, Mavo  el  Miqra'e Qpdesh  (Vienna : 1810) , repr . 1967 , pp . 
29b-32 b. Krochma l woul d see m t o b e referrin g t o Be n Ze'e v whe n 
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he state s tha t th e scholar s refe r t o th e rabbini c statemen t regardin g 
the order of the prophets (cited i n the text below) . Be n Ze'ev does not 
merely argu e fo r th e existenc e o f a  second Isaiah ; he divide s th e las t 
twenty-seven chapters of the book int o three discrete sections. Kroch -
mal doe s no t dea l wit h this  questio n a t all . Thi s i s i n keepin g wit h 
the portrait o f Krochmal presente d here ; given tha t scholarly opinio n 
at thi s poin t wa s fa r fro m unequivocal , ther e wa s n o reaso n t o dea l 
with th e issue . Krochmal' s mai n goa l i s achieved simpl y b y positin g 
the post-exili c origin s o f thi s par t o f the book , an d th e les s deviatio n 
from th e tradition , th e better . 

24. I t wil l b e recalled tha t i n chapte r 2  w e sa w Krochma l defendin g th e 
possibility o f prophec y o n philosophica l grounds . H e argue d ther e 
that wha t th e ancient s describe d a s "prophecy" should b e understoo d 
as a  representationa l expressio n o f th e correspondin g Idee:  th e divin e 
acting o n th e natura l impuls e t o communicat e i n orde r t o achiev e 
self-consciousness. Fo r thi s reason , w e mus t tak e Krochma l seriousl y 
when he affirms th e possibility of prophecy but constrains it by logical 
considerations. Hi s presentatio n i s n o denia l o f th e realit y o f divin e 
communication, whic h ca n includ e genera l fact s abou t th e future ; 
therefore, Dimon , Klausne r an d other s ar e incorrec t i n readin g int o 
Krochmal a  mor e critica l positio n tha n h e actuall y presents . See , i n 
particular, M . Dimon , "Rimz e Bikoret ha-Tora h b'Sifro shel Ranak, " 
Tarbiz, 1 8 (1947 ) wh o argue s tha t Krochma l harbore d doubt s abou t 
the Mosai c origin s o f th e Pentateuch . Whil e i t woul d no t b e a t al l 
surprising i f Krochma l felt , togethe r wit h man y othe r Jewish schol -
ars, tha t a n occasiona l passag e o r tw o wa s a  late r interpolation , h e 
nevertheless insist s that the Torah is to be seen as a Mosaic document , 
and I  ca n se e n o references , crypti c o r otherwise , t o sugges t differ -
ently. Se e als o Avraha m Greenbaum , "Bikore t ha-Miqr a b'Mishna t 
Ranak: Iyyunim, " i n Avraha m Greenbau m an d Alfre d L . Ivry , eds. , 
Hagut u-Maaseh:  Sefer Zikaron I'Sbim'  on Rawidowicz  (Haifa : Haif a 
University Press , 5743) , pp . 101-5 . 

25. Ther e i s som e proximit y betwee n thi s positio n an d tha t enunciate d 
by Eichhor n (Einleitung,  pp. 90-91) . However , th e differenc e be -
tween th e tw o regardin g th e natur e o f prophecy, an d th e reaso n tha t 
specific arguments are impossible, i s striking. Fo r Eichhorn, prophec y 
is t o b e considere d a s poetry , an d whil e i t i s possibl e fo r a  poet t o 
imagine himsel f i n anothe r plac e an d time , h e canno t achiev e a 
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literary creatio n tha t doe s no t betra y hi s ow n time . Further , th e 
images i n suc h a  vision mus t b e general , no t specific . I n th e cas e o f 
the second Isaiah , however , "da s Exilium un d die dasselbe begleiten -
den Umstand e sin d bi s i n di e tiefst e Einzelnhei t hera b verfolgt, un d 
in s o zufalligen , of t unbetrachtliche n Ziige n nac h eine r historische n 
—nicht dichterischen—Wahrhei t dargestellt , di e sic h ers t erreiche n 
lasst, wen n ma n da s Elend , da s ma n z u schilder n hat , nich t ers t 
ahnet, sonder n scho n funk " (p . 90-91) . Krochma l clearl y wishe d t o 
avoid th e notio n tha t h e is denying th e essence of prophecy; certainly 
God coul d provid e a n eighth-centur y B.C.E . prophe t wit h specifi c 
images o f th e sixt h century , althoug h on e woul d b e har d presse d t o 
explain fo r wha t purpose . (Krochmal' s versio n o f thi s argumen t ha s 
been restate d i n a  recen t discussio n of  som e o f thes e issue s b y a 
Christian scholar , Davi d G . Meade , i n hi s Pseudonymity  and  Canon 
[Grand Rapids , Mich. : Eerdmans , 1987] , p . 31 , n . 51. ) I n an y 
event, Krochma l state s tha t th e "self-proclaime d pious " shoul d no t 
think tha t h e i s denying th e traditiona l notio n o f prophecy. Luzzatt o 
thought tha t thi s wa s a reference t o him, an d responde d sharply . Se e 
his Mehkerei ha-Yahadut, vol . 1 , pt . 2 , pp . 30-48 . 

26. Se e th e interestin g remark s o f Abravane l a t th e beginnin g o f hi s 
introduction t o the latter prophets. 

27. Guide,  p . 114 . Thi s argumen t ha d alread y bee n advance d b y Ben -
Ze'ev, Mavo,  p . 27a . Luzzatt o strongl y condemn s thi s "counterfeit " 
proof, arguin g tha t th e autho r o f th e barait a mus t hav e use d a 
standard o f arrangemen t othe r tha n chronolog y (Luzzatto , Mefrkerei, 
pp. 34-35) . Th e B T i s als o perplexe d b y th e divergenc e for m chro -
nological sequenc e and answers as it deems appropriate . 

28. Luzzatt o i s particularl y vociferou s i n claimin g tha t thi s passage , i f 
anything, prove s th e opposit e o f Krochmal' s claim , fo r i t show s tha t 
if ther e wer e sufficien t material s a  prophet' s legac y woul d no t b e 
attached t o another's , bu t woul d rathe r warran t a  separat e book . 
Thus, accordin g t o authoritativ e rabbini c thinking , on e prophet' s 
work wil l no t b e intermingled wit h another' s unless there were insuf-
ficient material t o warrant its  own book. Th e rabbis, therefore , clearl y 
would no t hav e considere d th e possibilit y tha t th e las t twenty-seve n 
chapters o f Isaiah were th e work o f a different prophet . Se e Luzzatto, 
pp. 35-36 . I  d o no t dea l wit h th e issu e o f whethe r thi s rabbini c 
passage, o r any rabbini c passage , ca n provid e evidenc e fo r th e claim s 
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advanced here , becaus e this issue is irrelevant, sinc e for Krochmal and 
Luzzatto there can be no doubt tha t i t can. 

29. Krochmal' s speculation s regardin g Ib n Ezr a wer e know n t o Fran z 
Delitzsch, wh o cite d Krochmal' s wor k o n this  point ; se e Delitzsch , 
Biblischer Commentar,  p . 24n . I  shoul d als o poin t ou t tha t Delitzsc h 
was obviousl y no t impresse d wit h Krochmal' s argumen t tha t th e 
ancient rabbi s already knew ther e were two Isaiahs. Indeed , on e of his 
arguments against th e proposition tha t there were two or more Isaiahs 
is tha t "(d)i e synagogale , spate r di e kirchlich e Wissenschaf t hat , 
abgesehen vo n spurlo s vorubergegangene n Grillen  Einzelner , bi s i n 
vorige Jahrh. hinei n iiberal l vorausgesetzt , das s die kanonische n Biiche r 
des A.T . de n h . Geis t z u de m Eine n auctor  primarius und ubrigen s 
diejenigen Manne r zu Verfassern haben , unte r deren Namen si e iiber-
liefert sind " (p. 24) . 

30. Ther e ar e those , suc h a s Luzzatto , wh o maintai n tha t Krochmal' s 
appropriation o f rabbini c material s i s directe d apologeticall y a t th e 
ultra-Orthodox, b y whom h e did no t wis h t o be considered a  heretic. 
Yet Krochma l woul d hav e t o hav e bee n remarkabl y naiv e t o believ e 
that th e ultra-Orthodo x woul d forgiv e hi m fo r acceptin g Eichhor n 
rather than the traditiona l explanation , n o matter how man y hint s he 
could find in the rabbinic literature; this i s particularly tru e when one 
considers th e trouble s h e endure d a t th e hand s o f th e Hasidi c com -
munity o f Galici a (se e Rawidowicz , "Introduction" , pp . 4iff.) . Fur -
ther, thinkin g tha t Krochma l addresse s th e Orthodo x misse s th e 
point o f Krochmal' s work ; h e i s no t intereste d i n addressin g thos e 
forces he considered anti-intellectual , and , i n any event, h e knew tha t 
they woul d no t b e impresse d b y hi s appea l t o esotericis m grounde d 
in moder n epistemology . Rather , h e addresse s thos e Jews wh o wer e 
impressed b y th e claim s o f modern scholarship , thinkin g tha t h e can 
reinterpret Judaism i n accor d wit h moder n thought . I n hi s attemp t 
to addres s th e need s o f th e Galicia n maskilim , h e is  simila r t o Mei r 
Leibush Malbim , wh o als o sough t t o addres s th e maskili m o n thei r 
terms, i n thi s cas e gramma r an d philology . Clearly , w e find  i n 
Krochmal a  muc h greate r sens e o f th e need s o f hi s intende d reader -
ship, a s he is much more open to the demands of modern scholarship, 
whereas th e wor k o f Malbi m quickl y becam e th e possessio n o f tha t 
part o f th e Jewish worl d tha t woul d no t permi t th e interminglin g o f 
critical researc h techniques and Holy Scripture . 
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31. Se e Tosefta Yadayi m 2:14 , Shi r ha-Shirim Rabba h 1:12 , th e Targum 
to Kohelet 1:1 , inter  alia. 

32. Se e Eichhorn, Einleitung,  vol . 5 , pp . 253-67 . 
33. Krochrna l argues that thi s i s not t o say that th e rabbi s did no t regar d 

Proverbs and Song o f Songs a s being Solomonic . For , wit h thes e tw o 
it i s fa r mor e credibl e tha t th e proverb s an d song s wer e par t o f th e 
consciousness o f th e peopl e an d the y coul d thu s surviv e i n ora l for m 
through man y generations . Furthermore , Krochrna l claim s tha t i t i s 
clear tha t thes e book s ar e composites ; therefore , th e Solomoni c ele -
ments, bein g less than the entire books, could easily have been passed 
down from generation to generation, while others would imitat e thes e 
literary forms . The y wer e appende d t o th e Solomoni c composition s 
and mad e int o one boo k i n th e tim e o f Hezekiah . Thi s i s clearl y no t 
the cas e wit h Qohelet , whic h i s undoubtedl y th e wor k o f a  singl e 
author (Guide, p. 142) . Thi s last claim, too , follow s Eichhorn , Einlei-
tung, pp. 26yff . Krochmal' s attempt t o limit the thrust of his remarks 
to thos e area s established b y Bibl e critic s agai n indicate s tha t w e d o 
not hav e disintereste d Bibl e criticis m i n Krochrnal , bu t rathe r a n 
attempt t o mitigat e th e degre e o f confrontatio n betwee n traditiona l 
and modern scholarship— a confrontatio n tha t traditiona l scholarshi p 
was destined t o lose if its latent sophistication was not made manifest . 

34. Thi s explanatio n i s offere d i n accordanc e wit h th e Tosefta , Yadayi m 
2:14, ed . Zuckermandel , p . 673 , an d BT Megillah 7a . 

35. Thi s clai m i s n o doubt base d on th e stor y foun d i n 1  Kings 3:5-14 , 
specifically vers e twelve , whic h state s tha t Go d endowe d Solomo n 
with a  wis e an d discernin g heart , th e like s o f whic h n o huma n eve r 
had or will have . 

36. Luzzatt o i n particula r agonize d ove r th e acceptanc e o f thi s wor k int o 
the canon; see his "Divre Qohelet" in Ozar Nehmad vol. 3  (i860), pp . 
i7ff. an d vol . 4 , pp . 47ff. ; se e als o Heinric h Graetz' s "Da s Buc h 
Kohelet, sein e Entstehungszei t un d sei n Charakter, " i n MGWJ,  vol . 
18 (1869), pp . 481-507 . 

37. Guide,  p . 143 . Amon g thi s grou p Krochrna l mention s onl y Mose s 
Mendelssohn. Be n Ze'ev , th e latter' s disciple , als o affirm s th e Solo -
monic authorship of Qohelet, attemptin g t o refute some of the claims 
of Eichhorn. Se e Ben Ze'ev, pp . 93b~95a . Indeed , lon g afte r Kroch -
mal's deat h ther e remaine d thos e maskili m wh o attempte d t o main -
tain thi s rabbini c traditio n an d explicitly too k issu e wit h Krochmal' s 
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discussion. Se e Binyami n Ze'e v Weiler , "A l Sefe r Qohelet, " i n Ozar 
ha-Sifrut (1888), pp . 95-103 . 

38. Guide,  p . 149 . Krochma l her e quote s a  verse, Psalm s 119:26 . Thi s 
verse has a long history in Judaism as being a sanction for occasionally 
breaking th e traditio n i n orde r t o serv e th e Lord . See , e.g. , th e 
Mishnah, Berakho t 9:5 an d the corresponding section of the BT, 63a . 
See also the traditional commentarie s o n this  mishnah, an d BT Yoma 
69a, Gitti n 60 a an d Temurah 14b . Maimonides , i n th e introductio n 
to his Guide,  acknowledges tha t he i s revealing thing s tha t hav e been 
concealed, an d cite s thi s vers e t o justif y hi s breakin g fro m previou s 
tradition. Se e Maimonides, Guide  ofthe Perplexed(Chicago: University 
of Chicago Press , 1963) , p . 16 . Obviously , Krochma l i s her e sayin g 
that eve n i f his attempts a t reconcilin g traditiona l an d moder n schol -
arship shoul d prov e unsuccessful , an d h e i s thu s violatin g th e tradi -
tion i n makin g hi s assertion s regardin g Qohelet , h e i s justifie d be -
cause the times demand it , an d he may therefore "brea k Thy law. " If , 
however a  bette r solutio n tha n hi s ca n b e offered , h e i s certainl y 
prepared t o accep t it . Agai n here , th e profil e o f a  traditionalis t 
struggling t o appropriat e moder n cultur e an d remai n a  committe d 
Jew become s clear. 

39. Fo r revie w o f th e status  quaestiones an d hi s ow n view s o n th e subject , 
see W . M . L . d e Wette , Lehrbuch  der  historisch-kritischen Einleitung  in 
die kanonischen  und  apokryphischen Bucher  des  A/ten Testaments  (Berlin : 
1829), 3r d edition, pp . 378-87 . 

40. Zunz , i n his Vortrage  also argues that Psalm s 74, 7 9 and 83 date from 
the encounte r o f th e Jew s wit h th e Syrians , whil e Psal m 4 4 h e 
considers a s originatin g "i m Exil. " Se e Zunz , p . 16 , note s "e " and 
"f."Cf. d e Wette, p . 385 . 

41. Guide,  p . 153 . Krochma l base s th e clai m tha t the y wer e kille d 
because of their faith on verse 23 o f this Psalm. 

42. H e reigne d fro m 161-143/ 2 B.C.E . Fo r th e details o f hi s reign , an d 
the possibl e referen t o f Krochmal' s claim , se e Emi l Schiirer , The 
History of the Jewish People  in  the  Age of  Jesus Christ, rev . an d ed . b y 
Geza Verme s e t al . (Edingurgh : T . &  T. Clar k 1973) , vol . 1 , pp . 
174-88. Again , Zun z claims thi s Psalm originates "i m Exil. " 

43. Tha t is , Psalm s 146-50 = Gree k Hallel . Th e nam e Egyptia n Halle l 
for Psalm s 113-1 8 i s foun d i n th e BT , B'rakho t 56a , an d seem s t o 
be base d o n th e position , accepte d i n B T P'sahi m 117 a tha t thes e 
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Psalms were recited by Moses and the Israelites upon their miraculou s 
rescue at the Red Sea. 

44. Th e distinction betwee n exoteri c an d aggadic her e i s Krochmal' s and 
demands som e comment . Th e exoteri c traditio n t o whic h Krochma l 
refers is  foun d i n th e barait a i n Bab a Batra . A s w e hav e seen , suc h 
traditions can be expected t o allude to hidden truths . This i s the case, 
for example , wit h th e baraita' s listin g o f Isaia h afte r Jeremia h an d 
Ezekiel. "Aggadic " her e seem s t o b e a  derisive term ; thi s i s under -
standable i n ligh t o f Krochmal' s attitud e t o som e portion s o f th e 
aggadah, an d hi s claim tha t man y o f them originat e outsid e rabbini c 
circles, an d find  thei r wa y int o th e sacre d text s o f Judaism withou t 
rabbinic sanction. O n this , se e below chapter 6. Thus , aggadic teach-
ings her e ma y wel l refe r t o matter s tha t on e ca n safel y ignor e alto -
gether; this i s not the case with the exoteric traditions. I n the exoteric 
tradition unde r discussion here , th e fac t tha t th e rabbi s attribute th e 
Psalms t o te n elder s an d Davi d i s see n a s indicatin g tha t th e rabbi s 
recognized th e composite nature of the book of Psalms. I  should point 
out, however , tha t th e te n elders t o whom th e barait a attributes thi s 
book al l live d prio r to David's time , an d Davi d i s depicted a s having 
anthologized thei r work . Thus , on e woul d hav e t o tr y ver y har d t o 
find an allusion t o Hasmonean Psalm s in this baraita. 

45. O f course , suc h a  problem wa s presen t wit h th e latte r par t o f Isaia h 
as well, a s it appears that a second prophet passed his work off as that 
of th e "firs t Isaiah" ; Krochma l di d no t see m t o b e awar e o f th e 
problem. Perhap s h e fel t th e identificatio n wa s simpl y a n error , o r 
perhaps h e woul d hav e conceptualized i t alon g th e line s o f Meade i n 
Pseudonymity and Canon, and seen it as an issue of pseudonymity rathe r 
than pseudepigraphy, th e forme r carrying wit h i t n o moral question -
ability. 

46. Thus , Eichhor n can write: "E s scheint also , das s ein Schriftsteller au s 
den spatern Zeiten des Hebraischen Alterthums diese philosophische n 
Betrachtungen unte r Salomo' s Name n niedergeschriebe n habe , u m 
seinen Weisheitsspriiche n meh r Ansehen , Eingan g un d Gewich t durc h 
einen beruhmte n un d allgemei n verehrte n Name n au s de m goldne n 
Zeitalter de s Hebraische n Staat s z u verschaffen. " Elsewhere , h e ex -
plicitly state s tha t thi s wa s an effort a t frau d (Tauscbung):  Einleitung, 
vol. 5 , pp . 261-62 , 263 , 266 . Whil e i t is true that Eichhorn perhaps 
mitigated th e harshnes s o f thi s judgmen t wit h hi s question , "Un d 
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warum hatte der Verfasser dieses Kieid nich t sollen wahlen diirfen, d a 
sich doch offenbar mehrer e Schriftsteller de s A.T. poetisch e Dichtun -
gen erlauben? " (p. 263) , i t stil l seem s t o m e tha t Eichhor n fel t tha t 
the autho r was a man of questionable mora l stature . D e Wett e refer s 
to th e suppose d Solomoni c authorshi p o f th e boo k a s a  "ga r nich t 
verdeckte fiction" in Lehrbuch,  p . 406 . Fo r Voltaire, th e issue was not 
so muc h on e o f mora l turpitude , bu t rathe r o f th e stupidit y o f th e 
author in not bein g abl e to carry out hi s deception. H e writes: 

Critics have trouble persuading themselves that the book is by Solomon. I t is 
not natural for him to say: "Woe to you, O land, when your king is a child!" 
The Jews hadn' t ye t ha d suc h kings . I t i s no t natura l fo r hi m t o say ; "I 
observe the face of the king." It is  much more likely tha t the author wished 
to hav e i t tha t Solomo n wa s th e speaker , an d yet , b y tha t menta l laps e of 
which all Jewish works are full, h e often forgo t i n the body of the work that 
a king was supposed to be speaking. (Philosophical Dictionary, p . 459) 

(Regarding th e first  vers e Voltair e cited , 10:16 , se e Graetz , "Da s 
Buch Kohelet, " p . 499. ) Krochma l wa s obviousl y awar e o f th e 
Eichhorn passages , an d probabl y kne w wha t Voltair e ha d writte n a s 
well; ye t h e somewha t disingenuousl y state s tha t h e doe s no t kno w 
what th e "Christia n scholars " have t o say on thi s issue , bu t imagine s 
that the y woul d sa y w e hav e her e a n attemp t o n th e par t o f a  late r 
writer to "disguise himsel f in the wrap of Solomon who was renowned 
as a wise" king (p . 145) . Krochma l ma y wel l hav e wante d t o down -
play thi s positio n les t h e succee d i n inadvertentl y convincin g hi s 
readers that the book of Qohelet did indeed originate i n these morally 
questionable circumstances . 

47. Again , Voltaire : "Wha t remain s surprisin g i s tha t this  impiou s wor k 
should hav e bee n consecrate d amon g th e canonica l books . I f we ha d 
to establis h th e cano n o f th e Bibl e today , w e certainl y wouldn' t 
include Ecclesiastes" (op. cit.). 

48. Guide,  p . 146 . Krochma l make s clear that h e i s referring t o the mai n 
part of the Assembly an d no t it s remnants , fo r this boo k wa s writte n 
prior t o th e infiltratio n o f Gree k influenc e int o Jewish society . (Se e 
next chapte r fo r a n explanation. ) Thi s i s importan t fo r hi m becaus e 
the perio d o f th e mai n assembl y wa s a  "golde n age, " i n whic h th e 
Assembly wa s inspire d b y th e hol y spirit , an d was no t subjec t t o th e 
tribulations tha t politica l upheaval s cause d i n th e tim e o f th e rem -
nants o f th e Assembly . Ther e i s thu s n o possibilit y o f erro r o n th e 
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part o f th e Assembl y i n acceptin g Qohele t int o th e canon . Th e 
contradiction betwee n thi s clai m an d hi s thir d proo f tha t th e rabbi s 
knew th e correc t provenanc e o f Qohelet i s clear , an d stand s withou t 
need of further comment . 

49. Thi s was , an d remains , a  commonplace. Se e d e Wette , Lehrbuch,  p . 
406, an d literatur e cite d there . Cf . Eichhorn , Einleitung,  vol. 5 , pp . 
250-53. 

50. Guide,  p . 147 . Krochma l provide s a  number of prooftexts t o buttres s 
this assertion. 

51. Th e solution o f "contemporizing, " a s i t were , wa s t o b e reiterate d i n 
recent time s b y D . S . Russell , The  Method  and Message  of  Jewish 
Apocalyptic 200 B.C.-A.D.  100  (London : SCM, 1964) , p . 136 , cite d 
in Meade, Pseudonymity,  pp . 6-7 . 

52. Bruc e M . Metzger , "Literar y Forgerie s an d Canonica l Perspectives, " 
cited i n Mar k A . Noll , Between  Faith and  Criticism:  Evangelicals, 
Scholarship, and  the  Bible in America (Sa n Francisco: Harpe r and Row , 
1986), p . 110 . I  cite thi s work because of Metzger's standing i n both 
the scholarl y an d religiou s communities . I n fact , ther e hav e bee n 
dozens o f attempt s a t resolvin g thi s "problem, " man y o f the m re -
viewed i n Meade , pp . 4 -12 ; th e remainde r o f Meade' s boo k repre -
sents ye t anothe r attemp t a t resolvin g th e problem . I t i s interestin g 
to note that , fo r the most part , recen t attempts t o deal wit h th e issu e 
derive from scholars of Protestant background . 

53. Student s o f biblical scholarshi p ma y well b e interested i n Krochmal' s 
conclusions regardin g othe r book s an d issues.  Hi s wor k deal s wit h 
Daniel, Esther , Chronicles , Ezra , an d Nehemiah , an d Zechariah . A s 
my interes t her e i s i n drawin g a n intellectua l portrai t o f him , I  d o 
not inten d t o dea l wit h this  further , othe r tha n t o sa y tha t th e 
patterns discusse d obtai n throughout . Th e intereste d studen t ma y 
consult m y dissertation, chapte r 4, fo r the details. 

I do wish t o mention one issue, though , sinc e i t relate s to Qohele t 
and t o th e question o f pseudepigraphy, an d tha t concerns th e closin g 
verses of the book. Alread y Voltaire realized tha t th e closing verse s of 
this text  mus t b e the product o f a different hand : "The whole work i s 
by a materialist, a t once sensual an d disgusted. A  few edifyin g word s 
about Go d wer e inserte d int o th e las t verse , i t woul d seem , onl y t o 
diminish th e scandal tha t such a book migh t hav e caused" (Philosoph-
ical Dictionary, p. 459) . Krochma l argue s tha t thes e verses (12:9-14 ) 
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were i n fac t added b y thos e responsibl e fo r closing th e canon, no t fo r 
the purpos e o f makin g th e boo k canonicall y acceptabl e (a s indee d 
Luzzatto argued , referrin g t o a  different se t o f verses) ; thi s i s base d 
primarily o n 12:1 2 whic h warn s agains t th e makin g o f to o man y 
books. Thi s represente d a  fitting  clos e t o th e cano n a s a whole; thei r 
addition i s thus not intentionall y pseudepigraphic . The y are rather an 
appendix. Thi s argument wa s accepted b y Graetz, an d brought t o the 
attention o f the large r readin g publi c b y virtue o f it s endorsement i n 
his Germa n boo k Qphelet,  (Berlin : 1871) , p . 47 . Ewal d rejecte d thi s 
view out o f hand in his review of Graetz (Gbttingische gelehrte Anzeigen, 
[1871], Stuc k 11 , pp. 428-29 ; I  am grateful t o Prof. Isma r Schorsch 
for directing m e t o thi s reference) , statin g tha t i t i s achieved "durc h 
die beliebte n Willkurlichkeiten. " Recently , Brevar d Child s ha s briefl y 
dealt wit h th e issue , agai n dismissin g Krochmal' s claim . (Se e hi s 
Introduction to  the  Old  Testament  as  Scripture  [Philadelphia : Fortress , 
I979l» P - 586. ) 
This i s particularl y clea r wit h regar d t o th e lat e Psalms , wher e 
Krochmal simpl y state s that he is certain that they knew about them , 
but hi d this  knowledge . I t woul d b e inconceivabl e t o hi m tha t the y 
would no t kno w suc h a  thing. Agai n here , i t i s clear tha t w e canno t 
think o f Krochma l i n strictl y historicis t terms , a s i t i s inconceivabl e 
to him tha t the rabbis were simply th e products of a different ag e and 
a differen t mentality . Suc h a  concession woul d hav e justifie d al l th e 
trends he was combating. 
A similar Tendenz  i s at work in the biblical studie s of Graetz, who , i n 
fact, extend s th e so-calle d "biblica l period " unti l th e tim e o f Herod , 
during whos e reig n th e boo k o f Qohele t wa s supposedl y compiled . 
Heinrich Ewal d understoo d well—i f no t sympathetically—what th e 
issue was: 

Denn weite r hang t dami t di e Frag e iibe r di e Pharisae r zusammen : dies e 
miissen untadeli g sein , wei l si e i m N.T . nich t s o gelten ; un d nich t di e 
erhabenen Urzeite n de s Volkes Israe l noc h auch die Zeiten der leuchtenden 
dichten Schar seiner unsterblichen Propheten , sondern nur die letzten Zeiten 
welche unmittelbar zum Talmud hinfiihrten miissen die herrlichsten und von 
alien Vorziigen strahlendsten sein. Also miissen in diesen letzten Zeiten auch 
erst durchgangi g di e schonste n Biiche r geschriebe n sein , un d e s is t nich t 
wahr, was man meint, dass das Hohelied in das zehnte Jahrhundert vor Chr. 
gehore: es muss in die Pharisaischen Zeiten herabgeriickt werden, auch damit 
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die Pharisae r i n Bausc h un d Boge n al s di e vortrefflichste n alle r Mensche n 
geruhmt werden konnen. (From his review of Graetz's Schir ha-Schirim in the 
Gottingische gelehrte Anzeigen  {1872] , Stuc k 1 , p . 27 ; again, I  am grateful t o 
Prof. Schorsch for directing me to this source.) 

The existentia l capita l investe d b y peopl e lik e Krochma l an d Graet z 
in thi s historiographica l structur e wa s substantial , an d mus t b e 
understood i f we are to appreciate the issues animating Jewish biblica l 
and Talmudic historie s produced i n the nineteenth century . 

205 



C H A P T E R 5 

THE RABBINI C TRADITIO N 

IN TRADITIONA L Jewis h self-understanding , th e To -
rah, th e basi s o f Judaism, i s actuall y comprise d o f tw o 

Torahs, on e written , th e othe r oral . Thi s fundamenta l clai m 
represents th e basis of rabbinic Judaism. Th e history of Jewish 
thought, however , i s replet e with attempt s t o determine pre -
cisely wha t thi s means . On e stran d o f though t insist s tha t 
together wit h th e writte n revelation—tha t whic h Go d com -
municated t o Moses , an d th e latte r committe d t o writing , o r 
that whic h Go d himsel f actuall y wrote—Go d communicate d 
to Mose s furthe r amplification s an d explanations . Th e latter , 
in turn , transmitte d the m t o Joshua wh o transmitted the m t o 
the elders , an d s o on , dow n t o th e first  centurie s o f th e 
Christian er a when the y bega n t o be committed t o writing, o r 
at leas t t o emerge as a series of definitive texts . I n thi s version , 
the clai m tha t ther e wa s a n ora l tora h i s a  clea r historica l 
statement, claimin g tha t mos t o f the materia l comprisin g ora l 
Torah cam e int o existenc e a t on e time , mor e tha n a  millen -

206 



THE RABBINI C TRADITIO N 

nium befor e th e Christia n era ; suc h a  clai m i s inherentl y 
subject t o the scrutiny of historical verification . 

Another stran d see s th e ora l Torah , fo r th e mos t part , a s 
the result of a process of authoritative exegesis , emergin g over 
time, throug h th e applicatio n o f authorize d exegetica l tech -
niques by learned sages. Thi s claim i s also historical, bu t i s of 
a very different quality . I t acknowledges human participation, 
not merel y i n th e developmen t o f secondar y ordinances , bu t 
in th e very creation o f the oral Torah. I t claims tha t wha t we 
know as oral Torah emerged over many centuries, bu t may be 
dated b y th e name s o f sages , an d biblica l figures,  associate d 
with it s given provisions. Thi s version is prepared to allow for 
a muc h longe r perio d o f developmen t o f th e rabbini c tradi -
tion. 

As one would expect , th e tw o strand s are ideal constructs , 
with neithe r existin g i n tota l separatio n fro m th e other . Th e 
first stran d i s th e fa r mor e frequentl y articulate d position , 
particularly i n work s o f Jewis h "philosophy " an d history , 
while th e second strand dominates actua l halakhic discourse. l 

Fundamental t o both strands , however , i s the notio n tha t th e 
completed product i s Torah, an articulation of God's will, an d 
in that sens e transcends whatever historica l circumstanc e ma y 
have occasione d it s emergence . Furthe r fundamenta l t o bot h 
strands i s the centrality o f tradition, whethe r i t b e a tradition 
defined b y it s conten t (firs t strand ) o r b y it s metho d an d 
results (secon d strand) . Bot h presuppos e tha t "rabbinism, " 
whether define d b y conten t o r method, extend s fa r back int o 
antiquity, perhap s as far back as the revelation at Sinai, an d it 
has successfull y transmitte d it s conten t throughou t th e ages . 
Both presuppos e tha t ther e i s a basic, organi c continuity tha t 
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obtains i n th e relationshi p betwee n th e tw o Torahs , a s the y 
each, i n on e wa y o r another , deriv e fro m "on e shepherd. " 
Rabbinic Judais m rest s o n thi s se t o f fundamenta l assump -
tions. 

Throughout th e ages , th e clai m tha t rabbini c Jews wer e i n 
possession o f a  unique , authenti c an d reliabl e traditio n wa s 
the objec t o f vigorou s challenge . Fo r Josephus, th e ver y dis -
tinction betwee n Pharisee s and Sadducees revolved around thi s 
issue; thus , ove r tw o millenni a ago , th e possessio n o f a tradi -
tion an d th e denia l o f suc h possessio n wer e crucia l issue s t o 
the Jews of that day. 2 

The natur e o f th e Karait e challeng e t o th e rabbini c tradi -
tion i s bette r know n an d mor e readil y verified . Karaites , wh o 
in fac t develope d a  rathe r extensiv e lega l syste m base d o n 
exegetical technique s simila r t o rabbini c ones , dismisse d rab -
binic law s a s commandment s create d b y men , rathe r tha n a s 
the produc t o f an y se t o f tradition s derivin g ultimatel y fro m 
God o r God' s word . Similarly , i n Marran o communitie s an d 
in other time s and place s as well, ther e emerged wha t Shalo m 
Rosenberg ha s calle d a  Jewish Protestantism , i n whic h onc e 
again th e authenticit y o f th e rabbini c traditio n cam e unde r 
attack. Rabbini c interpretation s an d practice s wer e dismisse d 
as th e produc t o f human s an d i n n o wa y reflectiv e o f th e 
divine will. 3 

Karaism i n particular , an d "Jewis h Protestantism " gener -
ally, pose d stron g challenge s t o rabbini c Judaism, an d Karaite s 
succeeded i n creatin g a  riva l communit y tha t survive d wit h 
vigor int o thi s century . O n a n ideologica l level , however , 
neither th e Karaites , no r th e othe r "Protestant " group s suc -
ceeded i n creatin g a  sufficient historica l hermeneuti c t o mak e 
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their rejectio n o f rabbini c traditio n overwhel m th e rabbinit e 
communities. Th e man y defender s o f rabbinis m fel t tha t a 
detailed restatemen t o f the chai n o f tradition wa s sufficient t o 
counter th e Karaite challenge. I n more or less detailed restate -
ments o f th e chai n recounte d i n th e first  mishna h i n tractat e 
Avot, thes e defender s filled  i n th e centurie s betwee n Mose s 
and Simo n th e Jus t (fo r mor e o n him , se e below ) i n broa d 
strokes, wit h n o sense tha t th e lac k o f historical evidenc e wa s 
a problem . Th e whol e matte r becam e on e o f conflictin g au -
thority, wit h devotee s o f each positio n passionatel y affirmin g 
or denying bu t rarel y convincing . 

Simultaneously, th e Karait e challeng e als o occasione d a 
legal-philosophical argument , pertainin g t o th e natur e o f th e 
Torah as a legal source. Championed b y many, mos t forcefull y 
by Yehudah Halevi , th e argumen t maintaine d tha t give n th e 
numerous lega l lacuna e i n th e Torah , i t i s inconceivabl e tha t 
God coul d hav e communicated thi s document t o Moses with -
out furthe r explanation . Exodu s 12:2 , fo r example , tradition -
ally believe d t o contai n th e first  commandment , command s 
the Israelite s t o observe "thi s month " a s the first  month . Suc h 
a statement woul d b e meaningless without som e further infor -
mation regardin g th e calendrica l syste m th e commandmen t 
envisions. Thus , claim s Halevi , i t i s clear that Go d mus t hav e 
provided Mose s wit h th e informatio n tha t th e syste m envi -
sioned wa s no t th e Egyptia n o r Chaldea n system , bu t rathe r 
the mixe d lunar/sola r syste m tha t prevail s i n Jewis h la w t o 
this day. 4 

To b e sure , Karais m represente d a  strong stimulu s t o rab -
binic historica l reflection—indeed , th e histor y o f rabbini c 
tradition dominate s Jewish historiograph y u p t o th e moder n 
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period—and certainl y th e repeate d effort s t o comba t i t sug -
gest tha t Karais m an d Jewish Protestantis m represente d sig -
nificant cultura l challenge s t o th e authorit y o f th e rabbini c 
tradition. Yet , fo r th e mos t part , th e cente r o f th e rabbini c 
universe wa s able t o hold . Whil e halakhist s an d kabbalist s i n 
different location s an d time s developed  varyin g preference s 
and hermeneutic s i n thei r interpretation , th e sacre d docu -
ments o f th e rabbini c cano n remaine d essentia l source s o f 
praxis an d thought . Jewis h lif e an d though t continue d t o 
revolve around the m an d thei r message(s) . 

In th e lat e eighteent h century , an d continuin g int o th e 
nineteenth, ther e emerge d amon g Jews a  kind o f enlightene d 
Protestantism tha t wa s qualitativel y distinc t fro m th e earlie r 
forms o f protest tha t agitate d Jewish culture . Bot h th e histor -
ical an d legal-philosophica l argument s cam e unde r sever e 
challenge. B y th e lat e 1820s , i t wa s a  commonplace o f muc h 
Jewish historiograph y tha t biblica l an d rabbini c religio n wer e 
two distinc t religiou s orientation s wit h littl e i f an y direc t 
connection betwee n them. 5 Thi s protest agains t th e authentic -
ity of rabbinic tradition wa s not based on competing scriptura l 
hermeneutics tha t recognize d scriptur e a s Scripture , tha t i s 
the direct wor d o f God, no r was it based directly on a compet-
ing clai m t o communa l authority . Rather , thi s ne w protes t 
employed th e result s an d method s o f earl y Bibl e criticism , 
legal histor y (Rechtsgeschkhte)  an d Religionsgeschichte  i n it s re -
construction o f early rabbini c history . 

To a very large extent, th e success of the defense o f rabbinic 
tradition depende d o n th e credibilit y o f the chai n o f traditio n 
in th e mishna h tractat e Avot . T o medieva l historians , it s 
credibility wa s beyon d question . Indeed , a s Abraha m ib n 
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Daud assert s i n a  different bu t relate d context , th e tradition s 
of the Mishna h an d Talmu d mus t b e deemed authenti c whe n 
they conflic t wit h gentil e historian s fo r th e rabbini c tradition s 
"did no t distor t anything." 6 Th e nea r tota l relianc e o f othe r 
"historians'* of rabbinic traditio n o n thi s sourc e suggests  tha t 
they al l agreed o n thi s point. 7 

In th e moder n period , th e reliabilit y o f thi s traditio n wa s 
dealt a  powerfu l blo w b y Lazaru s Bendavid' s essay , "Ube r 
geschriebenes und mundliche s Gesetz." Bendavid (1762-1832) , 
one o f th e mos t outspoke n o f th e maskili m o f th e post -
Mendelssohn era, 8 published thi s essay in the Zeitschrift fur die 
Wissenschaft des  Judenthums ([1823], p . 473 ) a  short-lived bu t 
important journa l tha t wa s th e publicatio n o f th e Verei n fu r 
Cultur un d Wissenschaf t de r Juden. Her e Bendavi d outline s 
his understandin g o f th e concept s o f a  writte n la w an d a n 
oral one. 

Bendavid begin s hi s essa y wit h th e assertio n tha t i t i s 
necessary t o defin e wha t th e term s writte n an d ora l la w mea n 
since thi s ha s no t ye t bee n done , an d withou t a n exact under -
standing o f thes e term s on e canno t kno w wha t comprise s th e 
essence o f the Jewish religio n (ibid. , p . 474) . H e argue s tha t 
one wh o doe s no t wis h t o scor n th e credibilit y o f al l histor y 
must admi t tha t Mose s lef t behin d som e written laws . Never -
theless, th e curren t documen t o f Mosaic la w owe s it s presen t 
form t o a  muc h late r time . Fo r beyon d al l doubt , wha t wa s 
written b y Mose s wa s los t prio r t o th e tim e o f Samuel , th e 
prophet. Th e Mosai c la w wa s first  recovere d b y th e pries t 
Chilkiahu, som e fifty  year s befor e th e Babylonia n exile , dur -
ing th e reig n o f Josiah (c . 63 0 B .C.E. ) . Fro m thi s Bendavi d 
concludes tha t th e "Mosaic teaching wa s cultivated onl y orally 
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in th e 46 0 year s betwee n Samue l an d Josiah , tha t i s fo r 
virtually th e entir e duratio n o f th e Firs t Temple " (ibid.) . 
Thus, th e prope r understandin g o f th e concep t o f a n ora l 
tradition i s tha t th e Mosai c la w itsel f wa s transmitte d orally , 
throughout th e Firs t Templ e period , an d onl y late r becam e 
known i n it s written form , wit h man y additions . Thus , "writ -
ten" and "oral " tradition d o no t refe r t o tw o distinc t bodie s o f 
material, bu t rathe r to th e sequentia l developmen t o f the sam e 
material. 

Incredibly, Bendavi d finds  suppor t fo r thi s radica l clai m i n 
the first  mishna h i n th e tractat e Avot : 

In fact, i f one understands th e sense of that whic h th e Tannaim, 
the author s o f th e Mishnah , hav e imparte d t o u s i n a n impartia l 
way, no t onl y doe s i t confir m ou r assertion , bu t eve n seem s t o 
entirely deny any written la w deriving fro m Moses . [Thi s mishnah ] 
seems t o b e o f th e opinio n tha t th e pries t Chilkiah u fashione d th e 
book, whic h h e allegedl y found , fro m a n ora l traditio n know n t o 
him. The y sa y a s much : "Mose s receive d th e Tora h o n Sinai , an d 
transmitted i t to Joshua .  .  . " (Ibid.) 

Bendavid assert s tha t thi s mishna h coul d no t b e referrin g t o 
the writte n la w becaus e th e Tannai m wer e ver y exac t i n thei r 
use o f language , an d th e wor d use d i s "masar " (uberliefem), 
and no t "natan " (ubergeben),  and onl y th e spoke n wor d ca n b e 
thus transmitte d ("nu r da s Geistige , da s gesprochen e Wort , 
uberliefert man") . 

Of course , Bendavi d i s wel l awar e tha t hi s understandin g 
of th e term s writte n an d ora l la w i s no t consisten t wit h th e 
traditional conceptio n o f thes e terms . Accordin g t o Jewis h 
tradition, a s Bendavi d understand s it , th e writte n la w refer s 
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to the Pentateuch , whil e th e oral law include s those laws that 
were transmitted b y Moses orally, whic h do not appear in the 
Pentateuch; thos e law s tha t ar e derive d throug h on e o f th e 
accepted hermeneutica l rules ; those laws not derived from th e 
Bible but considered necessary by the Sanhedrin for the proper 
observance o f th e la w an d th e well-orderin g o f society ; an d 
those laws that serve to prevent trangressio n against th e laws. 
Bendavid argue s th e inadmissibilit y (Unstatthafte)  of thi s un -
derstanding. Firs t o f all , i t take s n o account o f th e 400-yea r 
loss o f th e origina l document , an d assume s Chilkiah u genu -
inely foun d th e documen t h e produced , rathe r tha n havin g 
created i t o n th e basi s o f th e tradition . This , i t wil l b e 
recalled, contradict s th e statemen t o f th e mishnah , a s Ben -
david understand s it . Secondly , th e traditiona l vie w i s base d 
on th e arbitrar y an d historicall y unprovabl e assertio n tha t 
Moses imparte d explanation s t o Joshu a orally , a  clai m th e 
medievals ha d n o difficult y digesting , bu t whic h require d 
some verificatio n befor e a  moder n historia n coul d affir m it . 
Finally, th e mishnah in Avot teaches that with the men of the 
great synagogu e th e ora l traditio n becam e superfluous , be -
cause the law, whic h had previously existed only in oral form, 
had been written down . Thus , th e languag e shift s fro m "ma-
sar" (uberliefern) t o "qibel" (empfing), indicatin g th e onset o f a 
break. Tha t thi s meaning of the text  wa s not recognized prior 
to Bendavid' s tim e wa s du e t o late r rabbini c ignorance , an d 
lust fo r respec t an d powe r (Unkunde,  Ehr- Hab- und  Herrsch-
sucht). 

The oral law became the written law many centuries befor e 
the emergenc e o f th e rabbini c tradition . Thus , wha t wa s 
produced b y th e rabbi s wa s no t par t o f an y traditio n an d 
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represented a  gross misus e o f the notio n o f an ora l law . Wha t 
the rabbis produced wa s designed t o enhance their own power , 
not t o faithfully impar t a n ancien t ora l tradition . Wha t mad e 
Bendavid's argumen t differen t fro m Karait e diatribe s agains t 
rabbinic authorit y wa s th e interestin g adaptatio n o f recen t 
biblical scholarshi p t o th e histor y o f rabbinism . If , i n fact , 
the Tora h i n it s entirety wa s no t know n throughou t th e Firs t 
Temple period ; i f its content emerge d ove r these many centu -
ries an d first  becam e generall y know n i n th e lat e sevent h 
century; i f i t di d no t achiev e final, fixed  for m unti l th e tim e 
of the Grea t Assembly , the n i t i s clear tha t th e Torah itsel f i s 
the produc t o f a n ora l developmen t ove r time . Thus , th e 
history o f the tex t an d it s interpretatio n coul d no t possibl y b e 
as traditiona l rabbini c historica l thinkin g insists . I n goo d 
Enlightenment anticlerica l fashion , on e ca n the n understan d 
rabbinic historica l claims only in terms of authority an d power . 

A similar clai m i s to b e found i n th e wor k i n Isaa k Marku s 
Jost, th e autho r o f the first  comprehensive histor y o f the Jews 
of th e moder n era , t o whos e Geschichte  der Israeli ten Krochmal 
refers {Guide,  p . 126) . Isma r Schorsc h ha s writte n o f th e 
"antireligious animus " whic h permeate d thi s wor k an d th e 
"extent t o which Jost ha d internalize d th e negativ e critique of 
Judaism levele d b y th e Enlightenment." 9 Schorsc h discusse s 
the extremely negativ e approach o f Jost t o rabbinism , an d hi s 
claims tha t rabbinis m reste d o n decei t an d manipulation. 10 

Indeed, fo r Jost , th e primar y goal  o f th e rabbini c scholar s 
flourishing afte r th e destructio n o f th e Templ e wa s no t t o 
realize th e wor d o f God , bu t rathe r t o "discer n th e mean s 
through whic h th e peopl e coul d find  consolatio n fo r thei r 
suffering, an d hop e i n th e destruction. " u  Th e rabbi s becam e 
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distant fro m th e peopl e t o th e poin t tha t "the y comprise d a 
guild, int o whic h coul d ente r onl y thos e wh o gav e proo f o f 
their scholarship." 12 Religious sensitivit y wa s meaningless i n 
this world . Onl y th e abilit y t o engag e i n casuisti c rabbini c 
study mattered . 

For Jost, rabbini c Judaism was nothing mor e than a way of 
institutionalizing certain power structures in favor of the scholars 
and to the detriment o f the other members of society, regard -
less o f th e virtu e o f th e latter. 13 Jos t tend s t o se e rabbini c 
Judaism almos t entirel y fro m th e perspectiv e o f th e nee d fo r 
self-aggrandizement o n th e par t o f th e rabbis , a  nee d tha t 
exacted a heavy price from th e Jewish people . 

Given thi s poin t o f view , i t i s no t surprisin g tha t Jos t 
accepts a s a  matte r o f cours e tha t ther e i s n o connectio n 
between earl y biblica l religio n an d th e religio n tha t wa s t o 
emerge after the exile. Further , h e takes for granted that there 
is littl e connectio n betwee n rabbini c Judais m an d an y reli -
gion; for him rabbini c Judaism represent s nothin g mor e than 
the ideology of a guild inten t on gaining power at the expense 
of th e people . Thi s the y wer e abl e t o d o s o lon g a s the y 
fulfilled th e need s o f th e populou s fo r consolatio n an d hope , 
as we saw. Combine d wit h th e political powe r invested i n the 
office o f the patriarch, an d the ambitious us e of this power by 
the patriarchs, Judah ha-Nasi i n particular, th e rabbis became 
a most oppressive force in the lives of the Jews. 

One wil l readil y recogniz e th e rathe r unsophisticate d at -
tachment t o Enlightenmen t anticlericalis m here ; ye t a s th e 
first comprehensive histor y o f th e Jew s produce d i n ove r a 
century, Jost' s wor k wa s read , an d take n quit e seriously , b y 
many Jewis h scholars . I n an y event , ther e is , i n addition , 
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another sid e t o Jost's work , directl y relate d t o ou r issue , tha t 
indeed deserved , an d deserves , t o b e take n seriously . 

Appended t o volume 4  o f th e Geschichte  i s a  very intelligen t 
and judiciou s excursu s (quote d wit h approbatio n b y th e abb e 
Chiarini, b y th e way), 14 i n whic h Jost addresse s th e exten t t o 
which on e ca n us e th e Talmu d a s a  historica l source . H e 
concludes tha t th e Talmu d i s a n importan t historica l docu -
ment, bu t i t canno t serv e a s a  historica l source . Th e distinc -
tion i s tha t a  document communicate s importan t informatio n 
about it s framer s an d thei r time s t o us ; from thi s informatio n 
we ca n the n reconstruc t "history. " A  source , o n th e othe r 
hand, woul d itsel f b e a  histor y o f earlie r event s tha t w e ca n 
reliably dra w o n i n creatin g ou r ow n historica l picture . Th e 
practical distinctio n i s tha t whil e lat e rabbini c writing s ma y 
include usefu l historica l information , i n n o wa y d o rabbini c 
documents tel l u s anythin g reliabl e abou t pre-rabbini c histor -
ical realities . H e writes : 

The boo k ha s only historica l value , an d depict s th e customs o f th e 
Jews at the  time of its composition, an d its content can perhaps authen-
ticate th e contemporaneou s progres s o f Jewish scholar s i n th e var -
ious branche s of scholarship; but for the previous period {Vorzeit}  i t 
remains insignificant , a  shallo w piec e o f tradition , i n whic h eve n 
the "tradition " itsel f i s dubious , an d th e questio n overtl y remains , 
whether th e allegedl y tradite d thin g shoul d no t b e considere d a s 
recent scholastic speculation.* (Vol. 4 , p . 272 ; emphasis added) 

With thi s excursu s Jos t brough t t o th e Jewis h worl d th e 
source-critical skepticis m tha t characterize d th e revolutionar y 
Bible scholarshi p o f W . M . L . d e Wette . Th e latte r too k fo r 
granted tha t late r generation s sough t legitimac y b y retroject -
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ing thei r ideas into their own antiquity. I t was this awareness 
that allowe d hi m t o identif y th e boo k o f Deuteronom y a s 
distinct fro m th e res t o f th e Pentateuch , an d t o vie w th e 
books of Chronicles as anachronistic retrojections of post-exilic 
conditions.l5 However , Jost's skepticism does not lead him to 
conclude tha t th e onl y thin g reflecte d i n th e Talmu d i s th e 
customs o f th e perio d o f th e documents ' final  redaction, pri -
marily becaus e a  number o f fourth-centur y Christia n source s 
affirm th e existenc e o f a  rabbinic "tradition. " Thus, th e Tal -
mud, complete d i n th e fifth  century , mus t compris e a  two -
hundred year-ol d traditio n beginnin g i n th e thir d century , 
rather tha n bein g strictl y a  product o f the fifth  century. Th e 
events recorde d i n th e Talmu d ar e reliabl e fo r th e tim e i n 
which it s componen t part s wer e first given expression—tha t 
is, somewher e betwee n th e thir d an d fifth  centuries . Jost' s 
crucial clai m i s tha t on e cannot , o n th e basi s o f Talmudi c 
statements, reconstruct pre-Talmudic, tha t is, pre-third-century, 
history. 

Given thi s historica l position , ther e i s n o wa y t o groun d 
rabbinic Judaism i n antiquity; al l claim s t o such antiquity i n 
rabbinic document s mus t b e considere d legend s an d fables . 
There i s then no (pre-third-century) rabbini c "tradition, " but 
rather th e deceptiv e clai m t o suc h a  traditio n b y power -
hungry politician s an d lawyers. Onc e again , i t i s the impetu s 
of biblica l scholarship—her e th e metho d mor e tha n th e re -
sults—that cast s th e centra l clai m o f rabbini c Judaism int o 
disrepute. 

Another important contributor to the shift i n Jewish under-
standing o f rabbinis m wa s Eduar d Gans , who m w e me t i n 
chapter 3 . I t wil l b e recalle d tha t Gans , a  founde r o f th e 
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Verein, state d tha t on e of its main objective s wa s the destruc -
tion o f rabbinism. l6 Thi s attitud e o f Gans' s wa s essentiall y 
programmatic; h e wished fo r th e eliminatio n o f th e influenc e 
of the Talmud o n the lives of contemporary Jews. A t th e same 
time, Gan s wa s a  student o f la w an d it s history , an d a s suc h 
wrote piece s o n th e developmen t o f Jewish la w an d it s rela -
tionship t o Roma n law , wit h whic h Krochma l wa s familiar , 
and t o which h e responded i n the Guide. 17 

Gans's attitud e towar d rabbinis m i s als o reflecte d i n thi s 
scholarly work . I n hi s importan t multivolum e histor y o f in -
heritance law , Gan s devote s a  chapte r t o Jewish , tha t is , 
rabbinic law . I n thi s piece he argues tha t Jewish la w i s not t o 
be seen i n th e contex t o f Mosaic la w at  all;18 rather , rabbini c 
law, o r a t leas t wha t i s o f valu e i n it , represent s substantia l 
borrowing fro m Roma n lega l institutions. 19 I  do not rea d thi s 
chapter, a s Isma r Schorsc h does , a s a n attemp t b y Gan s t o 
show th e advance d natur e o f rabbini c la w i n tha t i t incorpo -
rates Wester n elements . I n m y view , i t i s designe d t o dem -
onstrate th e totall y moribun d stat e o f Jewish jurisprudence , 
and th e recognition o n th e part o f the rabbi s themselve s of the 
superiority o f Roman, and , thu s Western , law. 20 

This readin g dovetail s nicel y wit h Gans' s introductio n t o 
the work, i n which h e makes clear that th e history of jurispru-
dence cannot b e divorced fro m th e histor y o f Ideen,  the marc h 
of spirit throug h worl d history . Fo r Gans, i n it s path throug h 
the ages , worl d spiri t passe d Jews b y and nex t cam e t o res t i n 
the Greco-Roma n world . I t stand s t o reaso n tha t th e super -
session o f Judais m woul d b e reflecte d i n it s lega l system . 
Thus, i n presentin g Jewis h marriag e an d inheritanc e la w a s 
derivative, Gan s i s supporting hi s programmatic commitmen t 
to rabbinism's eliminatio n fro m contemporar y religiou s life . 
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The treatmen t o f Gans a s an importan t contributo r t o th e 
discussion require s some justification . Afte r all , h e was scarcely 
a figure of major importance i n the world of jiidische Wissen-
schaft. However , Gan s mad e one particularly importan t con -
tribution t o thi s Wissenschaf t i n hi s essa y o n Jewish inheri -
tance law. I t was he who first chose to deal with rabbinis m i n 
the contex t no t o f Religionsgeschichte  o r biblica l study , bu t 
rather i n th e contex t o f Rechtswissenschaft.  I t wa s h e wh o 
claimed tha t rabbinis m wa s a n essentiall y lega l cultur e an d 
therefore mus t b e see n withi n th e contex t o f historica l lega l 
study. H e wa s likewis e th e first  t o attemp t t o dea l wit h 
rabbinic law within the context of a broad-based, comparativ e 
study of human legal systems. Whil e hi s conclusions appealed 
to a  limite d audience , th e are a o f academi c stud y h e intro -
duced was to reemerge in the work of Krochmal, an d Zechar-
iah Frankel as well, a s each, quit e self-consciously , attempte d 
to respon d t o hi s claims . I n hi s tur n t o Rechtswissenschaf t 
Gans provide d mor e conservativ e element s o f th e Wissen -
schaft movement , Krochma l included , wit h an academic field 
in whic h t o operate . I n hi s ow n versio n o f lega l history , 
however, th e premise s o f th e disciplin e onc e agai n consig n 
rabbinic Judaism t o the margins of religious history, an d once 
again demonstrat e th e distinctio n betwee n biblica l an d rab -
binic institutions . 

Each o f thes e historica l position s attempt s t o directl y dis -
mantle th e historical argumen t o f the ancients and medievals. 
The result s o f historica l research , th e historica l hermeneutic s 
that dominate d on e academi c discipline , an d th e conten t o f 
rabbinic lega l material s al l serve d t o indicat e tha t rabbini c 
Judaism coul d no t b e see n a s th e produc t o f a n unbroke n 
tradition deriving from long before the Roman era. Of course, 
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along th e wa y th e traditiona l legal-philosophica l argumen t i s 
deflected a s well , sinc e non e o f thes e position s actuall y envi -
sions th e emergenc e o f th e Bibl e i n a  traditiona l manner— a 
sine qua no n fo r maintainin g thi s line of Jewish thought . 

The legal-philosophica l argumen t wa s no t t o b e spare d a 
direct assault , however . Michae l Creizenac h (1789-1842) , 
operating wit h traditiona l assumption s regardin g biblica l 
origins,21 attacke d th e argumen t directly , a s he attempted t o 
mitigate th e effects o f rabbinism o n contemporary Jewish life . 

Creizenach, a  significan t figure  i n th e earl y Refor m move -
ment, attacke d thi s positio n i n hi s four-volum e Schulchan 
Aruch, an d mor e succinctl y i n a n essa y entitle d "Beitrag e zu r 
Beurtheilung de s Thalmuds, " publishe d i n Geiger' s Wissen-
schaftliche Zeitschrift fur judische  Theologie. 22 Creizenac h ac -
knowledges tha t th e Tora h i s filled  wit h lacuna e an d incom -
plete information . Yet , h e asks whethe r th e admitte d lac k o f 
definitions, an d th e ambiguitie s o f th e Tora h rende r it s law s 
beyond observanc e withou t a n orally transmitte d explanation , 
or eve n whethe r "suc h a n explanatio n i s suitabl e t o remed y 
the defec t i n th e compositio n o f th e text." 23 Respondin g 
directly t o Halevi' s argumen t regardin g th e calculatio n o f th e 
months an d th e absenc e of specificity pertainin g t o th e calen -
dar, Creizenac h acknowledge s tha t th e tex t doe s no t provid e 
important information , bu t thi s i s not sufficien t t o mandat e a 
divinely reveale d ora l traditio n becaus e 

It woul d b e most natura l her e to assume that when this command-
ment wa s imparted , a  syste m o f reckonin g tim e alread y existe d 
among the Israelites .  . .  and that this commandment presupposed 
the retentio n o f this system . .  . .  The customary syste m o f reck-
oning tim e di d no t nee d t o b e communicate d i n th e tex t o f th e 
Pentateuch, fo r it was well-known to the people.24 
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Creizenach acknowledge s ther e mus t hav e bee n som e detail s 
too trivia l t o be written with th e laws , and , sinc e the writte n 
word neve r suffice s i n a  legal cod e anyway , thes e mus t hav e 
circulated i n a n ora l form . Bu t thi s i s hardl y worth y o f th e 
title "ora l tradition." 

Creizenach's readin g insist s o n seein g th e Torah a s emerg-
ing i n a specific historica l setting—albei t a  traditional one — 
rather tha n attending t o th e putatively intende d timelessnes s 
of th e tex t envisione d b y th e medieva l (an d modern ) tradi -
tional thinkers . Viewe d thi s way , th e lacuna e i n th e tex t 
simply presuppos e informatio n tha t i s commo n coin , an d d o 
not necessitat e th e communication o f any further informatio n 
by the divine lawgiver . Thus , muc h of rabbinic tradition , fa r 
from representin g a n ora l Torah , o r a  historicall y justifiabl e 
exegesis o f the biblica l text , i n fact represent s an increasingly 
severe distortio n o f th e tex t that , mor e tha n anythin g else , 
positively necessitate s reform . Th e point o f the refor m woul d 
be to restore th e observances o f Judaism t o thei r pre-rabbini c 
grandeur, whe n they still conforme d t o the divine intent. 25 

In th e fac e o f al l thi s th e worl d tha t w e woul d toda y cal l 
Orthodox wa s ill-equippe d t o respon d i n a  relevan t way . 
Heated restatement s o f the authenticity o f the rabbini c tradi -
tion abounded , reminiscen t o f th e Middl e Ages . Yet , whil e 
the Orthodox recognized the stakes and that a significant shif t 
had taken place, the y were not sufficiently attune d t o modern 
historical thinkin g t o offer a  relevant response . On e interest -
ing attempt , though , i s a short wor k b y Solomon Pressne r of 
Breslau, wh o straddle d th e fenc e separatin g th e traditionall y 
committed maski l fro m th e old-styl e rabbini c world . Th e 
work, first published i n Breslau i n 1826 , carrie d th e Hebre w 
title Edut I'Yisrael and the German title Wort  zu seiner Zeit oder 
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die Autoritdt  der  judischen  Traditionslehre,  als  des  mundlichen 
Gesetzes: Sendschreiben  an  seine  Glaubensgenossen.26 Th e mai n bod y 
of th e shor t boo k wa s a  translation o f gentile source s suppor -
tive o f th e rabbini c traditio n fro m Lati n t o German , wit h a 
separate sectio n i n whic h thes e material s wer e excerpte d an d 
translated int o Hebrew . Plessne r bemoan s th e fac t tha t s o 
many Jew s hav e com e t o doub t th e authenticit y o f th e rab -
binic traditio n an d thu s t o abandon it s precepts . 

Their doubt s ma y b e assauge d no t onl y b y referenc e t o 
internal Jewish sources , bu t als o by recours e t o gentil e sources . 
While th e latte r ar e replet e wit h antirabbini c pronounce -
ments, thes e ma y b e dismisse d a s religiou s polemic , wherea s 
the prorabbini c statement s ha d greate r legitimacy , a s the y 
could scarcel y advanc e th e interest s o f th e authors . Thu s w e 
are treate d t o citation s fro m th e work s o f Jerome , th e tw o 
Buxtorfs,27 Johannes Meyer , John Selde n (1584—1654) , Cart -
wright, Heinric h Reiziu s an d Wilhel m Surenhusiu s (1669 -
1729), al l o f whic h i n on e wa y o r another , suppor t th e Tal -
mud a s an indispensabl e sourc e o f Hebraic knowledge , and/o r 
as th e repositor y o f importan t an d authenti c ancien t tradi -
tions. Th e German sectio n closes with th e hope that thi s work 
will strengthe n th e fait h o f Jews , an d that , a s a  resul t o f 
reading thi s work , the y wil l b e mor e convince d o f the divin e 
origin o f "ou r tradition " (p . 34) . Th e Hebre w sectio n close s 
even mor e forcefully , bemoanin g th e fac t tha t contemporar y 
Jews despis e th e Talmud , an d contrastin g suc h Jews t o gen -
tiles who , accordin g t o Plessner , love d i t (Hebr . section , p . 
23). 

Perhaps mor e interestin g tha n th e existenc e o f this wor k i s 
the reactio n t o i t o f Rabb i Akib a Ege r o f Posen , on e o f th e 
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leading rabbini c figures  i n Europ e a t th e time . Whil e ac -
knowledging tha t th e wor k i s superfluou s fo r peopl e lik e 
himself, h e proclaimed tha t nevertheles s i t may lead t o greater 
respect fo r th e Talmud , an d ma y enhanc e th e importanc e o f 
Talmud study . Thi s became particularly importan t i n ligh t o f 
attempts o n th e par t o f maskili m t o implemen t educationa l 
reforms tha t woul d limi t th e amoun t o f tim e devote d t o 
Talmud study . I n his battle agains t thi s reform, Ege r though t 
Plessner's boo k woul d pav e th e wa y fo r th e acceptanc e o f hi s 
view, an d requeste d tha t h e sen d hi m twent y mor e copie s 
which h e woul d tr y t o sel l i n Posen. 28 Thus , i n a  stunnin g 
admission tha t gentil e approva l o f th e Talmu d woul d likel y 
exercise mor e influenc e o n a  portio n o f hi s communit y tha n 
his ow n exhortations , Ege r acknowledge d tha t h e wa s ill -
equipped t o addres s th e modernizin g element s i n a  languag e 
they coul d understand . Indeed , h e was righ t i n this ; for mos t 
of th e nineteent h centur y intellectuall y sophisticate d moder n 
arguments fo r th e authenticity o f the rabbini c tradition woul d 
not emerg e fro m Orthodo x circles , bu t fro m traditionall y 
inclined moder n scholar s suc h a s Nachma n Krochmal . For , 
ultimately, a  wor k suc h a s Plessner's , fo r al l it s erudition , 
could no t ste m th e tide , fo r i t merel y collecte d interestin g 
references, bu t mad e n o attemp t t o se e the m i n thei r appro -
priate historica l context . Jos t to o wa s awar e o f wha t Jerom e 
had t o say; his treatment o f it as a piece of historical evidence , 
however, wa s far mor e sophisticated, an d Jost wa s prepared t o 
grant i t fa r more limited weight . 

By the 1830 s then, traditiona l bu t intellectuall y awar e Jews 
were facin g a  crisi s o f confidenc e i n th e historica l veracit y o f 
their tradition . I t wa s thi s perplexin g los s o f confidenc e tha t 
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Krochmal sough t t o address . I n doin g so , h e acknowledge d 
the difficultie s outline d abov e i n broa d terms , an d concede d 
that ther e wer e yet mor e problems . For , i n addition t o al l th e 
novel, moder n challenge s t o th e authenticit y o f th e rabbini c 
tradition discusse d above , Krochma l allude s t o on e age-ol d 
difficulty tha t lingere d on , an d i n fac t becam e ye t mor e 
troublesome i n the modern age . Th e problem i s that th e lega l 
status of rabbinic materials was not always clearly determined . 
Krochmal hint s a t thi s problem whe n h e mentions th e famou s 
dispute betwee n Maimonide s an d Nahmanide s regardin g th e 
legal statu s o f thos e law s tha t ar e derive d fro m th e Tora h 
using th e accepted hermeneutica l principles. 29 

The disput e aros e because ther e i s no clear statemen t i n th e 
sources regardin g th e statu s o f thes e laws. 30 Maimonide s i s 
quite emphati c i n arguing tha t al l law s derived fro m th e basi c 
hermeneutic principle s ar e t o b e considere d rabbinic , unles s 
specifically designate d otherwise . Nahmanide s i s equall y em -
phatic i n rejectin g thi s claim , an d insist s tha t th e Talmu d 
considered al l suc h law s t o b e Torahitic . Throughou t th e 
generations, a  number of apologists for Maimonides have tried 
to defen d th e master' s position , b y arguin g tha t th e term , 
used b y Maimonides , tha t I  hav e translate d "rabbinic " doe s 
not i n fac t mea n tha t a t all . Tha t is , thei r lega l statu s i s th e 
same a s al l Torahiti c laws , bu t becaus e the y ar e derived fro m 
the biblica l text  ar e no t t o b e included i n th e enumeration. 31 

It i s obvious tha t the y actuall y agree d wit h Nahmanides , an d 
were merel y tryin g t o defen d th e reputatio n o f Maimonides . 
It i s equall y clea r tha t Krochma l di d no t accep t thi s lin e o f 
argument, an d indee d i t ha s been definitively rejected. 32 

This disput e shoul d no t b e viewed a s some minor , esoteri c 
debate. Rather , thi s disagreemen t strike s a t th e ver y cor e o f 
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the rabbini c system . Fo r the modern and skeptica l min d i t i s 
crucial tha t th e system o f classification b e clearly determined . 
Otherwise, th e abilit y o f the traditio n t o deriv e th e practica l 
law i s impaired. 33 Perhap s o f eve n greate r importance , thi s 
dispute reflect s doubt s o n th e par t o f th e adherent s o f th e 
rabbinic traditio n a s t o th e exac t natur e o f th e system , an d 
provides grist fo r the mil l o f the skeptic who would maintai n 
that th e rabbi s reall y mad e i t al l u p as they wen t along . Th e 
rabbis themselve s see m no t t o kno w wha t i s actuall y par t o f 
the Torah , i n th e lega l sense , an d wha t i s not ; no r d o the y 
know fo r certai n wha t i s th e relationshi p betwee n th e ora l 
tradition an d th e writte n law—wha t i s th e produc t o f th e 
human min d an d wha t i s encompasse d withi n th e divin e 
relevation.34 Krochma l considere d th e resolutio n o f thi s con -
fusion t o be one of his primary goals. 

Finally, Krochma l acknowledge s tha t the rabbinic historie s 
are not sufficientl y critica l i n thei r use of talmudic materials . 
While h e would no t suppor t th e position o f Jost, wh o would 
insist tha t virtuall y al l rabbini c pronouncement s regardin g 
pre-rabbinic time s ar e historicall y valueless , h e woul d insis t 
that many of the "historical" claims of the Talmud were never 
intended t o b e take n seriousl y a s history . Fo r example , th e 
Talmud attributes t o biblical figures the institution o f various 
halakhot; th e traditiona l historian s hav e take n suc h pro -
nouncements a s historically accurate . Yet , Krochma l claims , 
these attributions are obviously false ; they are to be treated as 
aggadot, designe d fo r some heuristic purpose. H e states: 

It never dawned on the rabbis that such stories, taught for homilet-
ical purposes , wer e to be accepted a s true. Th e great destroye r of 
faith i s th e integratio n o f tha t whic h i s ver y dubiou s wit h tha t 
which is totally clear, and perhaps even falsehood with truth. There 
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is nothing mor e damaging tha n t o confuse th e times and events so 
that ther e is  n o distinctio n amon g them . Thi s woul d ope n t o 
everyone wh o disagree s [wit h a  particula r point ] a  wid e gat e t o 
deny everything.35 

Thus, Krochma l i s drive n t o a  ne w approac h becaus e th e 
earlier historie s wer e no t critica l a t all , whil e th e ne w one s 
were hypercritical . Krochma l seek s a n approac h tha t wil l 
incorporate th e indisputabl e finding s o f recen t historica l 
scholarship, tha t wil l properl y categoriz e th e lega l material s 
of the rabbini c corpus , an d tha t wil l us e the critica l historica l 
method t o affirm th e basi c integrit y o f the rabbini c tradition . 

The Guide 

In seekin g t o create thi s portrai t o f rabbinic Judaism, Kroch -
mal turne d first  t o th e disciplin e o f Rechtswissenschaft , which , 
at th e time , wa s acrimoniously divide d betwee n tw o schools , 
the so-calle d Idealis t schoo l (o f whic h Gan s wa s a  member ) 
and th e so-calle d Historica l school , le d b y Friedric h Kar l vo n 
Savigny. Th e latte r mor e conservativ e schoo l wa s t o serv e 
Krochmal an d Zecharia h Franke l i n thei r historica l recon -
structions o f th e emergenc e o f th e rabbini c tradition . I t i s 
ironic tha t th e academi c mode l adopte d b y traditionalist s t o 
respond t o th e visio n o f a  superseded Judaism wa s develope d 
by Friedric h Kar l vo n Savigny , on e o f th e mor e vociferou s o f 
anti-Semites i n th e nineteent h century . Althoug h a  ful l dis -
cussion o f thi s iron y i s beyon d th e scop e o f thi s work , on e 
aspect demand s discussio n here . 

Fundamental t o Savigny' s rejectio n o f th e Hegelia n mode l 
of lega l developmen t wa s hi s rejectio n o f th e belie f i n sus -
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tained albei t dialectica l progres s tha t wa s th e hear t an d sou l 
of Hegelia n philosoph y o f history . Explainin g hi s rejectio n o f 
the plan , develope d a t th e beginnin g o f th e restoration , t o 
create a  genera l cod e fo r al l o f German y tha t woul d full y 
adumbrate universa l rationa l principles , Savign y writes : 

It i s connected wit h man y plans and experiments o f the kin d sinc e 
the middle o f the eighteenth century . Durin g thi s period the whole 
of Europe was actuated b y a  blind rag e for improvement . Al l sens e 
and feelin g o f th e greatnes s b y whic h othe r time s wer e character -
ized, a s also o f th e natura l developmen t o f communities an d insti -
tutions, all , consequentl y tha t i s wholesom e an d profitabl e i n his -
tory wa s lost . It s plac e wa s supplie d b y th e mos t extravagan t 
anticipations o f the present age , whic h wa s believed t o b e destined 
to nothing les s than to being a  picture o f absolute perfection. .  .  . 
Men longe d fo r ne w codes , whic h b y thei r completeness , shoul d 
insure a  mechanicall y precis e administratio n o f justice ; insomuc h 
that the judge, free d from the exercise of private opinion, shoul d be 
confined t o the mere literal application; at the same time, the y were 
to be divested o f all historica l associations , an d in pure abstraction, 
be equally adapted to all nations and all times. 36 

In thi s rejectio n o f progres s an d th e romanti c insistenc e o n 
the uniqu e developmen t o f individua l peoples , w e find  th e 
roots o f Savigny' s anti-Semitism—hi s rejectio n o f th e Jew a s 
alien—and, somewha t paradoxically , w e find  hi s appea l t o 
the mor e conservativ e voice s i n th e scholarl y Jewis h commu -
nity, wh o also rejected th e notio n o f historical progress , whic h 
stood a t odds with an y meaningful understandin g o f tradition . 

The specifi c contributio n o f Savign y tha t shape d th e wa y 
Jews though t abou t th e rabbini c traditio n wa s hi s discussio n 
of th e origin s o f positiv e la w i n hi s famou s polemi c "O n th e 
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Vocation o f our Age fo r Legislatio n an d Jurisprudence." Her e 
Savigny developed  th e notio n tha t la w develop s organically , 
over time , "supplie d b y rule s communicate d b y writin g an d 
word o f mouth " (p . 26) . O f course , th e la w mus t chang e a s 
the peopl e t o whic h i t i s organicall y linke d change . A s a 
result, la w necessaril y become s mor e complex ; thus , a  ne w 
class o f people—jurist s an d lawyers—come s int o existence . 
The su m o f this theor y i s that ' 'all law i s originally forme d i n 
the manner , i n which , i n ordinar y bu t no t quit e correc t 
language customar y la w i s said t o hav e bee n formed : i.e . tha t 
it i s first developed  b y custo m an d popula r faith , nex t b y 
jurisprudence—everywhere, therefore , b y interna l silentl y 
operating powers , no t b y th e arbitrar y wil l o f a  law-giver " 
(p. 30) . Thi s organicall y growin g la w wil l com e i n tim e t o 
necessitate th e legislatio n o f it s experts , sinc e particula r rule s 
may b e doubtfu l o r poorl y defined , whil e administratio n o f 
the law requires precise definition. "Her e a  kind o f legislatio n 
may b e introduced , whic h come s t o th e ai d o f custom , re -
moves thes e doubt s an d uncertainties , an d thu s bring s t o th e 
light an d keep s pur e th e rea l law , th e prope r wil l o f th e 
people" (p . 33) . Thi s legislation , then , doe s no t com e t o 
change law , bu t t o defin e i t an d rende r i t useful . Certainly , 
one canno t creat e a  cod e i n th e hop e tha t i t wil l contai n al l 
necessary lega l provisions , fo r ther e ar e "positivel y n o limit s 
to th e varietie s o f actua l combination s o f circumstances " (p . 
38). Indeed , fo r a living lega l system, "n o code was discovered 
to be necessary, no t even at th e time when circumstances wer e 
most favorabl e t o it " (p . 50) . 

Savigny's vie w of the slow, organi c process by which la w i s 
produced prove d mos t usefu l t o traditionalist s i n th e Jewis h 
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community because it provided a model that not only justifie d 
the notio n o f a  length y ora l tradition—i t necessitate d it . 
Thus, despit e Krochmal' s attractio n t o Hegel' s metaphysic s 
and t o the critical technique s i n modern Bible study , w e find 
him turnin g t o Rechtswissenschaf t i n reconstructin g th e 
emergence o f th e rabbini c tradition . H e open s hi s discussio n 
with a paraphrase of Savigny's notion that legal materials must 
undergo a lengthy organi c process of emergence, onl y follow -
ing whic h lega l expert s wil l emerge . Fo r hi m thi s cam e t o 
mean tha t fro m th e givin g o f th e Torah , whic h outline d th e 
basic contour s o f th e lega l system , unti l th e comin g o f th e 
scribes an d the n th e tannaim , th e teacher s o f th e Mishnah , 
the halakha h mus t necessaril y hav e undergon e development , 
rooted in the needs and desires of a living community . 

Thus, th e notio n o f a n ora l traditio n i s no t a  piec e o f 
rabbinic propaganda , bu t i s a  requiremen t o f ever y lega l 
system. Whe n tha t lega l system i s a religious one as well, th e 
imperative t o preserv e it s materia l i s viewe d a s tha t muc h 
greater. Further , no w working backwar d as it were , th e exis-
tence of rabbinic lega l document s itsel f belies th e notio n tha t 
rabbinic Judaism i s a  fossilized culture , fo r th e ver y presenc e 
of rabbini c jurist s i s proo f o f a  livin g an d developin g lega l 
system. Le t u s tur n t o th e specifi c detail s o f Krochmal' s 
reconstruction, i n order to discern more fully th e issues of the 
day, an d how he approached them. 

Krochmal begin s hi s treatmen t o f th e rabbini c traditio n 
with a  theoretica l justificatio n o f th e notio n o f an ora l tradi -
tion. H e claim s tha t logi c dictate s tha t th e biblica l lega l 
system be accompanied by an oral tradition. Thi s is so because 
all writte n codes—whe n the y d o exist—canno t b e totall y 
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self-contained o r els e woul d no t b e abl e t o mov e throug h 
time. Reaso n demand s tha t ever y la w tha t is  designe d fo r a 
community, i n it s entiret y an d it s constituen t parts , canno t 
possibly b e promulgated i n th e necessar y detail , becaus e con -
tingencies ar e almost limitless . I t i s therefore necessar y tha t a 
code includ e genera l principles , unde r whic h th e variou s par -
ticulars tha t wil l aris e i n th e futur e ca n b e subsumed . Thi s i s 
particularly tru e i f th e cod e i s a  writte n on e fro m it s incep -
tion. For , i n suc h a  case, th e cod e mus t relat e t o th e specifi c 
circumstances o f the communit y fo r whic h it  i s promulgated , 
and mus t als o contain withi n i t th e potentia l t o accommodat e 
changing historica l circumstances . Furthermore , logi c dictates 
that wherea s th e writte n cod e shoul d b e publicize d a s muc h 
as possible, an d copie s be available t o all who live within tha t 
legal system , th e interpretiv e extraction s b e oral , an d vouch -
safed t o th e leader s o f th e community , presumabl y t o avoi d 
anarchy. The y wil l thu s b e maintaine d amon g th e peopl e a s 
customary practice s no t ye t given officia l promulgation. 37 

With th e expansio n o f the nee d t o extrac t particular s fro m 
the genera l principles , scholars , primaril y linguist s an d law -
yers, becom e necessary . I t i s thei r rol e t o hel p th e leader s 
maintain th e lega l system . A s circumstance s an d languag e 
develop further , an d th e nee d fo r interpretatio n increases , 
individual scholar s giv e wa y t o group s o f scholars . I t i s thei r 
role t o interpre t base d o n th e exegetica l norm s previousl y 
established. The y mus t us e lega l reasonin g an d comparativ e 
linguistics (t o discern th e meanings o f the word s i n th e origi -
nal cod e whic h ma y b e obsolet e an d unintelligibl e t o th e 
average speake r o f th e language) ; the y mus t compar e th e 
general rule s and th e particula r circumstances , an d kno w ho w 
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to mak e allowance s for  th e change s i n historica l condition s 
(Guide, p . 190) . 

To Krochma l i t wa s a  universa l trut h tha t ever y politicall y 
oriented lega l system—includin g thos e tha t di d no t chang e 
greatly, thos e tha t wer e intende d for a  limite d tim e frame , 
and thos e tha t di d no t requir e punctiliou s observance—re -
quires a n "ora l tradition/ ' o r a  bod y o f custom s tha t main -
tained th e integrit y o f th e lega l system , exactl y a s Savign y 
had claimed . Clearly , th e divin e law , whic h i s designe d t o b e 
eternal an d comprehensive , an d t o creat e a  bon d betwee n 
God an d human s require s a n ora l traditio n o f interpretatio n 
and exegetica l norm s i n orde r t o functio n (ibid.) - Krochma l 
states: 

It i s on e o f th e cornerstone s o f ou r fait h tha t th e Tora h whic h w e 
possess i n writte n for m wa s accompanie d b y a n ora l tradition , 
which i s equa l i n value , an d whic h i s als o Torah . Th e primar y 
principles o f thi s traditio n wer e communicate d t o Mose s a t Sinai , 
and were transmitted b y him t o Joshua, an d after him t o the elders 
. .  .  unti l th e tim e o f th e scholar s o f th e Mishna h an d Talmu d 
who live d durin g th e tim e o f th e secon d Templ e an d u p t o four -
hundred year s after it s destruction . Th e main par t of this traditio n 
and it s offshoots , a s wel l a s al l thing s tha t wer e innovate d b y an d 
agreed t o b y th e premie r scholar s o f th e generation s durin g thi s 
time o f more tha n 180 0 years , al l o f thi s i s given b y our sages th e 
general nam e of "Torah shebe'al peh" [oral Torah].  (Ibid.) 38 

Thus, her e Krochma l i s arguing tha t indee d Jewish traditiona l 
claims correspon d perfectl y t o th e wa y a  lega l syste m mus t 
be, particularl y a  divin e lega l system . Th e centra l clai m i s 
drawn—at time s almos t verbatim—fro m Savigny' s under -
standing o f th e movemen t o f lega l material s throug h time , 
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although, unlik e Savigny , wh o skip s th e first  step , Krochma l 
begins wit h a n existin g cod e tha t i s i n tur n th e objec t o f 
customary development , culminatin g i n th e productio n o f 
jurisprudential materials. 39 Given th e particular historica l an d 
religious circumstance s o f thes e tw o scholars , thi s distinctio n 
is obviousl y necessar y an d require s n o comment . Th e impor -
tant poin t i s tha t Krochma l adapte d Savigny' s lin e o f reason -
ing t o a  Jewish contex t i n a  way tha t justifie s th e notio n o f an 
oral Torah , albei t on e tha t emerge s graduall y ove r centuries , 
that i s rooted i n th e spiri t o f the people. 40 

Krochmal, o f course , i s her e addressin g th e sam e poin t a s 
Halevi, bu t th e shif t betwee n Krochmal' s argumen t an d tha t 
of Halevi i s subtle an d important . Halev i argue d tha t becaus e 
the Tora h wa s no t self-containe d ther e mus t b e a n authenti c 
oral traditio n a s well . Thi s argumen t wa s sufficient fo r Halevi' s 
purpose, sinc e h e wa s combatin g th e claim s o f th e Karaites , 
who acknowledged th e authority o f the Torah, bu t denie d th e 
authenticity o f th e tradition . This , however , i s no t th e cas e 
with Krochmal . Fo r hi m th e argumen t tha t th e Tora h i s no t 
self-contained coul d b e seen as a defect i n tha t document , bu t 
could not , b y itself , suppor t th e nee d fo r a n ora l tradition . 
Rather, Krochma l mus t first  demonstrat e tha t i t i s the natur e 
of all lega l system s t o be fluid,  t o develop full y ove r tim e an d 
to do so orally. I t woul d therefor e b e natura l fo r th e Torah t o 
follow thi s pattern . Thus , a n ora l traditio n i s mandate d b y 
the natur e o f lega l systems . Th e advantag e o f thi s argumen t 
from Krochmal' s perspective i s its universality and rationality . 

Even i n thi s preliminar y statemen t Krochma l ca n b e see n 
as respondin g t o th e claim s o f Bendavi d an d Gans . Implici t 
in th e clai m tha t th e Tora h must , b y th e ver y natur e o f 
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things, hav e bee n accompanie d b y a n ora l traditio n mean s 
that the Bible cannot be considered the exclusive source for an 
understanding o f Israelite religion; all comparisons of rabbinic 
and biblica l Judais m base d o n th e assumptio n tha t i t ca n 
could thus be dismissed as ill-informed. Further , since Krochmal 
had n o doub t tha t th e rabbini c writing s ar e th e authenti c 
repository o f this tradition, th e entire distinction betwee n th e 
biblical religion and rabbinic Judaism could be seen as formal, 
external bu t no t essential . I n addition, i n thi s openin g state -
ment Krochmal sidesteps the issue raised by Creizenach; while 
not denyin g tha t th e ter m "month " would hav e been clear to 
the first  generation o f Israelites , h e woul d clai m tha t futur e 
generations woul d hav e had t o perpetuate thi s understandin g 
within a n ora l tradition . Otherwise , a s th e natio n becam e 
aware o f differen t calendrica l system s an d remove d i n tim e 
from th e establishmen t o f th e ancien t one , th e ter m woul d 
have been subject t o controversy. 

Having deal t wit h th e large r theoretica l issues , Krochma l 
turns t o th e actua l historica l unfoldin g o f th e rabbini c tradi -
tion. I t i s here that we can see both his desire to write critical 
history an d hi s naiv e credulity ; eac h i s apparen t i n hi s clai m 
that he wishes to rationally explain the tradition by discerning 
its laws and boundaries, and that this is achieved by "studying 
the writing s of , an d observin g th e evidenc e availabl e to , th e 
ancient scholars , wit h greate r authority grante d t o the earlier 
authorities than to the later ones, as is fitting given the nature 
of our quest'* (Guide,  p. 191) . Th e notio n tha t early authori -
ties are ipso facto more reliable in transmitting th e data of the 
tradition tha n late r ones i s naive , i n tha t ther e i s n o recogni -
tion tha t th e particula r sourc e i n questio n ma y hav e ha d a n 
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agenda tha t di d no t entai l th e transmission o f historical truth . 
To b e sure , Krochma l i s awar e tha t i n ancien t time s i t wa s 
regarded a s beneficia l t o dat e biblica l book s a s earl y a s pos -
sible; h e als o realize s tha t th e traditio n attribute s certai n 
ordinances t o a n unacceptabl y earl y date. 41 W e woul d there -
fore expec t hi m t o trea t claim s t o chronologica l priorit y wit h 
a grai n o f salt . However , Krochmal' s wor k i s primaril y con -
trapuntal. H e i s no t reall y intereste d i n writin g a  dispassion -
ate accoun t o f th e ora l tradition ; hi s i s a  highl y partisa n 
presentation. Thus , hi s suspicion s ar e arouse d onl y whe n th e 
claim doe s no t correspon d t o th e result s o f philologica l an d 
historical researc h o r reason , fo r her e h e ha d littl e choic e bu t 
to questio n it s veracity . Fo r Krochma l al l rabbini c historica l 
claims ar e considere d tru e unti l "proven " false ; thi s was , h e 
apparently believed , th e bes t wa y t o counte r th e historica l 
presentations o f rabbinis m tha t wer e leadin g man y o f hi s 
coreligionists astray . 

The source s tha t Krochma l use s t o writ e hi s histor y ar e 
almost exclusivel y derive d fro m th e rabbini c literatur e itself . 
What th e Talmud , particularl y th e Babylonian , report s re -
garding th e live s of the sages , th e histor y o f a tractate, o r th e 
composition o f th e Toseft a i s th e primar y evidenc e used . I n 
addition, Krochma l seem s t o hav e draw n rathe r heavil y fro m 
the so-calle d Frenc h versio n o f th e "Epistl e o f R . Sherir a 
Gaon," an d fro m othe r traditiona l historie s suc h a s the intro -
duction t o Maimonides ' Mishneh  Torah. Josephus's work s ar e 
cited fo r backgroun d information. 42 
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The Period of the Soferim 

Krochmal begin s hi s analysis of rabbinism's histor y i n earnest 
with th e perio d o f th e so-calle d "Soferim " o r scribes . Al -
though h e claim s ther e ar e alread y trace s o f th e interpretiv e 
tradition to be found i n the Pentateuch itself , an d certainly i n 
the prophets , th e histor y o f th e traditio n i n th e Firs t Com -
monwealth remain s to o obscur e fo r scholarl y discussion . 
Nevertheless, th e fe w trace s tha t surviv e ar e sufficien t t o 
establish th e authenticit y an d antiquity o f th e ora l tradition , 
which is , i n fact , th e point o f the chapter as a whole.43 I t is , 
however, i n th e perio d o f th e Soferi m tha t th e interpretiv e 
activity o f which w e ca n speak wit h som e confidenc e begins . 
For Krochma l thi s perio d begin s wit h Ezr a (fift h centur y 
B.C.E.), an d the function o f the Soferim (literally , scribes ; the 
word als o seem s t o b e etymologicall y relate d t o th e Hebre w 
word for "to count") was to write Torah scrolls for the nation, 
and to undertake th e jo b of counting, definin g an d interpret -
ing th e law s "o n th e basi s o f th e traditio n an d th e intensiv e 
study of the Scriptures" (Guide, p. 194) . 

To b e mor e precise , th e functio n o f th e Soferi m wa s t o 
clarify everythin g i n th e Tora h tha t wa s no t immediatel y 
clear. Krochma l argue s tha t the y wer e uniquel y qualifie d t o 
do thi s i n tha t the y lived , chronologicall y an d qualitatively , 
close to the prophets, an d thus had a thorough understandin g 
of th e languag e o f th e Bible . Th e proo f tha t th e Soferi m 
engaged i n clarifyin g an d definin g th e word s o f th e Tora h i s 
adduced, quit e dubiously , fro m th e fac t tha t th e rabbis , au -
thentic bearer s o f th e authenti c tradition , ascribe d a  number 
of law s t o them ; thes e law s are described a s divrei soferim (th e 
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words o f the Soferim) . Perhap s mor e important , a  logical an d 
rational analysi s o f rabbinic source s demands tha t th e Soferi m 
be seen a s having engage d i n thi s clarifyin g enterprise , a s th e 
Mishnah, i n a  numbe r o f places , seem s t o mak e certai n as -
sumptions tha t deman d a  previously accepte d explanatio n o f a 
given verse. 44 

In additio n t o thes e interpretation s o f th e Soferim , whic h 
are t o b e considere d a s scriptura l injunctions, 45 th e Soferi m 
also ordained "enactments. " These are decrees, and preventiv e 
measures tha t th e Soferim institute d t o meet th e specific need s 
of the community . Thei r lega l statu s is  equivalent t o rabbini c 
laws. 

Beyond th e various allusions t o Soferic activit y preserve d i n 
rabbinic literature , Krochma l claim s th e Soferi m lef t behin d 
their ow n literar y legacy . Fo r a s writer s o f Torah scrolls , th e 
Soferim determine d th e spelling , pronunciatio n an d position -
ing o f word s i n th e biblica l text. 46 I t wa s i n makin g thes e 
determinations tha t th e Soferi m wer e abl e t o combin e thei r 
roles a s writer s o f Tora h scroll s an d a s interpreters , fo r the y 
often provide d hint s o f thei r interpretation s i n th e writte n 
form o f the biblica l text . 

This wa s accomplished , inte r alia , throug h th e us e o f th e 
"qeri" an d "ketiv " (althoug h writte n on e way , th e word[s } 
should b e read another way , whic h does not affec t th e externa l 
text a t all) , an d defectiv e an d plen e spelling s o f words. 47 

These devices , Krochma l claimed , enable d th e Soferi m t o 
encode th e prope r interpretatio n withi n th e verse' s graphi c 
representation. Mos t o f Krochmal' s example s ar e quit e tech -
nical, and , a t times , quit e ingenious. 48 What i s important fo r 
our purpose s i s hi s proposa l tha t th e canonica l tex t o f th e 
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Bible, whos e antiquit y wa s acknowledge d b y almos t all , ac -
tually reflect s importan t interpretiv e activit y tha t ma y b e 
considered ora l law . I n thi s wa y th e antiquit y o f th e ora l la w 
is definitivel y established . Thus , th e notio n tha t th e ora l la w 
is som e kin d o f self-aggrandizin g myt h create d b y th e rabbi s 
is rendere d unacceptable . 

We ma y lear n muc h regardin g Krochmal' s motive s b y th e 
characteristic apologi a h e append s t o thi s discussion . Recog -
nizing tha t hi s proposal regardin g th e activitie s o f the Soferi m 
is quite bol d an d venturesome, Krochma l addresse s hi s reader : 

But thi s reade r must remembe r tha t i n al l tha t w e hav e suggeste d 
here ther e ar e no practical lega l consequences , an d tha t w e ar e not 
dealing her e with th e laws or the midrash on which the y are based, 
nor with th e saying s an d dispute s o f th e Talmud , bu t rathe r wit h 
the tradition s o f th e earl y Soferi m an d it s basis , an d her e w e ma y 
conjecture .  .  .  and thus, i f to any reader our thoughts are deemed 
unworthy, o r entirel y withou t foundatio n .  .  .  s o b e it . Bu t h e 
must no t accus e th e author , o r i n any wa y suspec t him , an d repa y 
the intende d goo d wit h evil , when  our only intention  in  this  work,  and 
particularly in  this  chapter,  is  to  give honor to our sages and their  memory, 
to make  peace between the two  Torahs  and  reason,  and to  discover  the root 
and the  source of  these things that  are  the  objects  of  overwhelming scorn on 
the part of  the nations  of  the world and  the  foolish among  our own people. 
(Guide, p. 202 ; emphasis added) 

Thus Krochma l see s hi s presentatio n a s enhancin g th e credi -
bility o f th e traditiona l belie f i n a n ora l law . Hi s approac h t o 
the Soferi m wa s t o tr y t o understan d thei r activity—estab -
lishing th e biblica l text—i n suc h a  way a s t o rende r harmles s 
the scor n o f Jew s an d gentile s alike . Thi s wa s particularl y 
necessary i n regar d t o th e rol e o f th e Soferi m a s many sa w th e 
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changes an d discrepancie s o n th e tex t a s evidenc e o f th e 
unreliability o f the Jews a s caretakers o f this text. 49 T o counte r 
this attitud e Krochma l impute s sacre d concern s t o th e So -
ferim, an d claims tha t thei r work in no way affects th e authen-
ticity o f the Torah a s the tru e revelatio n o f God's word , fo r i n 
its conten t an d essentia l spiritua l messag e th e Tora h tex t 
remains unaltered. 50 

For Krochma l th e perio d o f th e Soferi m wa s on e o f grea t 
activity i n th e transmissio n o f the ora l tradition . Th e Soferi m 
interpreted th e Torah , whereve r it  wa s necessary , an d ofte n 
provided hint s of these interpretations i n the textual tradition s 
which the y established . Thi s discussion o f the Soferim becam e 
one of Krochmal's grea t "discoveries, " and h e was followed i n 
his conclusion s b y Zecharia h Frankel, 51 an d Isaa c Hirs h Weiss , 
among others . Yehezke l Kaufman n ha s shown, however , tha t 
the claim s o f Krochma l an d th e other s regardin g a  period o f 
the Soferi m ar e without foundation. 52 Still , whil e the y tel l u s 
little regardin g th e Secon d Templ e perio d tha t remain s o f 
value, th e construct , an d th e discomfor t tha t le d t o it , tel l u s 
much concernin g wha t wa s perplexing Jews i n th e nineteent h 
century. 

The Period of the Tannaim and 
the Nature of  Oral Torah 

Once th e tas k o f th e Soferi m wa s completed , an d al l th e 
necessary definition s wer e supplied , Krochma l assert s tha t a 
new perio d began ; tha t o f the learner s (o r repeaters ) o f halak -
hot, o r tannaim , whic h bega n approximatel y i n th e yea r 21 0 
B.C.E. Hi s descriptio n o f thi s perio d i s actuall y a  partia l 
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phenomenology o f rabbini c learning , dedicate d a s i t i s t o 
defining categorie s an d mode s o f learnin g an d puttin g the m 
in historica l perspective . I t i s unfortunate tha t Krochma l wa s 
so motivated b y resolving th e challenging element s i n moder n 
understandings o f rabbinics tha t h e did no t devot e hi s consid -
erable philosophica l skill s t o a  complete phenomenology , bu t 
rather chos e t o addres s onl y thos e issue s tha t wer e acutel y 
problematic. 

Unlike th e Soferim , whos e tas k wa s primaril y t o defin e 
terms an d writ e scrolls , ofte n includin g allusion s t o thei r 
definitions an d limitation s i n th e scroll s themselves , th e tan -
naim bega n t o examin e th e logi c o f th e Torah . Thus , whil e 
the authorit y o f th e Soferi m derive s fro m thei r linguisti c 
skills, du e i n larg e measur e t o thei r chronologica l proximit y 
to the us e of biblical Hebre w an d thei r position a s heirs of the 
prophets, th e authority o f the tannaim derive s from thei r skil l 
as logician s an d thei r positio n a s heir s o f th e Soferim . Th e 
truth o f th e tannaiti c interpretation s i s based o n th e fac t tha t 
they represen t logical , rationa l extension s o f th e principle s o f 
the Torah ; th e latte r alread y encompassed , fo r them , th e 
definitions an d interpretation s o f th e Soferim . Th e tannaim , 
then, continu e th e chai n o f tradition , whil e a t th e sam e tim e 
changing it s form . W e shoul d no t underestimat e th e impor -
tance of Krochmal's claim tha t th e tannaim's authority derive s 
from th e logica l extensio n o f th e word s o f th e Torah , for , a s 
we shal l see , i t i s centra l t o hi s resolutio n o f th e problem s 
referred t o at th e beginning o f this chapter . 

The tannaim' s logica l interpretatio n o f th e Tora h mean s 
that the y create d ne w law s an d limitation s whic h di d no t 
correspond t o the simple meaning o f the scriptural text . Rather , 
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they wer e derived o n th e basi s o f reasoning fro m th e text , or , 
on th e basi s o f on e o f th e accepte d hermeneuti c principles , 
themselves thoroughl y i n accord with reaso n {Guide, pp. 204 -
5). Specifically , thei r interpretiv e activit y involve d comparin g 
the meanin g o f words i n differen t contexts , th e extrapolatio n 
of particular s fro m genera l formulations , subcategorie s fro m 
categories, a s wel l a s th e independen t us e o f reaso n (which , 
for Krochmal , wil l no t resul t i n arbitrar y enactments , bu t 
rather i n truth) . Regardin g th e latter , Krochma l acknowl -
edges tha t som e of these laws , derived independentl y o f Scrip-
ture, ar e base d o n Roma n Civi l Law , a s wel l a s a  sens e o f 
equity, bu t eve n her e authorit y derive s fro m Scripture , an d 
the interpretation s ar e based on scriptura l imperatives. 53 

The classica l formulatio n o f th e tannaiti c interpretation s 
was a short sentence divorced fro m th e scriptural context ; the y 
began a s three- an d four-wor d sentences , an d wer e eventuall y 
expanded (ibid. , p . 208) . Thi s for m wa s necessitate d b y th e 
oral natur e o f the tradition ; th e Tannaim coul d no t repea t th e 
verse, th e Soferi c commentar y o n it , an d thei r ow n innova -
tion. The y therefor e simpl y state d th e innovation , wit h th e 
scriptural an d Soferi c context s assumed . Thus , fo r Krochmal , 
the "halakhi c form " precede d th e "midrashi c form " (th e for -
mer bein g jus t th e law , th e latte r beginnin g wit h a  verse , 
which i s then followe d b y the derived halakhah) . 

It would , however , b e a n egregiou s erro r t o conclud e o n 
the basi s o f th e Mishnah' s for m tha t th e halakhi c syste m o f 
the Tannai m wa s develope d independentl y o f Scripture . For , 
while th e halakhi c for m precede d th e midrashi c for m histori -
cally, th e midrash alway s preceded th e halakhah theoretically . 
That is , th e halakha h wa s alway s base d o n a  derivation fro m 
Scripture, excep t fo r certai n civi l laws. 54 
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Krochmars discussio n o f th e differen t form s lead s t o hi s 
interesting reflection s o n th e relationshi p amon g th e Mishna h 
(halakhah), Midreshe i Halakhah m an d th e Gemar a (Talmud) : 

And given tha t th e halakhah i n and of itself i s quite abbreviated i n 
its languag e an d form , th e midrash , whic h i s it s sourc e an d foun -
dation, complement s it ; midras h i s i n tur n complemente d by : th e 
argumentation involvin g conflictin g midrashi m an d th e choic e be -
tween them ; th e decisio n regardin g th e similaritie s an d difference s 
between one la w and another; everything tha t pertains t o clarifyin g 
the given issu e i n all possible ways; this i s given th e Aramaic nam e 
Gemara, an d it means completion, fo r it complements th e halakhah 
and it s midras h wit h respec t t o th e practica l requirements . An d 
given tha t thi s i s so , th e halakhah , it s midras h an d it s gemar a are 
in trut h chronologicall y equal , fo r al l halakhot , or , a t least , th e 
overwhelming majority , wer e arrive d a t i n thi s manner—tha t is , 
they wer e derived o n th e basi s o f midrash fro m Scripture an d thei r 
clarification wa s achieve d throug h argumentation . But , i n thei r 
establishment i n languag e an d for m the y diffe r chronologicall y 
greatly. Fo r there are many clea r proofs tha t th e halakhot wer e th e 
earliest in respect of a fixed form, an d afterwards their midrash, and 
lastly, th e Gemara , whic h di d no t achiev e a  fixed form unti l ver y 
late. {Guide,  p. 206 ) 

The statemen t tha t th e halakhot , thei r midras h an d gemar a 
are chronologically equa l (shavim  b'z'man),  mean s tha t the y ar e 
qualitatively equal . Tha t is , the y ar e thre e differen t moment s 
of on e intellectua l process , an d thus , althoug h th e midras h 
and gemar a texts  crystallize d later , the y ar e nevertheles s tru e 
reflections o f th e basi s an d extensions , respectively , o f th e 
halakhah. Thi s i s a n importan t exampl e o f Krochmal' s at -
tempt t o historiciz e withou t concomitantl y relativizing . H e 
grants tha t th e text s hav e a  histor y i n respec t o f on e anothe r 
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— indeed, wit h th e Mishna h an d Gemara , a t least , on e coul d 
hardly den y it—bu t argue s tha t despit e thi s textua l histor y 
the intellectual  process of Torah i s in no way historical. Rather , 
this proces s represent s th e rationa l extensio n o f th e divin e 
word t o a  totally develope d an d articulate d form . Th e textua l 
history merel y reflect s th e formalizatio n o f thi s proces s ove r 
time. Th e historica l proces s does not , however , gran t qualita -
tive superiorit y t o an y o f th e thre e moments , fo r the y ar e al l 
equal participants , a s i t were , i n th e sam e intellectua l pro -
cess.55 The formulation i s reminiscent o f Hegel's notio n o f the 
Idea, itsel f beyon d history , bu t actualize d throug h history , 
and t o be sure, thi s i s not accidental. 56 

Perhaps th e stronges t challeng e t o th e pictur e tha t Kroch -
mal present s i s th e existenc e o f unresolve d disputes , whic h 
were "canonized " b y thei r inclusio n i n th e Mishnah . Fo r th e 
existence o f such dispute s weaken s th e claim tha t th e rabbini c 
literature reflect s th e authenti c traditio n passe d o n fro m th e 
Soferim, an d th e rationa l extension s o f Scripture . Fo r th e 
possession o f a  traditio n negate s th e possibilit y o f disput e 
(assuming th e heir s respec t th e tradition , whic h w e mus t 
assume here , o r els e th e clai m o f possessin g th e traditio n 
becomes irrelevant) , whil e before th e ba r of reason ther e i s bu t 
one righ t answer . Thus , th e disputes see m t o indicat e that , i n 
fact, th e rabbi s ar e no t th e legitimat e heir s o f th e ora l tradi -
tion, no r ar e the y exper t logicians , capabl e o f discernin g th e 
true scriptura l approac h t o a  give n question . Rather , the y 
would see m t o b e n o differen t fro m an y othe r grou p o f legis -
lators, a t time s insightfu l an d wise , a t time s arbitrar y an d 
capricious. 

The traditiona l source s themselve s sho w awarenes s o f th e 
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problem, an d th e Mishna h record s a  question regardin g th e 
transmission o f rejecte d opinions. 57 Bu t thi s mishna h onl y 
deals wit h par t o f th e problem . Fo r ther e ar e man y dispute s 
recorded i n th e Mishna h tha t ar e not accompanie d b y a  deci-
sion, an d ar e no t resolvabl e o n th e basi s o f th e rul e "i n a 
dispute betwee n the individual and many, th e law follows th e 
opinion of the many." Later generations generally did develop 
means o f decidin g thes e disputes , bu t th e basi c proble m 
remains. Als o recorde d i n th e traditiona l source s i s th e ide a 
that in such a dispute both opinions are the word of the living 
God; whatever the inten t o f this phrase, i t to o does not reall y 
address th e problem. 58 Eithe r rabbini c writing s contai n th e 
true wor d o f God , o r els e th e mean s t o extrac t it . I n eithe r 
case, dispute s have no place. 

Krochmal begin s his treatment of this problem on the basis 
of a  quotatio n fro m a  baraita. 59 Th e barait a state s "i n th e 
beginning ther e were n o disputes i n Israel/ ' Krochma l inter -
jects hi s comments : "i n th e beginnin g [o f the tim e whe n th e 
halakhot wer e achievin g fixed  form ] ther e wer e n o dispute s 
[sustained an d fixed  fo r generations ] i n Israel " {Guide,  p . 
206). Fo r Krochmal, th e point o f this baraita is not that there 
were no differences o f opinion i n Israe l a t all , bu t rathe r that 
these differences wer e not of a lasting nature , and did not find 
their wa y int o th e Mishnah . Thi s i s becaus e i n th e earl y 
tannaitic period , ther e existe d th e mean s o f resolvin g thes e 
disputes; they were brought befor e th e Sanhedrin, i f need be, 
which consiste d o f th e expert s i n th e field,  an d th e matte r 
would b e decided. I n all cases the decision would b e based on 
the positio n o f th e majority . Krochmal' s assumptio n her e 
seems t o be that th e majority decisio n of the premier scholars 
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and logician s of the day was sufficient t o establish th e rationa l 
and tru e meaning o f the Torah. 60 

The apologi a continues , a s th e Jewis h natio n experience d 
strife bot h fro m within—th e politica l struggle s and th e Phar -
isee/Sadducee schism—an d without—th e war s an d persecu -
tions a t th e hand s o f Rome—th e Jewis h scholarl y worl d wa s 
split, and , particularl y afte r th e generatio n o f Hille l an d 
Shammai, Jewis h learnin g too k plac e i n individua l yeshivot ; 
the Sanhendrin , an d al l othe r authoritativ e convention s o f 
scholars, becam e a  thin g o f th e past. 61 A s such , th e authori -
tative, universall y acknowledged mechanis m fo r resolving dis -
putes correctl y an d rationall y withi n th e rabbini c syste m wa s 
no longe r available . Nevertheless , contingen t historica l cir -
cumstance canno t detrac t fro m th e intrinsic , metahistorical , 
integrity o f th e system . Thus , s o lon g a s th e existenc e o f 
continuing dispute s i n rabbini c source s ca n b e explaine d b y 
recourse t o historica l contingency , th e syste m remain s un -
shaken. Dispute s thu s d o no t undermin e th e integrit y o f th e 
system's self-understanding ; the y merel y represen t a  flaw  i n 
the historica l unfoldin g o f this authentic system . 

We hav e see n tha t Krochma l identifie d th e beginnin g o f 
the formulation o f halakhot wit h th e beginnin g o f the tannai -
tic period . H e i s awar e tha t thi s i s no t a t al l i n accor d wit h 
the traditiona l understanding , an d tha t h e ma y b e attacke d 
for hi s position . Th e rabbi s ha d claime d tha t som e halakho t 
are very early; some were already forgotte n durin g th e mourn -
ing period afte r Moses ' death (Guide,  p. 209). 62 Nevertheless , 
according t o Krochmal , th e evidenc e demand s tha t th e exis -
tence o f halakhot i n a  fixed form canno t b e dated earlie r tha n 
the tannaiti c period . I n articulatin g thi s position , Krochma l 
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is undoubtedl y guide d b y wha t h e considers th e need s o f his 
own day , give n th e prevailin g attitud e t o th e rabbini c tradi -
tion: 

And know, my friend, .  .  .  that our intention in this chapter, and 
in th e wor k a s whole, i s t o refin e an d clarify ou r articles o f faith 
from a  rationa l perspective , withi n th e boundarie s o f scholarl y 
investigation, o n th e basi s o f trustworth y evidence , an d thereb y 
determine th e (acts  against th e skeptics , challenger s an d deniers, 
and against al l wh o stray from th e trut h excessively i n any direc-
tion, fo r thi s i s th e grea t nee d o f ou r generation . An d w e have 
already repeated that our goal here is the same as that of Maimon-
ides' in his Guide for this generation. .  . .  And thus here our desire 
is to determine definitively th e latest time in which one can claim 
that the halakhot began [to be fixed, and transmitted i n this fixed 
form]. {Guide,  p . 209) 

The formulation of the halakhot must be considered later than 
the tradition claims for two reasons . Th e first is that the term 
halakhah i s a n Aramai c word , and , i n a  piec e o f dubiou s 
reasoning, Krochma l claim s halakhot , a s fixed  formulate d 
norms, coul d no t preced e th e emergenc e o f thei r name . Sec -
ondly, formulate d norm s mus t postdat e th e beginnin g o f the 
public readin g o f th e Tora h an d th e accompanyin g explana -
tions o f th e Soferi m o n whic h th e halakho t ar e based. Thes e 
considerations indicat e tha t th e halakho t coul d no t predat e 
Ezra, whe n Aramai c becam e prevalen t i n Judea , an d th e 
Torah, accordin g t o tradition , wa s rea d regularl y i n public . 
Furthermore, th e languag e o f th e halakho t containe d i n th e 
Mishnah i s not th e language of the Bible, bu t i s rather a later 
Hebrew, uniqu e t o th e Mishnah , an d thus , th e halakho t 
found i n the Mishnah could not have been formulated prio r to 
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the Secon d Commonwealt h period. 63 A s fo r th e traditiona l 
attributions o f certai n halakho t t o Firs t Commonwealt h fig-
ures, thes e wer e i n al l likelihoo d state d a s aggadot , an d th e 
"aggadic stories cannot b y themselves confirm anythin g unles s 
it i s already confirme d elsewhere " (ibid., p . 210) . 

In dating th e formulation o f halakhot a s he does, Krochma l 
challenged a  fundamenta l methodologica l assumptio n o f pre -
vious traditiona l historians , bu t ha s no t succumbe d t o the — 
to him—irresponsibl e datin g o f recen t historians . H e ha s 
explained th e attribution s o f certai n halakho t t o ancien t fig-
ures a s bein g mer e aggadot , servin g a n honest , heuristi c 
purpose. Bu t thi s problem i s relatively minor . Ther e are other 
issues h e feel s h e mus t dea l wit h befor e hi s tas k i s complete . 
Whole categorie s o f laws tha t ostensibl y emerge d prio r t o th e 
tannaitic perio d aboun d i n rabbini c literature . Thes e catego -
ries ar e to o centra l t o b e dismisse d a s mer e aggadot , ye t th e 
historical structur e establishe d b y th e traditio n canno t b e 
maintained. 

Particularly troublesom e wa s the categor y o f "early" halak -
hot know n a s th e halakhah  I'Moshe  mi-sinai  (the la w o f Mose s 
from Sinai) . I t canno t b e claimed tha t th e attributio n o f these 
laws to Moses a t Sina i wa s no t mean t t o b e taken seriously ; i t 
is clear tha t suc h halakho t wer e accorded specia l statu s du e t o 
their attributio n t o Moses. 64 I t ca n als o no t b e claimed , fo r 
the sam e reason s detaile d above , tha t thes e law s actuall y 
derive fro m Mose s a t Sinai . A s muc h ou t o f desperatio n a s 
anything else , Krochma l claim s tha t thi s titl e wa s give n t o 
those laws that were lost during th e tumultuous period towar d 
the en d o f th e Secon d Commonwealth . Afte r a  tim e som e o f 
them wer e rediscovere d incidentally , whil e thei r midrashi c 
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source remaine d lost , s o that th e scriptural source s which th e 
law undoubtedl y ha d was unknown. The y nevertheles s retai n 
special statu s a s they wer e neve r subjec t t o disputes; further , 
the necessit y o f thes e provision s fo r th e observanc e o f th e 
scriptural law s was acknowledged b y all. 

Therefore they called laws like these, sometimes quite exactly, and 
sometimes altogether metaphorically, halakhah I'Mosbe mi'sinai; that 
is, i t i s a  halakhah tha t i s no t include d i n th e comment s o f the 
Soferim, ha s no midrash attached to it, an d is ancient in its estab-
lishment, wit h a chain of tradition going bac k to the "pairs" or to 
an unknown time in antiquity. I t is universally accepted and never 
disputed; .  .  .  from the perspective of its value and necessity, i t is 
equal t o th e comments an d definitions o f the Soferim. Therefore , 
such a halakhah is from Sinai, or as if it were from Sinai, no t subject 
to investigation , examination , dispute , judgmen t o n th e basi s of 
majority opinion or a tradition from one's teacher as is the case with 
all other halakhot. (Emphasis in original)65 

Thus the titl e "halakha h l'Moshe mi'sinai " i s not th e product 
of any attempt at deception on the part of the rabbis , no r is it 
the produc t o f rabbini c ignoranc e o f historica l reality ; th e 
term shoul d b e understoo d a s a  functional descriptio n rathe r 
than a s a  historica l one . Tha t is , th e law s s o designate d 
functioned a s i f the y wer e imparte d b y Mose s fro m Sinai , i n 
that th e observanc e o f th e Tora h withou t the m i s inconceiv -
able.66 

Krochmal conclude s hi s discussion of the early attributions67 

with a  genera l statemen t tha t wheneve r on e come s acros s 
historical claim s i n rabbinic literatur e tha t seem t o be impos-
sible, on e must examin e the m carefull y fo r the essentia l mes -
sage, i t bein g understoo d tha t on e cannot accep t suc h claim s 
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at fac e value . Thi s i n tur n lead s hi m t o a  philosophical discus -
sion o f th e cor e o f rabbini c self-understanding . H e turn s t o 
the famou s rabbini c dictum , "everythin g whic h a  diligen t 
student shal l innovate 68 i n th e futur e wa s alread y communi -
cated t o Mose s a t Sinai " (P T Pe'a h 2:4) . Obviously , th e 
simple meanin g o f such a  saying mus t b e rejected ; ye t ther e i s 
something quit e dee p her e a s well . Th e ke y fo r understandin g 
the meanin g ar e th e word s "diligent " (wattiq)  an d "innovate " 
(Vhadesh). Fo r thes e word s indicat e t o Krochma l tha t th e 
innovation wa s don e o n th e basi s o f rationa l examinatio n an d 
comparison. Thus , 

the speaker felt tha t i t is the nature of the Spirit, [being ] total unit y 
and complet e intelligence , t o encompas s al l th e offshoot s tha t ar e 
united withi n it,  fro m i t the y came and to it the y shal l return , jus t 
as th e simpl e ide a o f th e circl e .  .  .  alread y include s al l th e 
concepts an d propertie s tha t wer e explaine d b y th e geometricians . 
. .  .  Everything wa s included i n the simple definition o f the circle, 
such tha t on e wh o define d it  alread y mandate d al l th e wondrou s 
definitions an d propertie s tha t ar e know n t o u s today , an d whic h 
shall b e discovere d i n th e future . Al l th e tim e tha t the y hav e no t 
been elucidate d the y ar e contained withi n th e ide a o f th e circl e i n 
potentia only , an d whe n on e discover s the m throug h investigatio n 
they become , fo r him , par t o f the ide a of circle i n actu . Fro m here 
there i s a  source fo r th e sayin g above , bot h i n relatio n t o th e finite 
recipient [i.e. , Israel] , althoug h onl y i n potentia, an d in relation t o 
the giver, ma y He be blessed, i n actu as well, a s for him ther e is no 
distinction between potentiality and actuality. (Guide,  pp. 215-16 ) 

Krochmal her e argues tha t i t i s natura l fo r th e wor d o f God t o 
include withi n i t al l tha t wil l eventuall y b e derive d fro m i t — 
provided tha t th e derivation s ar e achieve d i n accordanc e wit h 
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reason—and i t i s therefor e legitimat e t o sa y tha t everythin g 
that wil l b e innovated , throug h reason , wa s already include d 
in th e origina l revelation . Until , however , thi s innovatio n i s 
actually brough t forth , i t i s include d i n th e revelation , fo r 
human beings , onl y i n potentia , an d therefor e i t i s equall y 
legitimate t o say that i t was the diligent studen t who actually 
taught th e innovation, sinc e he was the one who transferred i t 
from potentiality t o actuality. 

Krochmal her e return s t o th e them e tha t h e develope d 
earlier, i n discussin g th e relationshi p o f halakhot , midras h 
and gemara, bu t i n a  more philosophica l form , an d with on e 
important addition . Here , i t i s not merel y th e various genres 
of the oral traditio n tha t must b e seen as intellectually simul -
taneous an d historicall y developed , bu t th e entir e Torah , 
written an d oral , i s t o b e see n a s an intellectua l monument , 
encompassing everythin g tha t ca n b e derive d fro m i t ration-
ally. Th e movemen t o f th e derivation s fro m potentialit y t o 
actuality take s plac e withi n history , bu t th e proces s itsel f i s 
beyond history ; thus , again , th e fact s o f history , undeniabl e 
though the y be , d o no t relativiz e th e tradition , o r any aspect 
of it . Fo r that whic h i s elucidated late r is every bi t a s much a 
part o f Tora h a s tha t whic h precede d i t int o actuality . Th e 
Torah i s th e Idea , brough t t o ligh t throug h history , bu t 
qualitatively untarnishe d b y it. 69 

Thus does Krochma l challeng e Bendavid' s and Gans's claims 
that Judaism mus t b e seen as a religion distinc t fro m tha t o f 
the Israelites—b y showin g th e qualitativ e irrelevanc e o f his-
tory i n th e spher e o f th e absolute . Tha t is , halakho t ma y b e 
late i n form; thei r formulation , however , merel y make s man-
ifest wha t ha d bee n laten t al l along . The y ar e thu s par t o f 
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Torah, n o les s tha n ar e th e law s o f Exodus an d Leviticus . T o 
claim otherwis e i s t o succum b t o a  philosophically immatur e 
historicism—one tha t fail s t o take account o f the inne r work -
ings of cultures a s they develo p over time . 

A mor e matur e understandin g o f th e developmen t o f cul -
tures—one tha t know s t o tak e accoun t o f th e unfoldin g o f 
latent potentialities—an d a  learned appreciatio n o f th e abso -
lute natur e o f Jewish spiritualit y lead s Krochmal' s perplexe d 
inexorably t o the conclusion tha t Jewish culture i s one length y 
unified proces s of actualizing th e laten t teaching s o f Torah. I n 
his discussion o f the early halakhot , Krochma l contribute s th e 
philosophical justificatio n o f thi s essentiall y traditiona l posi -
tion, i n th e hop e tha t i t woul d becom e mor e palatabl e i n th e 
modern age . I n thi s endeavor , th e philosophy o f Hegel serve d 
him i n good stead. 70 

The Formation of  the Mishnah 

Having deal t wit h al l th e theoretica l issue s tha t concer n him , 
Krochmal proceed s t o a  discussio n o f th e formatio n o f th e 
Mishnah. Th e specific detail s are at time s quite technical , an d 
need no t detai n u s here . However , here , a s elsewhere, w e are 
interested i n discernin g th e genera l historiographi c concer n 
that le d t o th e inclusio n o f thi s discussio n i n a  guid e o f th e 
perplexed o f th e nineteent h century . Th e problem , afte r all , 
would see m t o b e mor e i n th e real m o f theory , namely , th e 
nature o f th e ora l tradition , tha n i n th e specific s o f Mishnai c 
history. Her e again , a s elsewhere, th e answe r t o ou r questio n 
can b e discerne d i n Krochmal' s treatmen t o f th e subject . Fo r 
Krochmal's histor y o f the Mishna h i s designed t o suppor t th e 
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overall clai m o f th e antiquit y of , an d th e continuit y within , 
the oral tradition. I n Krochmal's version, th e central figure of 
the Mishna h i s no t Yehuda h ha-Nasi , it s anthologizer , wh o 
is, a t best, th e third most significant figure,  bu t rather Hillel , 
who died more than a century and a half prior to the comple-
tion of the Mishnah. Indeed , fo r him, eve n Hillel' s wor k was 
largely organizational , th e bul k o f th e materia l havin g pre -
ceded him. 

It wil l b e recalled tha t according t o Krochmal th e learnin g 
of halakho t i n fixed  for m begin s wit h th e tannaiti c period ; 
Shimon ha-Zadik , a  transitiona l figure  betwee n th e Soferi m 
and th e tannaim, 71 wa s th e first to begi n th e teachin g o f the 
halakhot i n fixed form. Thus , th e learning o f halakhot begin s 
at th e ver y en d o f th e thir d centur y B.C.E . (approximatel y 
210), whil e Hille l flourished two t o tw o an d a  half centurie s 
later. B y Hiller s time , therefore , hundred s o f halakho t ha d 
been formulated. I n addition, ther e already existed some prin-
ciples o f organization; halakho t wer e grouped togethe r base d 
on som e structura l o r linguistic similarity . Eac h grouping o f 
halakhot wa s know n a s a  masekhet,  o r a n "interweaving. " 
Thus, th e rabbinic claim tha t prior to Hillel ther e were six or 
seven hundre d order s o f mishna h (a n orde r =  numerou s 
masekhtot [plura l of  masekhet], o r tractates) attests t o th e fac t 
that ther e wer e ver y loos e principle s o f organization prio r t o 
Hillel, althoug h th e numbers are undoubtedly exaggerated. 72 

It wa s Hille l wh o establishe d th e si x order s tha t ar e found 
in th e Mishnah , an d i t wa s h e wh o assigne d eac h tractat e t o 
an order, divide d each tractate into chapters, an d the chapters 
into individua l halakhot . Withi n eac h order , however , th e 
tractates were no t fixed; their order was determined b y Rabb i 
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( = Yehudah ha-Nasi) . A s establishe d b y Hillel , th e origina l 
tractates wer e filled  wit h law s tha t wer e cite d anonymously , 
and withou t disputes. 73 This is  the genera l schema ; however , 
not al l o f the tractate s wer e established b y Hillel . Ther e ar e a 
number o f tractate s tha t wer e establishe d b y othe r scholars , 
such a s "Middot," whic h wa s established a s a separate tractat e 
by R . Elieze r b . Jacob , a s reporte d b y th e Babylonia n Tal -
mud.74 

For Krochmal , th e grea t challeng e t o thi s datin g o f th e 
Mishnah i s the fac t tha t larg e portion s o f th e Mishnai c mate -
rial are attributed t o second-century (c.E. ) scholars . Ho w the n 
can i t b e maintaine d tha t mos t o f th e materia l i s fa r older ? 
Once agai n Krochma l seek s refug e i n hi s deus  ex machina, 
external historica l circumstanc e beyon d th e contro l o f th e 
framers o f th e system . Her e h e explains tha t wit h th e storm y 
political condition s tha t prevaile d i n Palestin e i n th e first  an d 
second centurie s (C.E.) , an d th e destructio n o f th e Templ e 
came th e secon d grea t "forgetting " o f the halakhot. 75 No t al l 
the law s wer e lost , fo r "Go d i n hi s merc y provide d th e cur e 
prior t o th e diseas e i n tha t a  firm and unwaverin g foundatio n 
was laid fo r th e halakho t an d th e learnin g o f them i n th e one-
hundred year s betwee n Hillel , th e establishe r o f mos t o f th e 
tractates, an d th e destruction" (Guide,  p . 227) . 

During th e Hadriani c persecution s (132-13 5 C.E. ) th e 
third "forgetting " too k place . I n additio n t o th e los s o f th e 
Mishnaic material , th e "learner s o f halakhot " wer e divide d 
into various school s and factions ; thi s division wa s responsibl e 
for th e spreading o f disputes, a s we have seen. Al l these events 
led t o a  situatio n i n whic h certai n halakho t wer e learne d i n 
one center , bu t wer e unknow n i n another ; halakho t wer e 
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taught a s th e accepte d opinion , whe n the y wer e actuall y th e 
minority opinion ; addition s t o halakho t wer e mad e i n on e 
location tha t were no t know n elsewhere , an d so forth. Often , 
therefore, th e name s attache d t o a  give n halakha h indicat e 
that the halakhah was taught by the particular tanna, meanin g 
that i t wa s preserved b y hi m an d hi s school , bu t no t tha t h e 
was necessarily th e originator of the halakhah. 

The rol e o f Rabb i i n th e formatio n o f the Mishna h wa s t o 
sift throug h th e enormou s mas s o f materia l hande d dow n 
through th e variou s schools . B y hi s tim e ther e wer e man y 
orders o f Mishnah ; ther e wer e thos e tha t correspon d t o th e 
divisions instituted b y Hillel, an d those that did not . Som e of 
the collection s wer e ordere d o n th e basi s o f th e biblica l se -
quence o f thei r midrashi c foundations . Tha t is , law s derive d 
from verse s i n Exodu s preceded thos e derived fro m Leviticus , 
and th e sam e metho d wa s maintaine d withi n th e biblica l 
books a s wel l (ibid.) . Rabb i retaine d th e metho d devise d b y 
Hillel, bu t ther e wer e man y addition s t o Hillel' s Mishnah , 
particularly b y th e schoo l o f R . Akiva , tha t ha d t o b e repre-
sented i n the Mishnah. Thus , Rabb i chos e th e Mishnah of R. 
Meir, a  student o f R. Akiva , a s his main source i n compilin g 
his Mishnah. 76 

Krochmal complete s hi s discussio n o f th e formatio n o f th e 
Mishnah wit h a n explanatio n o f th e redundancies , inconsis -
tencies, th e sometimes stilte d languag e and the non sequiturs 
found i n the Mishnah: 

And know that were it within the power of Rabbi and his assistants 
to totall y abando n th e order , context , an d ambiguitie s tha t pre -
ceded him i n the Mishnah collections, i n order to melt down and 
dissolve al l th e halakhi c materia l int o part s an d pou r ou t a  new 
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arrangement i n consisten t an d clea r language , eve n i f i t include d 
the distinction betwee n wha t i s universally accepte d an d tha t whic h 
remains controversial , as  is  done in  all  other  areas of  scholarship, an d 
as wa s don e b y Maimonide s i n hi s code , i t woul d hav e bee n muc h 
easier fo r them , give n th e group o f scholars an d thei r wide-rangin g 
knowledge, an d fro m on e perspective ther e would hav e been a  great 
benefit i n it . But , fo r a  numbe r o f reason s thi s wa s undesirabl e t o 
these scholars , an d indeed , the y coul d no t hav e don e it . Th e mai n 
reason wa s the great nee d i n th e ora l Torah , whic h include s ancien t 
traditions, tha t i t b e unique , treasure d an d extraordinary—no t 
only i n th e preservatio n o f th e name s o f th e transmitter s o f th e 
traditions, bu t eve n mor e i n th e preservation o f the style , languag e 
and manne r o f it s transmissio n fro m antiquity . Fo r al l o f thes e ar e 
prominent indication s that , i n it s foundatio n i t i s a n unbroke n 
tradition fro m generatio n t o generation . Thus , i n thei r fashionin g 
of a  comprehensiv e Mishnah , thes e scholar s chos e t o retai n th e 
context, intellectua l an d linguistic , o f thos e tha t precede d them , 
and t o impos e a s much unity , consistency , clarit y an d orde r as  was 
possible. But the y wer e perforc e lef t wit h contradictions , a s wel l a s 
difficult an d unintelligibl e passages ; the y lef t the m t o late r genera -
tions t o complete and clos e the work , a s we shall explain . An d the y 
were satisfie d wit h th e remedie s an d benefit s tha t wer e achieve d 
through thei r activity , i n accor d wit h th e need s o f thei r times . 
Blessed i s H e wh o chos e the m an d thei r Mishnah . An d kno w thi s 
and understan d it.  (Guide,  p . 232 ; first  emphasis added) 77 

This passag e i s quit e remarkabl e fro m a  numbe r o f perspec -
tives. W e shal l focu s o n th e clai m tha t th e rabbi s coul d hav e 
produced a  documen t i n accor d wit h accepte d moder n schol -
arly standards , bu t deliberatel y chos e no t t o d o so , i n orde r t o 
preserve th e pristin e form s o f thei r tradition . Thus , th e pecu -
liar natur e o f th e Mishna h i n n o wa y indicate s lac k o f sophis -
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tication o n th e par t o f th e rabbis , bu t rather , a  deep-seate d 
and laudabl e respec t fo r history . Establishin g th e plausibilit y 
of thi s argumen t i s th e primar y motivatio n o f Krochmal' s 
treatment o f the Mishnah. Whil e no t denyin g tha t th e docu-
ment seem s undiscipline d an d chaoti c b y moder n standards , 
Krochmal turn s thi s featur e int o a  virtue, a  virtue tha t indi -
cates th e framers ' honest y an d religiou s sensitivit y an d thei r 
reverence for tradition and the past. Further , i t i s this chaotic 
nature that supports the antiquity of the document's contents. 
A mor e activ e redactor , creatin g an d reformulatin g materia l 
at will , woul d neve r hav e produce d suc h a  document. Thus , 
qualities tha t mad e th e Mishna h th e objec t o f Jost's scorn , 
became fo r Krochma l and—h e hoped—hi s readers , a  source 
of renewe d confidenc e i n th e authenticit y o f thi s centra l reli -
gious document . 

In Krochmal' s treatmen t o f rabbinism , viewe d agains t th e 
backdrop o f his tim e an d place , w e se e once again th e exten t 
to which th e Guide  must b e seen as an apologetic and polemi-
cal work , designe d t o comba t bot h th e negativ e approac h o f 
modern scholarship to Judaism, an d the intellectual cowardic e 
of th e dogmatists . I n th e thirteent h chapte r o f th e Guide  we 
are not presented wit h detache d historiography , bu t rather , a 
bold defens e o f traditiona l claim s o n th e basi s o f moder n 
scholarly standards , a s Krochmal understoo d them . Thi s meant 
that n o negativ e clai m coul d remai n unchallenged . Ye t th e 
response ha d t o confor m t o th e perceive d need s o f th e time . 
Dating th e halakhot to o early, a s the traditio n ha d done, ha d 
deleterious effects , fo r it brande d rabbini c claims as nonsense; 
too late , a s moder n scholarshi p trie d t o do , challenge d th e 
very notion of a tradition. 
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The onl y wa y tha t rabbini c Judaism coul d b e maintained , 
and th e authenticit y an d antiquit y o f it s traditio n acknowl -
edged, wa s to tread th e middl e path , describe d i n Krochmal' s 
fourth chapter ; thi s i s th e pat h tha t searche s fo r answer s 
through scholarl y investigation , an d seek s t o determin e th e 
true natur e o f phenomen a b y examinin g thei r origin s an d 
history. Here , tha t pat h demand s tha t w e evaluate traditiona l 
claims critically , bu t als o sympathetically ; otherwis e w e can -
not hop e t o discern thei r meanin g an d purpose . 

To plac e Krochmal' s wor k withi n th e contex t o f earlie r 
Jewish though t o n thi s subject , i t ma y b e sai d tha t h e radi -
cally restate s th e secon d stran d identifie d above , whil e almos t 
wholly rejectin g th e first  strand , excep t i n on e rhetorica l 
flourish. Fo r him , ora l Tora h i s roote d i n th e religiou s con -
sciousness an d sensitivit y o f a  spiritua l collectiv e le d b y it s 
talented religiou s virtuosi . I t i s th e expressio n o f th e bearer s 
of absolut e spirit , an d derive s it s religiou s valu e fro m thi s 
fact. I t i s th e creatio n o f a  religiousl y highl y charge d huma n 
community logicall y an d rationall y reflectin g o n th e reveale d 
divine message . 

Its antiquity, th e mark o f its authenticity, i s established b y 
the recbtsgescbichtlkhe  model , selectivel y draw n fro m th e wor k 
of Savigny, b y the few reference s foun d i n the Torah itsel f and 
the mor e frequen t occurrence s i n whic h th e Soferi m encode d 
their interpretation s withi n th e graphemes of the text . Histor -
ical studie s tha t sho w rabbini c text s and ordinance s emergin g 
over time are no problem, fo r correc t a s such studies often are , 
they canno t undermin e th e essenc e o f th e system , whic h 
remains outsid e history , eve n a s i t i s touche d b y i t a t ever y 
step. Neithe r dispute s no r Roma n ordinance s diminis h th e 
essential grandeur o f the rabbini c accomplishment . 
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When w e combin e th e result s o f Krochmal' s stud y o f rab -
binism wit h thos e o f hi s biblica l studies , w e se e tha t al l 
attempts t o distinguish betwee n biblica l an d rabbini c religio n 
are doome d t o fail . Suc h attempt s fai l o n historica l grounds , 
for th e lates t portion s o f th e Bible , th e Hasmonea n Psalms , 
emerge hal f a  centur y afte r th e onse t o f th e perio d o f th e 
tannaim. Mor e important , man y o f th e book s o f th e Bibl e 
were either written o r achieved fixed form i n th e period o f the 
Great Assembly , th e sam e perio d tha t sa w th e historicall y 
verifiable onse t o f ora l Torah . Thus , th e attemp t t o driv e a 
wedge between thes e two cultures i s historically unacceptable . 
The movemen t fro m biblica l t o rabbini c religio n represent s 
not a  brea k o r essentia l shift , bu t th e creativ e unfoldin g o f a 
single cultura l monument . Understandin g thi s woul d lead , 
Krochmal hoped , t o a  renewe d commitmen t t o thi s absolut e 
religious edifice , an d woul d reliev e th e perplexitie s o f thos e 
who came to doubt th e authenticity an d genius of the rabbini c 
achievement. 

NOTES 

i. Wit h thi s latte r statemen t I  mea n t o poin t t o th e centralit y o f 
scriptural exegesis —midrash—in earl y halakhi c discourse , an d th e 
application o f simila r exegetica l techniques  t o rabbini c text s i n late r 
halakhic discourse . Tha t is , i n respons e t o question , "Whenc e doe s 
he kno w this, " a  questio n repeate d thousand s o f time s i n th e tw o 
Talmuds, th e initia l respons e i s virtuall y alway s a  verse; shoul d th e 
exegesis o f th e vers e b e show n t o b e inadequat e th e Talmu d ma y o n 
rare occasions stat e tha t th e sage i n question know s th e stated la w by 
virtue o f i t bein g simpl y a  halakhah. Alread y third-centur y rabbini c 
sages ar e quote d i n disagreemen t ove r wha t thi s means , wit h R . 
Yohanan stating  that  this  mean s i t i s a  tradition fro m Moses , whil e 
Samuel state s tha t i t i s a  customar y law . Similarl y Rash i take s th e 
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term halakhah,  or the Aramai c equivalent , hilkheta,  t o mea n a  tradi-
tion fro m Moses , whil e Maimonide s apparentl y di d no t understan d 
the ter m thi s way . (Se e th e discussio n i n th e Hawot  yair  o f R . Yai r 
Bacharach [d . 1702] , responsu m 192. ) The point i s that i n the actual 
dynamic o f halakhi c discussion , recours e t o tradition s fro m Mose s 
play a  small role , wherea s creative exegesi s play s a  fundamental role . 
In thi s sense , th e first  strand , whil e frequentl y articulated , play s a 
much greater role in Jewish apologeti c tha n in the actual working ou t 
of the halakhic tradition . 

2. Josephus' s construc t i s inherentl y suspect , a s i t i s no t confirme d b y 
other sources . This , o f course , ca n b e sai d fo r mos t al l statement s 
pertaining t o ancien t Jewis h sectarianism . I n an y event , Josephus' s 
construct ha s becom e classic , an d even i f not a n accurate portraya l o f 
what divide d th e Pharisee s an d Sadducees , i t doe s sugges t tha t th e 
pharisaic claim t o be the guardians of the tradition wa s challenged. 

3. Se e Shalo m Rosenberg , "Emuna t Hakhamim, " i n Isador e Twersk y 
and Bernar d Septimus , eds. , Jewish Thought  in  the  Seventeenth Century 
(Cambridge: Harvar d Universit y Press , 1987) , pp . 285-341 . Yose f 
Kaplan take s issu e wit h Rosenberg' s clai m tha t ther e wa s an abortive 
movement o f Jewish "Protestants. " This strikes me as correct; my use 
of th e ter m i s a n endorsemen t o f th e nam e o f th e phenomenon , no t 
Rosenberg's claim s regardin g th e socia l reality . Se e Kaplan , "Th e 
Karaites' o f Amsterda m i n th e Earl y 18t h Century " (Hebrew) , i n 
Zion, vol . 5 2 (1987) , p . 284 , n . 20 . 

4. Kuzari,  3:3 5 (Even-Shmue l edition , (Te l Aviv : Dvir , 1972) , p . 125) . 
He continue s ther e wit h othe r examples o f thi s kind . Thi s argumen t 
is not, t o m y knowledge , explicitl y use d b y Maimonides , bu t woul d 
seem t o b e implici t i n hi s remark s i n th e introductio n t o Commentary 
on the Mishnah, 3  vols. , Y . Kafih , ed . an d trans . Jerusalem; Mossa d 
Haravkook, 1976 , pp . 1-9 . Ther e Maimonides claim s tha t God gave 
every writte n la w togethe r wit h it s explanation , thu s acknowledgin g 
that th e ver y natur e o f th e Tora h a s a  lega l sourc e require s ora l 
amplification. 

5. W e hav e alread y seen , i n chapte r 3 , tha t thi s wa s a  commonplace o f 
gentile historiography . 

6. Abraha m ib n Daud , Sefer  ha-Qabbalah,  Gerso n D . Cohen , ed . an d 
trans. (Philadelphia : Jewish Publicatio n Society , 1967) , p . 21 . 

7. T o b e sure , man y chronicler s o f traditio n attempte d t o fill  i n th e 
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lacunae in the mishnah's chain , fro m Maimonide s t o Zadok ha-Cohe n 
of Lublin i n thi s century . Al l wor k withi n th e framework establishe d 
by the mishnah i n Avot, however . 

8. Fo r discussio n o f othe r maskili m o n thi s issue , se e th e conflictin g 
views o f Isaa c Eisenstein-Barzilay , "Th e Treatmen t o f th e Jewis h 
Religion i n th e Literatur e o f th e Berli n Haskalah, " i n PAAJR,  vol . 
24 (1955) , an d Mosh e Pelli , "Th e Attitud e o f th e Firs t Maskili m i n 
Germany toward s th e Talmud, " i n LBIY,  vol . 2 7 (1982) . Whil e I 
would no t disput e Pelli' s claim s regardin g th e maskilim' s respec t fo r 
the Talmud as a source of scientific an d historical knowledge , i t seems 
to m e tha t Barzila y i s stil l correc t tha t ther e wa s littl e appreciatio n 
for th e Talmu d a s a  religious document , an d a  general denia l o f th e 
Talmud as the embodiment o f the oral law. 

9. Th e editor' s introductio n t o Heinric h Graetz' s The  Structure of  Jewish 
History and  Other  Essays, trans. , ed . an d intro . b y Isma r Schorsch , 
Jewish Theologica l Seminar y o f America , N.Y. , 197 5 (Moreshe t 
Series, vol . 3) , pp . 6-7 . Thi s introductio n i s an excellent discussio n 
of th e genera l proble m engendere d b y th e ideolog y o f th e earl y 
Wissenschaft scholar s for the traditionally oriente d Jew. 

10. Ibid . 
11. Isaa k Marcu s Jost, Geschichte  der  Israeliten, vol. 3  (Berlin : 1822) , p . 

120. 
12. Ibid. , p . 123 . 
13. Se e hi s vol . 4 , pp . i33ff. , fo r hi s attack s o n th e perso n o f Yehuda h 

ha-Nasi fo r his concern with personal respec t and honor. Also , vol . 3 , 
p. 12 3 fo r hi s condemnatio n o f rabbini c Ehrgeiz  and Herrschsucht  ( a 
term used b y Bendavid, a s we saw above). 

14. Fo r more on him, se e below, chapte r 6, an d the literature cited there . 
15. Se e hi s Beitrage  zur Einleitung  in das  Alte  Testament,  2 vols . (repr . 

Hildesheim: Georg Olms, 1972) , throughout . 
16. Reissner , EduardGans:  Ein  Leben in Vormdrz,  p . 52 . 
17. Amon g th e correspondenc e betwee n Krochmal' s famil y an d Zun z 

there i s a letter fro m Abraha m Krochma l t o Zunz which include d hi s 
father's discussion o f the similarities betwee n Jewish and Roman law . 
In this letter, Krochma l specifically refer s to Gans's work. (Se e Schorsch, 
"Production o f a Classic" pp. 287 , 304. ) This lette r was include d b y 
Zunz i n a note in the Guide (p. 20 5 i n Rawdowicz), wit h th e sentence 
in whic h Gans' s nam e appear s quote d verbati m excep t fo r th e refer -
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ence t o Gans. Wh y Zun z delete d th e referenc e t o Gans i s a matter o f 
speculation. Certainly , th e latter' s conversio n create d a  rif t betwee n 
the tw o erstwhil e colleagues ; Zun z ma y hav e considere d i t inappro -
priate t o publiciz e Gans' s existence . I  cannot hel p bu t wonde r wha t 
other reference s wer e delete d b y Zunz . Se e Zunz' s "Th e Publisher' s 
Introduction" include d i n th e Rawidowic z edition , pp . 2 , 3  (bet, 
gimet). 

18. Som e o f th e specific s o f Gans's argumen t ar e as follow: I n discussin g 
the mean s o f enterin g th e stat e o f marriage , Gan s state s "das s de r 
Gedanke de r Eingehungsweis e de r Ehe , mi t de r Mosaische n Grund-
lage nu r noc h scheinba r i n Beruhrun g gebracht , ei n vollkomme n 
Anderer geworde n ist " "(Di e Grundzug e de s mosaisch-taimudische n 
Erbrechts" (ZWJ, pp . 434-35) . Late r he claims tha t th e rabbi s erred 
in interpretin g Deuteronom y 24: 2 a s indicatin g tha t intercours e i s 
the definitiv e biblica l wa y o f effecting marriag e (ibid. , p . 439) . Thi s 
challenge i s potentiall y devastating . I f th e rabbi s canno t b e relie d 
upon t o discer n th e simpl e meanin g o f th e text , th e entir e edific e o f 
rabbinic Judaism canno t stand . Further , th e relationshi p betwee n th e 
talmudic law s o f inheritanc e an d thei r purporte d biblica l foundatio n 
is als o explicitl y denied , resultin g i n th e sam e challeng e (ibid- , pp -
453ff.). Thus , fo r Gans, Mosai c religion and Judaism are two distinct 
phenomena. Indeed , Gan s begin s hi s articl e wit h th e rathe r matter -
of-fact clai m tha t th e Hebrew s "de r mosaische n Urkunden " wer e a 
"ganz verschiedenartige s Volk " fro m th e Jews , an d support s this 
claim wit h a  reference t o Zunz's articl e i n th e sam e Zeitschrift  (ibid., 
p. 419) . Ther e Zun z als o describe s th e Jew s a s a  ne w peopl e who , 
while descende d fro m th e ancien t Hebrews , ar e quit e differen t i n 
most respect s (ibid. , p . 114) . Zun z enumerate s Sprache , Sitten , 
Tendenzen and Meinungen a s areas of difference . 

19. Fo r a  critiqu e o f thi s position , se e th e remark s o f Juster quote d i n 
Boaz Cohen' s Jewish and Roman  Law  (Ne w York : Jewish Theologica l 
Seminary, 1966) , vol . 1 , p . 348 . 

20. Thi s interpretation i s supported by Immanuel Hegel' s notes on Gans's 
lectures o n "Naturrecht " an d "Universalgeschichte. " Here , rabbini c 
law i s treate d a s a  no t ver y significan t commentar y o n "mosaische s 
Recht," which , whil e contributing man y ordinances t o Western law , 
was superseded lon g ago. Th e lecture on Roman law makes clear that, 
for Gans , Roma n la w reache d th e pinnacl e o f lega l developmen t i n 
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the ancient world . I n the notes to this lecture rabbinic law i s nowhere 
mentioned. Se e Eduard Gans, Naturrecht  und Universalgeschkhte, Manfre d 
Riedel ed. , (Stuttgart : Klett-Cotta , 1981) , pp . 128-32 , 145-47 . 

21. Se e the introductio n t o volume 4  of his Schulchan Aruch (Frankfurt a m 
Main: 1840 ) p . v . Ther e he clearly affirms th e revelation of the Torah 
at Sinai. 

22. I  will cit e fro m th e article , whic h mor e briefl y rehearse s som e o f th e 
arguments containe d i n th e thir d volum e o f Schulchan  Aruch.  Thi s 
article i s immediatel y followe d b y one of Rapoport's contribution s t o 
this journal , an d was , therefore , almos t undoubtedl y know n t o 
Krochmal. 

23. Michae l Creizenach , "Beitrag e zu r Beurtheilun g de s Talmuds, " i n 
Wissenschaftliche Zeitschrift  fur judische Theologie,  vol . 2 , no . 1  (1837), 
p. 36 . 

24. Ibid . 
25. A s w e hav e seen an d wil l ye t see , th e programmati c natur e o f schol -

arship pertaining t o rabbinis m i n the nineteent h centur y wa s ubiqui -
tous. Thi s i s n o les s tru e o f gentil e scholarship . Th e mai n work s 
produced b y gentile s challengin g th e authenticit y o f th e rabbini c 
tradition wer e overtly reformis t an d missionary, respectively , i n thei r 
intent. I  refe r t o Luig i Chiarini' s Theorie  du  Judatsme, whic h wa s 
clearly reformist , an d wit h whic h Krochma l wa s certainl y familia r 
(see nex t chapter ) an d Alexande r McCaul' s Old  Paths,  wit h whic h 
Krochmal wa s almos t certainl y no t familiar , whic h wa s overtl y mis -
sionary i n purpose . Th e boo k appeare d i n Englis h i n 1837 , afte r 
having bee n serialized i n a weekly ove r the previous tw o years . I t was 
translated int o Hebre w (!) and German i n 1839 , a  year before Kroch -
mal's death . Her e McCau l review s variou s Jewish superstition s tha t 
figure prominentl y i n rabbini c literature , an d whos e importanc e i n 
rabbinic cultur e i s confirme d b y thei r appearanc e i n th e liturgy , fo r 
the purpos e o f showin g tha t suc h superstition s coul d no t b e th e 
product o f an authentic traditio n originatin g fro m God . I n addition , 
one find s her e th e usua l complaint s regardin g rabbini c exegesi s an d 
its obviou s distortio n o f th e meanin g o f th e biblica l text . McCaul' s 
work create d quit e a  stir , an d wa s th e focu s o f severa l Jewis h re -
sponses, perhap s most importan t bein g Isaa c Baer Levinson's Zerubab-
bel. Given the year in which th e translations into languages Krochma l 
could rea d appeared, i t i s mos t unlikel y tha t thi s wor k exercise d an y 
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influence o n Krochmal' s sens e o f urgenc y i n dealin g wit h th e ques -
tion. Still , suc h influenc e i s no t impossible ; i n an y event , th e exis -
tence o f thi s wor k remain s importan t t o ou r understandin g o f th e 
stakes an d issue s tha t dominate d Jewis h historiograph y fro m th e 
1830s on. 

26. Th e first edition o f thi s wor k appeare d i n 1826 ; a second editio n wa s 
published i n Bresla u i n 1850 . Onl y th e secon d editio n wa s availabl e 
to me, an d references are to this second edition . 

27. Fathe r and son, eac h named Johannes; their dates are 1564-162 9 an d 
1599-1664. Eac h serve d a s a  professor o f Hebre w a t th e Universit y 
of Basle. 

28. Als o interesting , incidentally , i s th e reques t b y Ege r tha t Plessne r 
consider translatin g th e Hizzuk  Emunah  o f Isaa c Trok i int o Germa n 
and seeing t o i t tha t i t b e reissue d i n Hebrew ; hi s hop e wa s t o mak e 
it availabl e t o "wome n an d th e masses. " Ege r seem s t o hav e bee n 
unaware tha t Trok i wa s a  Karaite . Se e Shlomo  Sofer , ed. , Iggrot 
Soferim, section one , letter s 1 9 an d 20 , pp . 23-27 . Accordin g t o a 
Plessner famil y tradition , reporte d i n th e note s t o lette r 19 , th e Edut 
I*Yisrael was actually commissioned b y Akiba Eger to use as a weapon 
in hi s fight  befor e th e Prussia n kin g agains t th e educationa l reforms . 
The conten t o f th e letter s themselve s d o no t suppor t thi s claim , an d 
the absenc e o f a  haskamah  by Ege r (give n tha t h e i n fac t wrot e s o 
many) renders i t tha t muc h more dubious. Nevertheless , ther e can be 
little doub t tha t Ege r regarde d th e publicatio n o f this  wor k a s a n 
exciting tur n o f event s tha t coul d onl y redoun d t o th e benefi t o f 
Orthodoxy. 

29. Man y of Judaism's law s are presented a s being derived fro m th e Bibl e 
by means of various hermeneutic principles . Thes e establish standard s 
for acceptabl e logica l inferences , fo r resolutio n o f textua l anomalie s 
(repetitions an d th e like) , fo r appropriat e generalizatio n fro m partic -
ulars, etc . Fo r further discussion , consul t viruall y any introduction t o 
rabbinic literature . 

30. Thi s lacun a become s particularl y glarin g i n th e "enumeratio n o f th e 
laws" literature. Tha t is , i n the Babylonian Talmud (Makkot 23b ) we 
find th e statement , attribute d t o R . Simlai , "61 3 precept s wer e 
communicated t o Moses , etc. " I n Gaonic time s ther e developed var -
ious enumeration s o f thes e 61 3 precepts . Th e variation s occurre d 
because ther e wa s som e doub t a s t o whethe r thi s numbe r include d 
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only Torahiti c law s o r als o som e rabbini c ordinances . I t wa s th e 
contention o f Maimonides tha t rabbini c law s were no t t o be include d 
in thi s count , an d h e was rathe r critical o f Simon Qayyara , autho r o f 
Halakhot G'dolot, who had, i n fact, include d a  number of rabbinically 
ordained observances i n his enumeration. Whil e Nahmanide s defend s 
Qayyara at some length, he , i n the end, agree s with th e Maimonidean 
position. Th e whol e questio n mad e th e determination  o f lega l statu s 
that much more pressing. Fo r further discussion, se e the introductio n 
of Yeruham Fische l Perl a to his Sefer ha-Miswot I'Rabbeinu Saadia Gaon 
(Jerusalem: Kere n S'forim Toraniim , 5733) , pp . 5-62 . 

31. Se e the commentaries zohar  he-Raki'a and Megillat Ester  on th e second 
principle o f Maimonides i n hi s Sefer ha-Misvot, and , i n general,  Yek -
utiel (Ya'akov ) Neubauer , Ha-Rambam  al Divrei  Soferim  (Jerusalem : 
Mossad Harav Kook , 1954) . 

32. Se e the article of Yosef Kafih, "mi-Divre i Sof'rim, " in Y. D . Gila t e t 
al. eds. , Studies  in Rabbinic  Literature, and Jewish History  (Hebrew) , 
dedicated t o E . Z . Melammed , (Rama t Gan : Ba r Ila n Press , 1982) , 
pp. 248-55 . Se e also Ferdinand Rosenthal , "Di e Kriti k de s maimon-
idischen 'Buche s der Gesetze* durch Nachmanides," i n Wilhelm Bache r 
et al. , eds. , Moses  ben Maimon: Sein Leben,  seine  Werke  undsein Einfluss, 
repr. (Hildesheim : Georg e Olms Verlag , 1971) , vol . 1 , pp . 475-95 . 
For furthe r clarificatio n o f Maimonides ' position , se e especiall y pp . 
482ff. Ther e Rosentha l provide s th e variou s distinction s introduce d 
by Maimonides , whic h ar e no t o f concer n here , an d discusse s th e 
relationship betwee n th e secon d principl e i n th e Sefer  ha-Misvot  and 
the introduction t o the Mishnah commentary . 

33. I t should be pointed out that the classification o f the laws has practical 
consequences i n case s of doubt. Tha t is , shoul d a  doubt aris e regard-
ing a  Torahitic law,  th e more severe position i s taken, whil e should a 
similar doubt arise regarding a rabbinic law,  th e more lenient positio n 
is adopted. Thus , th e practica l operatio n o f the system, a s well a s it s 
theoretical underpinnings , depen d o n th e abilit y t o identif y whic h 
laws are rabbinic and which Torahitic . 

34. No r shoul d thi s disput e b e regarde d a s originatin g i n th e Middl e 
Ages. I t seems far older. Fo r example, alread y the tannaite midrashi m 
raise th e issu e o f "onshin mi n ha-din " or "ein onshin mi n ha-din" — 
whether punishment ca n be administered o n the basis of an argument 
a fortiori, whic h i s one of the basi c hermeneutica l principles—whic h 
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Epstein claims i s actually a  dispute between th e schools of R. Ishmae l 
and R. Akiv a (see his Mavo'ot I'Sifrut hat-Tannaim (Jerusalem: Magnes 
Press 1957) , pp . 525-27 . I t woul d see m tha t thi s disput e reflect s 
different attitude s regardin g law s derived fro m logica l principles ; th e 
position attribute d t o R . Ishame l seem s t o conside r suc h law s rab -
binic, whil e th e ostensibly Aqiba n position considers the m Torahitic . 
(My own view, whic h I  hope t o develop elsewhere , i s tha t th e phrase 
"ein onshi n mi n ha-din " actuall y di d no t reflec t thi s issu e i n th e 
tannaitic literature , althoug h i t di d com e t o reflec t th e issu e i n th e 
later talmudi c materials. ) Fo r a  discussio n o f th e differin g view s o f 
these tw o scholar s regardin g biblica l exegesis , se e Abraha m Joshu a 
Heschel's Torah  min ha-Shamaim b'Aspakiaria sbel ha-Dorot (London: 
Soncino, 1962) , throughout , an d esp . vol . 1 , pp . 3-2 3 an d 199 -
219. (Mor e recen t scholarshi p i n this  are a ha s com e t o questio n th e 
sharp dichotomy betwee n school s an d methodologies . Thi s tendenc y 
seems wholl y justifie d t o me . However , fo r m y purposes , her e i t 
matters littl e whethe r w e ar e confronte d wit h differen t schools , o r 
simply tw o differen t opinions ; th e poin t is  tha t th e syste m itself 
seems to contain some undefined principles. ) 

There ar e also some talmudi c passage s tha t see m t o reflec t indeci -
sion regardin g th e statu s o f certai n laws . On e suc h la w i s monetar y 
betrothal. See , e.g. , B T Qiddushi n 9b , wher e th e questio n i s raise d 
how the betrothed maide n who i s put t o death for her infidelity coul d 
possibly exist . Ther e i s n o nee d t o get involve d i n th e detail s o f thi s 
passage; suffice i t t o say tha t th e question , an d th e response , see m t o 
presuppose tha t monetar y betrotha l is  no t Torahiticall y sanctione d 
(but se e th e comment s o f Nahmanide s i n hi s strictur e t o th e secon d 
principle o f Maimonides i n hi s Sefer  ha-Misvot).  Als o th e questio n o f 
Ravina regarding th e annulment o f betrothal o n the part of the rabbis 
(Ketubot 3a , Gitti n 33a , Yevamo t 110a , whic h seem s t o b e th e 
source o f th e question , an d others ) seem s t o sugges t tha t h e di d no t 
regard monetar y betrotha l a s Torahiti c (bu t se e th e comment s o f 
Rashi, Gitti n 33 a an d thos e o f th e Ritb a o n Ketubo t 3a) . Othe r 
talmudic passage s see m t o reflec t th e opposit e view . Thi s coul d b e 
because the gezarah shawa from which monetar y betrothal i s "derived" 
is actuall y quit e late , an d wa s no t know n t o th e Amoraim . Fo r a 
discussion of the consequences of this confusion i n Maimonides work , 
see Kafih , pp . 250-52 . 
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35. Guide,  p . 211 . Krochma l i s discussing claim s tha t i t wa s Samuel th e 
prophet wh o taugh t tha t th e prohibition agains t marryin g a n Amon-
ite or Moabite applie d onl y t o th e male s and no t th e females o f these 
nations (B T Yevamot , 77a ) an d tha t ther e wer e law s ordaine d b y 
Haggai, Zecharia h and Malachi (BT Hullin, 137b) . I t is worth notin g 
here tha t Krochmal' s state d concer n i s wit h fait h an d no t wit h a n 
independent interes t i n historical knowledge . 

36. Friedric h Kar l vo n Savigny , Of  the Vocation of  Our Age for Legislation 
and Jurisprudence (London: 1831) , pp . 20-21 . 

37. Guide,  pp . 189-90 . Fo r a  critiqu e o f thi s vie w o f th e relationshi p 
between th e writte n an d th e ora l Torah , cf . Chai m Tchernowitz , 
Toledoth ha-Halakhah (New York: 1945) , vol . 1 , pp . 101-4 . 

38. Th e formulatio n her e i s quit e traditional ; th e justificatio n fo r thi s 
traditional stanc e is , give n it s time , plac e an d polemica l purpose , 
quite novel . Ther e i s a  certai n amoun t o f tensio n betwee n wha t 
Krochmal claim s her e and hi s reconstructio n o f Jewish histor y i n th e 
Second Templ e period . Give n th e furthe r reconstructio n tha t i s t o 
come, w e can say that Krochma l i s here posturing a  bit. 

39. Compar e Savigny , pp . 28-3 0 an d Guide,  pp . 189-90 . Th e majo r 
difference i s tha t fo r Krochma l th e man y detail s an d development s 
are vouchsafed t o an elite, althoug h the y are political leaders ; students 
of jurisprudenc e emerg e later . Onc e agai n h e has adapted Savigny t o 
the facts of Jewish histor y as he understood them . 

40. Thi s forme r elemen t i s consisten t wit h th e secon d stran d o f Jewish 
apologetic identifie d above , wherea s th e latte r i s a n innovatio n 
of conservativ e Jewis h scholarship . A s w e shal l se e i n greate r de -
tail below , antiquit y an d rootednes s i n th e spiritua l greatnes s 
of th e peopl e becom e th e justifyin g characteristic s o f rabbinis m t o 
Krochmal an d th e conservativ e scholar s wh o followe d i n hi s foot -
steps. 

41. Se e Guide, pp . 5  and 214 , an d the discussion i n chapter 4 above . 
42. The y ar e use d almos t exclusivel y i n chapter s 9  an d 10 , i n whic h 

Krochmal present s th e politica l an d historica l backgroun d o f th e 
rabbinic period. 

43. Guide,  pp . 191-94 . Krochma l cite s a  number o f examples i n whic h 
the Bibl e itsel f reflect s th e nee d fo r an oral tradition . For , alread y i n 
biblical time s ther e wa s a  nee d t o extrac t specifi c law s fro m th e 
general principles  contained i n the original lega l code , o r to appeal t o 
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God fo r answers. Amon g thes e are the laws of inheritance i n a case in 
which a  ma n die s leavin g n o mal e offspring ; th e law s pertainin g t o 
the case in which one i s prevented fro m offering th e Passove r sacrific e 
at th e appointe d time ; th e la w o f th e woo d gathere r o n th e Sabbath . 
Examples o f th e interpretiv e traditio n i n th e Prophet s an d Writing s 
include th e questio n o f Hagga i t o th e priest s regardin g contac t wit h 
sanctified flesh,  th e exac t natur e of which is  obscure, an d th e law s o f 
sales an d mournin g amon g others . Ther e ar e no t man y trace s o f 
interpretation i n th e propheti c book s becaus e th e prophet s neve r had 
legislative authority . Fo r a recent discussion o f "tradition" within th e 
Bible tha t deal s wit h a  number o f Krochmal' s examples , se e Michae l 
Fishbane, Biblical  Interpretation  in  Ancient  Israel (New York : Oxfor d 
University Press , 1985) . 

44. Perhap s th e bes t know n instanc e is  th e first  mishnah i n th e tractat e 
Berakhot, whic h begin s with th e question, "Fro m what time may one 
recite th e Shem a praye r i n th e evening? " Thi s mishna h alread y as -
sumes tha t th e praye r mus t b e recited , an d tha t on e know s th e 
content o f th e prayer . Logi c demand s tha t this  la w i s base d o n a n 
ancient definition o f the biblical phrase "when you lie down and when 
you ris e up, " an d tha t ther e wa s a  traditio n tha t determine d whic h 
biblical verse s wer e t o b e include d i n th e prayer . Th e BT , a d loc , 
notes this  peculiarity , an d explain s tha t th e tann a i s referrin g t o th e 
verse whic h mandate s th e praye r (Deuteronom y 6:7) . Krochmal , o f 
course, kne w thi s talmudi c explanatio n (p . 196 ) bu t claim s tha t thi s 
answer can only b e maintaine d i f th e Soferi c interpretatio n i s already 
presupposed. Tha t is , th e vers e merel y maintain s tha t on e mus t 
"teach [these words] diligently t o your children and shall talk of them 
when yo u si t i n you r house , an d whe n yo u wal k b y th e way , an d 
when yo u li e down , an d whe n yo u rise " (RSV). I n order t o maintai n 
that th e tann a i s referrin g t o this  verse , on e mus t assum e tha t h e 
already kne w tha t th e "words " mentioned i n thi s vers e ar e identica l 
with th e Shem a prayer . Thi s mus t mea n tha t th e equatio n o f th e 
biblical word s wit h th e Shem a praye r predate s th e tanna , i.e. , date s 
from th e perio d o f th e Soferim . Similarly , th e Mishnai c treatmen t o f 
the law prohibiting th e carrying of objects on the Sabbath presupposes 
the "Soferic" interpretation o f a biblical verse . 

45. Tha t is,  al l case s o f doubt ar e decided i n favo r o f th e sever e alterna -
tive, an d corporal o r capital punishmen t ma y b e imposed . Thus , on e 
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who carries on th e Sabbath has violated a  biblical commandment , an d 
may b e s o punished . Similarly , th e fac t tha t th e tefili n contai n fou r 
biblical portions i s a Soferic commentary, bu t once established, carrie s 
the weight o f a biblical commandment . 

46. On e should no t infe r from thi s that Krochmal assigne d t o the Soferim 
any role in determining th e content of the Torah. Thi s preceded the m 
by centuries . Nevertheless , whil e th e Tora h wa s spare d tamperin g 
that affected it s meaning, h e claims tha t one cannot deny tha t certain 
changes hav e take n plac e regardin g th e externa l for m o f th e text . 
Rabbinic sources themselve s repor t tha t a  shift i n script too k plac e i n 
the tim e o f Ezra; further, ther e are various places i n which th e text  i s 
written on e way , bu t is , accordin g t o Jewish tradition , t o b e rea d 
another way. I n addition, ther e are those passages that the rabbis refer 
to as "th e embellishments o f the Soferim. " To Krochmal , thes e fact s 
indicate tha t ther e wer e change s impose d o n th e tex t o f th e Bible , 
but one should no t assum e from thi s conclusion tha t th e biblica l tex t 
came abou t a s the natura l resul t o f th e historica l process , affecte d b y 
the contingencie s o f history . Rather , thes e change s were , first  o f all , 
strictly externa l an d i n n o wa y detracte d fro m th e meanin g o f th e 
text, and , second , wer e no t implemente d haphazardly , bu t rathe r 
represent th e effort s o f a  group o f scholars , th e Soferim , inspire d b y 
the Holy Spirit , t o meet th e needs imposed by the long histor y of the 
text. Se e text below . 

47. I n Hebrew , certai n consonanta l letters , particularl y th e "vav " func -
tion occasionall y a s vowels . However , n o Hebre w wor d require s th e 
presence o f th e consonan t t o achiev e th e vowe l sound . A  Hebre w 
writer ha s a  choic e o f indicatin g th e vowe l throug h th e us e o f th e 
"vav" (  = plene) , o r h e ma y choos e t o writ e i t withou t th e "vav " 
( = defective) . I t i s generall y assume d tha t suc h choice s represen t 
personal o r scholastic preferenc e an d are not allusive . Krochma l chal -
lenges tha t notio n as we shall see presently. 

48. Fo r our purposes, on e example wil l suffice . Th e Hebre w wor d moshvo-
teikbem (you r dwellings ) sometime s occur s i n th e Bibl e wit h a  plene 
spelling (wit h a  "waw " afte r th e "mem" ) an d sometime s wit h a 
defective spelling . Ther e i s som e doubt , reflecte d i n a  dispute i n th e 
Talmud (Qiddushi n 37) , whethe r thi s ter m mean s "al l you r dwell -
ings," i n whic h cas e al l law s tha t ar e sai d t o b e vali d i n al l you r 
dwellings ar e valid everywhere , an d fo r al l generations; or whether i t 
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refers t o th e perio d afte r th e proces s o f inhabitin g th e lan d o f Israel , 
in whic h cas e th e law s vali d i n al l moshvoteikhem  ar e restricte d t o th e 
land after th e conquest o f the native populations, bu t are not applica -
ble elsewhere . Krochma l suggest s tha t th e word , i n fact , sometime s 
means th e on e an d sometime s th e other ; th e ke y t o understandin g 
which, i n a  given situation , i s t o determin e whethe r th e spellin g i s 
plene o r defective . Fo r th e Soferi m alread y provid e th e mean s t o 
determine whic h la w applie s throug h thei r spellin g o f th e word . 
Thus, whe n th e wor d appear s wit h a  defective spelling , i t indicate s 
that th e norma l understandin g o f th e ter m "dwelling " i s intended , 
and tha t th e la w i s applicable i n al l places . Whe n i t i s spelled plene , 
the la w i s applicable only i n th e land . Ther e are, however , five  places 
in whic h th e spellin g i s plene , an d th e la w i s applicable everywhere . 
Krochmal provides various reasons why exceptions were made in these 
cases; the theory , a s a whole, i s maintained. 

49. Spinoz a an d Chiariani , i n particular , moc k th e "q'ri " an d "k'tiv " 
technique an d th e "embellishment s o f th e Soferim" ; se e Spinoza , 
Treatise, pp . 139-4 4 anc * Chiarini , vol . 1 , pp . 59-61 . 

50. Guide,  pp . 199-200 . O f course , t o b e convincin g t o hi s audienc e 
Krochmal's presentation must be (or at least seem to be) "wissenschaft -
lich." Here h e discusses th e development o f language i n general, an d 
states tha t i n al l primitiv e orthographi c system s vowel s ar e absent ; 
they therefor e nee d silen t letters , t o partiall y fulfil l th e functio n o f 
vowels. On e example, take n from th e Hebrew, i s the word isb,  whic h 
contains th e silen t lette r yod  t o differentiat e i t fro m th e wor d eish, 
something tha t become s unnecessar y onc e vowe l point s ar e intro -
duced. Thus , word s may b e spelled wit h a  defective spellin g withou t 
in an y wa y affectin g th e integrit y o f th e text . Thi s argument , base d 
on supposedl y universa l linguisti c principles , applicabl e t o Europea n 
languages a s well , i s designe d t o sho w th e trul y externa l natur e o f 
discrepant spellings , a s the y pertai n t o th e authenticit y o f th e text . 
At th e same time th e Soferim wer e free to make use of their authority 
to establis h th e orthograhpi c for m o f th e tex t t o encod e traditiona l 
interpretations withi n it . 

51. Franke l certainl y kne w o f Krochmal' s wor k prio r t o th e publicatio n 
of his own Darkhei  ha-Mishnah, as it was reviewed i n his Monatsschrift 
in 1851 . 

52. Yehezke l Kaufmann ; Toledot  ha-Emunah ha-Yisraelii  (Jerusale m an d 
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Tel Aviv : Mossa d Biali k an d Dvir , 5736) , vol . 4  (sectio n eight) , pp . 
481-85. 

53. Guide,  p . 205 , note . Th e scriptura l vers e i s Deut . 16:20 , whic h 
contains th e imperative t o pursue justice . 

54. Krochma l doe s no t explai n wh y th e midrashi c text s develope d a t all , 
although one can assume that, fo r him, i t was because the connections 
between th e halakhah , whic h wa s always base d on a  midrash, an d it s 
midrashic basi s were being forgotten . 

55. Th e proces s i s no t totall y beyon d th e vicissitude s o f history . Th e 
existence o f lastin g dispute s i s du e t o historica l circumstances . O n 
this see the text below . 

56. Krochma l wil l retur n t o thi s them e later , wher e a  fulle r discussio n 
can be found. Se e the text  below . 

57. Mishna h Eduyo t 1:4-6 . W e kno w th e opinion s ar e t o b e rejecte d 
because they involve th e position of the one against th e many; in such 
a situation , th e majorit y prevails . Th e mishna h explain s tha t eve n 
though th e minorit y opinio n i s t o b e rejecte d fo r practica l purposes , 
another (perhap s later? ) cour t ma y choos e t o rel y o n th e rejecte d 
opinion. Ther e i s a  grea t dea l o f disagreemen t a s t o wha t thes e 
mishnah passage s actuall y mean , an d a  great dea l o f ink wa s devote d 
to this  subjec t throughou t th e historiograph y o f th e nineteent h cen -
tury. 

58. Se e the reaction of Chiarini, vol . 1 , pp . 20-21 . 
59. Fo r a definition o f this term, se e above, chapte r 4, n . 15 . 
60. I n a number of places th e Talmud seem s t o rejec t th e notio n tha t th e 

decision o f th e majorit y ensure s correctness . Rather , th e decisio n i n 
favor of the majority i s a necessary procedural device, whos e authority 
is legal , bu t no t necessaril y philosophical , an d doe s no t relat e t o 
correctness of the given positions . See , e.g. , B T Baba Mesia 59b , th e 
famous "ove n of Aknai" incident. Th e "facts" seem t o be that i t i s R. 
Eliezer who is correct, sinc e God himsel f endorses his position; never-
theless, th e majority ha s voted otherwise , an d therefore prevails , eve n 
though the y ar e no t correct . Krochma l seem s t o hav e considere d th e 
rabbis mor e proficien t logician s an d analyst s tha n the y considere d 
themselves (or than the author of the story considered them , a t least). 

61. Thi s dating i s in accord with th e previously cite d baraita . 
62. B T Temurah 16a . 
63. Tha t th e ter m halakhah  is o f Aramai c origi n wa s first  suggested , t o 
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the bes t o f m y knowledge , b y Binyami n Musaifi a i n hi s addend a t o 
the Arukh.  H e cite s th e Targu m o f Onkelos , whic h translate s th e 
Hebrew ter m mishpat  as "hilkhat, " as does Krochmal . A s fa r as I  am 
aware, Krochma l arrive d a t hi s historica l conclusions—tha t th e Ara-
maic origi n o f th e ter m halakhah  means tha t halakho t emerge d afte r 
Aramaic too k roo t i n th e country—independently . Fo r a recent dis -
cussion o f the origins o f th e ter m halakhah,  and it s possibl e Aramai c 
provenance, se e Sau l Lieberman' s Hellenism  in  Jewish Palestine  (New 
York: Jewish Theologica l Seminary , 1962) , p . 83 , n . 3 . 

64. Thi s ca n b e seen , inte r alia , fro m th e treatmen t o f such halakho t b y 
Maimonides i n th e introductio n t o hi s Commentary  on  the Mishnah, 
Kafih ed. , vol . 1 , pp . 9ff . 

65. Guide,  p. 21 3 emphasis added. Krochmal' s position here is not totall y 
unprecedented. A  number of traditional commentators hav e explained 
the us e o f th e phras e halakhah  I'Moshe mi-sinai  i n mishna h Yadai m 
4:3, a s meaning "lik e a  halakhah l'Mosh e mi-sinai. " See , a d loc , th e 
comments o f Samson o f Sens, Ashe r b. Yehiel , Ovadia h o f Bertinoro. 
For Maimonides* differin g vie w o n this  subject , se e Commentary,  vol . 
1, pp . 9ff . 

66. I t i s interestin g t o not e tha t thes e remarks , a s fa r as I  know, stirre d 
no controversy whatsoever . Zecharia h Frankel' s publication o f similar 
views eigh t year s late r create d quit e a  stir . Perhap s th e fac t tha t 
Frankel wa s ver y muc h aliv e an d thu s a  living influenc e o n th e Jews 
of hi s da y account s fo r som e o f th e differenc e i n reaction . Further , 
Frankel's religiou s allegiance s wer e suspec t i n th e traditiona l world , 
whereas there was no doubt about Krochmal' s punctilious observance . 
I should ad d tha t Krochmal' s "historical " reconstruction o f how thes e 
laws emerge d i s totall y unsubstantiated ; a s a  functional definitio n o f 
the halakhah  l'Moshe  mi-sinai i n rabbini c literatur e i t ha s muc h t o 
recommend it . 

67. Anothe r categor y o f earl y halakho t whic h Krochma l mus t explai n i s 
that o f th e tikkunim  o r ordinances , whic h Krochma l distinguishe s 
from th e etymologicall y relate d categor y o f takkanot.  The latte r cate-
gory i s designed t o remed y a  problem induce d b y th e halakhah . Th e 
former refe r t o ordinance s tha t ar e enacte d becaus e o f thei r inheren t 
benefit. I t is , claim s Krochmal , th e tikkuni m whic h ar e ofte n at -
tributed t o figures  fro m antiquity . Thes e attribution s ar e no t t o b e 
dismissed a s mere rabbini c fancy , bu t rathe r th e rabbis , fo r heuristi c 
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purposes, deliberatel y retrojecte d the m t o th e tim e a t whic h the y 
could first  hav e bee n applicable . Thus , fo r example , th e rabbi s at -
tributed t o Moses th e establishmen t o f th e first  blessing o f th e grac e 
after meals , becaus e Scriptur e require s a  blessing afte r eating , an d i t 
is therefore reasonable to assume that a blessing was established i n the 
time o f Moses . T o b e sure , th e blessing  a s we no w hav e i t coul d no t 
possibly hav e derived fro m th e tim e o f Moses , a s there ar e a number 
of "late Hebrew" words in i t (Guide,  p. 214) . 

68. Ibid. , p . 215 . Krochmal , apparentl y quotin g fro m memory , use s the 
word "innovate " (I'hadesh),  although th e tex t read s "teach " o r "in -
struct," an d I  hav e translate d accordingly . Apparently , Krochma l 
conflated thi s tex t fro m P T wit h on e fro m B T (Megilla h 19b ) i n 
which i t i s claime d tha t Go d showe d Moses , inte r alia , "th e futur e 
innovations of the Soferim." 

69. I t i s wit h thi s theor y o f th e immanenc e o f Tora h that , I  believe , 
Krochmal implie s a  reconciliation o f the conflicting position s o f Mai-
monides an d Nachmanides . I t wil l b e recalle d tha t thi s conflic t wa s 
cited a s on e o f th e problem s wit h th e traditiona l understandin g o f 
rabbinic history , bu t Krochmal , havin g state d tha t h e ca n reconcil e 
these positions , neve r explicitl y return s t o th e issue . Yet , i t seems , 
based o n wha t w e hav e jus t seen , tha t fo r Krochma l th e differenc e 
between th e tw o i s one of perspective and no t substance. Maimonide s 
emphasizes th e historica l aspec t o f th e actualizatio n o f tha t whic h i s 
incorporated withi n th e Torah. Thus , sinc e th e innovatio n wa s mad e 
by a  give n student , albei t usin g on e o f th e hermeneuti c principle s 
and thu s i n accor d wit h reason , i t must , i n mos t circumstances , b e 
considered historicall y indistinguishabl e fro m wha t w e cal l rabbinic . 
Nahmanides emphasize s th e qualitativ e aspec t o f th e derivation , an d 
from thi s perspectiv e i t mus t b e considere d Torahitic , i n tha t th e 
Torah encompasse s th e derive d law . Whil e th e questio n o f ho w t o 
count th e 61 3 commandment s remain s intact , sinc e clearl y onl y a 
portion o f al l th e law s can b e included , th e mor e importan t theoreti -
cal questio n i s dissolved . Fo r ther e remain s n o qualitative differenc e 
between law s that are classified a s Torahitic and those that are derived 
from th e hermeneutica l principles , howeve r the y ar e t o b e classified . 
As fa r a s th e lega l distinction s go , Krochma l seem s t o hav e agree d 
with Nachmanides tha t the legal status of the derivations is Torahitic, 
while agreein g wit h Maimonide s tha t on e canno t conside r the m a s 
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actually bein g fro m Sinai , excep t i n th e specifi c philosophica l sense , 
outlined i n th e quotatio n above . I n this  instanc e hi s agreemen t wit h 
Nachmanides i s t o b e expected , fo r i f ther e wer e lega l distinction s 
between th e derivation s an d thos e law s explicitly state d i n Scripture , 
Krochmal's construc t woul d b e strongl y challenged , fo r i t woul d 
suggest tha t ther e is a qualitative distinction t o be drawn after all . A s 
it is , fo r Krochma l ther e ar e n o lega l o r qualitative  distinction s 
between thes e tw o type s o f laws, onl y historica l ones , whic h mus t b e 
acknowledged, bu t are irrelevant t o the system. 

70. A t thi s poin t Krochmal' s genera l discussio n o f th e ora l traditio n i s 
almost concluded . Fo r th e sak e o f completeness , I  shoul d ad d tha t 
before movin g o n t o th e examinatio n o f ho w th e Mishna h cam e int o 
being, h e distinguishes tw o othe r categorie s o f law s include d withi n 
the ora l tradition . I n additio n t o th e majo r categorie s o f derivation s 
on th e basi s o f th e accepte d hermeneutica l principle s an d th e law s o f 
Moses fro m Sinai , Krochma l mention s th e "establishe d laws, " which 
are enacted rationall y an d with equitable concerns , ar e in tota l accor d 
with th e law s o f th e Torah , an d ar e occasionally supporte d b y verse s 
from th e Torah. Th e secon d categor y consist s o f the law s impose d o n 
the Jews b y th e various empires tha t ha d authority ove r them durin g 
the perio d o f "learnin g halakhot " an d whic h wer e retaine d b y them . 
These ar e neve r agains t th e law s o f th e Torah , althoug h the y ar e 
rabbinic law s an d Roma n one s is  historicall y meaningfu l bu t irrele -
vant t o a n understandin g o f th e essenc e o f th e rabbini c tradition . 
These law s originate i n historica l circumstance s beyon d th e control o f 
the Jews, bu t the y are integrated withi n th e system i n accord with it s 
basic values . Furthermore , th e existenc e o f suc h law s doe s no t affec t 
the datin g o f th e rabbini c lega l system , sinc e the y represen t mer e 
appendages tacke d o n a t a  late r date . Fo r a  critique , se e Samue l 
Bialoblocki, i n K'nesset I'Zekher Bialik (1941) , pp . 361—63 . 

71. S o th e secon d mishna h i n Avot . Krochma l identifie s hi m a s Simo n 
ben Honi th e second. Se e Guide, pp . 65ff . 

72. W e ca n se e her e a n applicatio n o f Krochmal' s positio n tha t ever y 
rabbinic clai m o r sayin g ha s som e significance ; the y ar e neve r t o b e 
totally dismissed , eve n i f their litera l meanin g canno t b e maintained . 

73. Fo r Krochmal, anonymit y i s generally considere d a  sign o f antiquity , 
for reason s tha t ar e clea r give n hi s approach . Fo r him , law s taugh t 
prior t o Hille l wer e "recorded " anonymously ; i t i s onl y afte r Hillel , 
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and th e development o f different, an d competing schools , tha t halak -
hot wer e repeate d wit h th e name s o f th e schola r wh o formulate d 
them, o r i n whos e schoo l the y wer e preserved , and , perhaps , adde d 
to. Se e Krochmal's discussion of the age of Tamid, Guide,  p . 224 . 

74. Ibid. , p . 221 . B T Yom a 16a . Krochma l discusse s an d defend s thi s 
claim i n light o f apparently conflicting evidence . 

75. Guide,  p . 227 . Th e first  grea t "forgetting " i n thi s perio d occurre d 
sometime betwee n Pompe y an d Herod . I t i s no t o f concer n t o u s 
here. 

76. Thi s claim i s in accord with th e position tha t an anonymous mishna h 
follows th e view of R. Meir . Se e BT Sanhedrin 86a . 

77. Rawidowicz , i n hi s introductio n (pp . 141-42) , quote s th e first  hal f 
of thi s passage , an d comment s tha t i t indicate s th e exten t t o whic h 
Krochmal wa s prepared t o criticiz e Rabb i fo r bein g "enslave d t o th e 
material tha t wa s befor e him. " H e claim s tha t Krochma l chastise s 
Rabbi fo r no t bein g creativ e i n th e constructio n o f th e Mishnah . I 
think tha t th e passag e a s a whole indicate s tha t th e thrus t o f Kroch -
mal's thinkin g i s precisel y i n th e othe r direction . Thi s i s a  goo d 
example o f Rawidowicz' s tendenc y t o se e Krochma l a s far les s tradi -
tional tha n he was. 
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C H A P T E R 6 

THE PERPLEXITIE S O F 
THE AGGADA H 

"If you wis h t o recogniz e Hi m wh o spoke and th e world cam e t o be 
—study aggadah ; thu s wil l yo u com e t o recogniz e Hi m an d cleav e 
to Hi s ways. " 

"Said R . Yehoshu a be n Levi : This aggadah—on e wh o writes i t ha s 
no share [in th e world t o come], one who expounds i t i s obliterated , 
one wh o listen s t o it  receive s n o reward . Al l m y day s I  hav e no t 
looked a t aggada h .  .  . " l 

KR O C H M A L ' S C H A P T E R o n aggada h open s wit h th e jux -
taposition o f thes e conflictin g rabbini c pronounce -

ments. H e cite s the m t o illustrat e th e dee p ambivalenc e o f 
Jewish cultur e towar d thi s genr e o f rabbini c discourse . O n th e 
one hand , i n th e aggada h on e finds  muc h rabbini c reflectio n 
on th e natur e o f God an d providence ; i t is , thus , a n indispens -
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able, i f problematic , resourc e fo r th e constructio n o f rabbini c 
theology. O n th e othe r hand , th e aggada h i s replet e wit h 
scientific an d historica l errors ; angels, demons and evi l spirits ; 
and storie s abou t th e rabbini c sage s tha t cas t the m i n a  ba d 
light an d see m t o promot e questionabl e ethica l practices . 
Further, bot h "good " an d "bad " aggado t ar e embedde d i n a 
form tha t o n th e surfac e suggest s th e rabbi s wer e incapable of 
systematic—that is , good , Western—thought , eve n allow -
ing fo r th e differen t mode s o f expressio n appropriat e t o reli -
gious rathe r tha n philosophica l speculation . The y aboun d wit h 
anthropomorphic, hyperboli c an d mythologica l formulations . 
Thus, bot h type s of aggadic materia l wer e problematic fro m a 
modern perspective , for , a s a recent wor k on medieval aggadi c 
interpretation open s "o n th e fac e of it , nothin g coul d b e more 
alien t o the natur e o f systematic religiou s philosophy tha n th e 
aggadah o f the classical rabbini c literature." 2 

Of course , Nachma n Krochma l wa s scarcely th e first  t o tr y 
to dissolve th e ambivalence create d b y thi s unusua l literature . 
Jewish cultur e i s replet e wit h attempt s t o explain (away? ) th e 
presence o f some o f the mor e troublin g element s i n th e agga -
dah. Th e standard approac h o f the rationalists , wit h Maimon -
ides i n th e vanguard , wa s t o reinterpre t th e offensiv e anthro -
pomorphic an d mythologica l passage s t o brin g the m int o 
accord wit h reason ; the y eve n impute d grea t profundit y t o 
them.3 Withi n limits , Krochma l i s quite sympatheti c t o thi s 
approach. Others , le d m y Nahmanide s i n hi s recor d o f hi s 
disputation wit h Pabl o Christian i i n Barcelon a i n 1263 , Sim " 
ply den y tha t th e aggada h ha s any authority . Jew s ar e free t o 
accept o r rejec t th e impor t o f aggadi c statement s a s the y se e 
fit. T o thi s positio n a s well , Krochma l i s somewha t sympa -
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thetic. A s fa r a s th e historica l an d scientifi c error s i n th e 
aggadah ar e concerned , th e issu e ha d bee n deal t wit h b y 
Azariah d e Ross i (c . 15 1 i - c. 1578) , wh o argue d tha t th e 
authority o f th e rabbi s i s limite d t o "thos e thing s dependen t 
on prophecy, " bu t i n matter s o f scienc e an d histor y thei r 
opinions ar e "entirel y human" ; tha t is , ther e i s no qualitativ e 
difference betwee n th e opinion s o f th e rabbis , an d thos e o f 
later scholars . I n fact , th e late r scholar s hav e the advantage o f 
a greate r poo l o f knowledg e fro m whic h t o draw. 5 Lengthie r 
analysis o f Azariah' s positio n i s no t necessary , for , her e a s 
well, Krochmal , withi n limits , accept s th e validit y o f thi s 
approach {Guide,  p. 246). 6 

That thi s proble m i s deal t wit h continuall y throughou t 
Jewish histor y i s itsel f eloquen t testimon y t o th e fac t tha t 
none o f th e "solutions " wa s full y satisfactory . Fro m Kroch -
mal's perspectiv e i t i s clear tha t non e o f th e approache s men -
tioned effectivel y deal t wit h al l the problems presented b y th e 
aggadah. Fo r eve n afte r w e have dismisse d al l th e historicall y 
and scientificall y incorrec t claim s o f th e rabbis ; even afte r w e 
have bee n show n th e profoun d esoteri c conten t o f the anthro -
pomorphic an d mythologica l stories ; eve n afte r w e acknowl -
edge tha t th e aggada h i s not authoritativ e i n th e sens e tha t i t 
would b e incumbent o n Jews t o accept al l aggado t a s unques-
tionably true , ther e remai n man y aggado t tha t stil l revea l 
superstitious an d offensiv e mode s o f thought . Tha t is , ther e 
remain aggado t tha t canno t b e allegoricall y dissolved ; ther e 
remain aggado t tha t canno t b e dismisse d a s merel y represen -
tative o f the leve l o f scientific knowledg e o f the day . Further , 
none o f thes e approache s deal s sufficientl y wit h th e historica l 
questions regardin g th e aggado t the y explai n away . Wher e 
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did the y com e from ? Wha t purpos e di d the y serve ? Amon g 
the task s Krochmal set s for himself i s to explain how, an d by 
whom, suc h aggado t wer e created , an d ho w the y foun d thei r 
way int o rabbini c literature , i n particula r th e Babylonia n 
Talmud. 

The Problem of  Aggadah in 
the Modern Period 

If th e proble m ha d no t ye t bee n resolved , a  ne w guid e wa s 
necessary. But , o f course, thi s ne w guide woul d hav e t o take 
into account a  set of facts with which Krochmal' s predecessors 
had alread y dealt , bu t whic h ha d becom e mor e acut e i n th e 
modern period. A s Krochmal wa s fully aware , i t was not only 
Jews wh o wer e familia r with—an d ha d profoun d difficultie s 
with—the aggadah . I n th e moder n period , th e aggada h ha d 
become a  general sourc e o f scor n directe d agains t th e rabbi s 
{Guide•, p . 248) ; i t becam e th e occasio n fo r "simpletons " — 
gentiles a s well a s Jews—to depic t th e rabbis as fools (Guide, 
p. 245) . Tr y a s Westernize d Jew s migh t t o distanc e them -
selves and thei r religious heritage from thi s literature , others , 
Jews and gentiles alike, refuse d t o let them. Tr y as the former 
might t o rel y o n Maimonide s an d others , th e latte r woul d 
pull ou t th e suppor t fro m unde r them . Tr y a s they migh t t o 
drive a  wedge betwee n aggada h an d halakhah , assertin g tha t 
only th e latte r represent s rabbini c thinking , thei r opponent s 
would ignor e o r deny th e distinction . Thu s di d th e aggada h 
become a weak link i n the Jewish quest for religious respecta -
bility i n the modern world. 7 

The establishment o f the confused an d chaotic world of the 
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aggadah a s th e yardstic k b y whic h t o measur e th e rabbini c 
intellect wa s already a  commonplace o f Enlightenment think -
ers, a s Arnold Age s has shown.8 Fo r example, Deni s Diderot , 
in hi s article "Juifs " i n hi s famous Encyclopedie,  note d th e hig h 
level o f rabbini c superstition , concentratin g hi s critiqu e o n 
rabbinic angelolog y an d demonology , precisel y th e focu s o f 
Krochmal's apologia. 9 Thi s tendenc y wa s t o receiv e furthe r 
impetus i n th e abb e Luig i Chiarini' s Theorie  du  judai'sme, the 
work o f a figure otherwise quit e distan t fro m th e world o f th e 
Enlightenment.10 Chiarin i (1789-1832) , a  professo r o f Ori -
ental language s a t th e Universit y o f Warsaw , publishe d hi s 
Theorie as a  prolegomeno n t o a  Frenc h translatio n o f th e 
Talmud; th e translation , i n turn , wa s designe d t o ope n thi s 
arcane documen t t o moder n Jews , thereb y demonstratin g t o 
them th e sillines s o f continued adherenc e t o a  Judaism founde d 
on it . Whil e Chiarin i di d no t liv e lon g enoug h t o redee m hi s 
pledge o f a  French translatio n o f th e Talmud , hi s Theorie  di d 
create quit e a  commotion fo r a  short time , an d seem s t o hav e 
contributed t o th e outbrea k o f anti-Semitism i n Franc e a t th e 
end o f the century.* l 

Chiarini's wor k mad e n o lastin g origina l contribution ; a s 
Zunz an d Jost hav e shown, h e was actually remarkabl y unori -
ginal, borrowin g heavil y from Eisenmenger , Buxtor f and Ray -
mond Martini. 12 I t is , however , precisel y thi s fac t tha t make s 
his work noteworthy ; i n i t on e wil l find  centuries o f Christian 
reflection o n rabbini c thinkin g an d values . I n addition , on e 
will find  there Chiarini's one significant origina l contribution , 
namely, a n attempte d refutatio n o f various Jewish apologist s 
of th e Berli n Haskalah , Aaro n Wolfssoh n i n particular , wh o 
strove to distance themselve s and thei r religiou s heritag e fro m 
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the more offensive aspect s of rabbinic aggadah. Finally , Chiar -
ini i s o f interes t her e becaus e th e structur e o f hi s critiqu e o f 
rabbinic Judaism , particularl y o f rabbini c aggadah , corre -
sponds closel y t o th e concern s expresse d b y Krochma l i n hi s 
chapter. If , then , Krochma l wa s no t respondin g t o Chiarin i 
per se , he was responding t o the claims tha t find  expression i n 
his work. 13 

Chiarini challenge d th e notio n tha t th e aggada h i n it s 
original contex t shoul d b e see n a s deliberately cas t i n image s 
and parable s s o as t o no t lea d th e masse s astray , a  claim tha t 
was centra l t o muc h Jewis h apologetic . H e claim s tha t Mai -
monides, fo r example , i n advancin g hi s positio n forgo t tha t 
the origina l locu s o f thi s materia l wa s th e Talmu d itself , b y 
which h e apparentl y mean s th e academi c settin g fro m whic h 
the Talmu d emerged. 14 I t wa s thu s neve r directe d a t th e 
masses an d neve r intende d fo r them . On e canno t therefor e 
say tha t th e rabbi s formulate d thei r thinkin g i n a  fabulou s 
manner t o concea l esoteri c doctrin e fro m th e masses ; pu t 
bluntly, give n the locu s from whic h the materia l emerges , th e 
only justifiabl e conclusio n on e ca n reac h i s tha t the y reall y 
believed tha t nonsense , o r simpl y enjoye d wastin g thei r tim e 
with it . 

Another standar d o f Jewish apologeti c i s tha t th e aggada h 
must b e sharply distinguishe d fro m th e halakhah , no t onl y i n 
terms o f methodology , bu t i n term s o f authority. Ther e i s no 
obligation t o believe anything tha t violates one's sense of order 
and propriety—s o i t ha s bee n claime d throughou t th e ages . 
Chiarini challenge s thi s clai m a s well , arguin g tha t th e agga -
dah emerges from th e same people and institution s a s does th e 
halakhah. Further , th e aggada h i s use d t o suppor t th e sam e 
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goals a s i s th e lega l material , and , i n fact , i s sometime s use d 
as th e basi s of , o r support for , a  legal ruling. l 5 

Thus, th e aggadah , havin g th e sam e goa l an d objectiv e a s th e 
halakhah, fo r it demands and prohibits the same things, mus t b e as 
obligatory a s the latter ; for the one and th e other tur n on th e sam e 
commanded an d prohibite d things , no t t o annu l eac h othe r bu t t o 
mutually guid e th e hand . I n thi s sense , ther e i s not , no r coul d 
there be , an y divergence o f opinion relativ e t o th e authority o f th e 
aggadah; i n attackin g th e latter , on e equall y undermine s th e au -
thority of the halakhah. 16 

Thus, th e attempt s b y Jewis h apologist s fro m Maimonide s 
through Aaro n Wolfssoh n t o den y th e authorit y o f th e agga -
dah ar e undermine d b y reconstructin g th e allege d perspectiv e 
of th e talmudi c rabbi s themselves . 

Chiarini wa s wel l awar e tha t ther e ar e thos e committe d t o 
the talmudi c traditio n wh o den y th e litera l authorit y o f th e 
aggadic materials . Thi s matter s littl e for , h e claims, followin g 
Maimonides, th e numbe r o f suc h Jews i s ver y small , and , i n 
any event , thei r view s d o no t correspon d t o thos e o f th e 
ancient rabbis . Thus , Chiarin i claim s tha t th e first  of the thre e 
different attitude s t o aggada h discerne d b y Maimonides — 
namely, t o believ e the m literally , an d t o den y an y esoteri c 
interpretation a t all—predominate s i n Jewis h culture . Th e 
result i s tha t 

there is this striking differenc e betwee n the Jews and other peoples: 
even th e Israelit e scholar s hav e neve r been muc h differen t tha n th e 
vulgar an d coars e o f thei r nation . Tha t i s why , excep t fo r tw o o r 
three talmudist s wh o ma y b e cite d a s oppose d t o th e authorit y o f 
the aggadah , al l th e other s hav e recognize d an d d o recogniz e tha t 
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authority as prevalent, and belong, consequently , i n this first class 
[of believer s i n th e simple , litera l meanin g o f aggadot} . (Ibid. , 
p. 48) 

As for the thir d class of Maimonides, thos e who acknowledg e 
an esoteric content within the fabulous aggadic shell, Chiarin i 
claims th e numbe r i s remarkabl y smal l (a s Maimonides him -
self acknowledges) . Further , Maimonide s "foun d almos t al l 
his contemporarie s read y t o arm themselves agains t him , an d 
to declar e hi m heretical . I t i s a t leas t incontestabl e tha t hi s 
authority an d tha t o f th e smal l numbe r o f othe r Israelite s 
who, b y conviction , thin k a s he does regardin g th e natur e of 
the aggadah exercise no influence o n the mass of Jews, partic -
ularly th e Jew s o f Poland . Whil e tha t mas s i s toda y mor e 
advanced than i t was in the time of Maimonides, an d while i t 
is finally persuaded tha t man has his eyes in the front an d not 
in th e back , i t keep s the m eve r closed t o th e trut h s o as no t 
to see it " (ibid., p . 51) . Thus , h e claims, th e fac t tha t a  few 
Jewish scholar s interprete d th e aggadah figuratively through-
out th e centurie s ha d littl e impac t o n Jewish culture . Mos t 
Jews continue d t o believ e th e storie s literally . O n thi s poin t 
it seem s tha t Krochma l agree d wit h Chiarini ; many Jews di d 
interpret th e aggadot literally . Fo r the former, however , suc h 
people ar e no t representativ e o f Judaism pe r se , bu t rathe r 
represent the distortion of Judaism from within. The y are part 
of the self-proclaime d pietists , th e anti-intellectua l Jews wh o 
are th e caus e o f th e rejectio n o f religio n b y it s culture d 
despisers.17 

In an y event , fo r Chiarini , th e fac t tha t ther e wer e thos e 
who understood th e aggadot allegorically could no t be cultur-
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ally influential , for  thes e allegorist s offe r interpretation s tha t 
seem arbitrary , eac h commentato r interpretin g i n hi s ow n 
way, withou t eve r discernin g th e actua l meanin g o f th e pas -
sage i n question . Give n th e histor y o f aggadic allegorization , 
no authoritativ e nonlitera l interpretatio n coul d emerg e t o 
compete wit h th e litera l meanin g o f th e aggado t (ibid. , vol . 
i , p . 71) . Thus , a  theor y o f Judaism i s perfectl y justifie d i n 
treating th e aggada h a s a n authoritativ e bod y o f literature , 
whose creators believe d i t literally , an d whic h mos t late r Jews 
felt obligate d t o believe and interpre t literally ; i t ma y accord -
ingly judg e th e rabbi s a s superstitiou s an d foolis h me n wh o 
had littl e understandin g o f natura l processes , wh o firmly  be -
lieved i n magi c an d demons . Whil e toda y fe w woul d doub t 
that th e rabbi s believe d i n magica l incantation s an d demons , 
a centur y an d a  hal f ago , suc h a  positio n woul d instantl y 
discredit, no t onl y i n rationalis t circles , bu t eve n amon g 
romantics wh o ostensibl y ha d a  greate r appreciatio n fo r th e 
mythological an d irrational. 18 I t i s t o b e noted , i n anticipa -
tion o f wha t i s t o come , tha t Chiarini' s positio n ca n onl y b e 
maintained i f he i s righ t abou t th e origina l locu s fro m whic h 
this materia l wa s generate d — namely, th e rabbini c academ y 
—and i f al l th e aggado t actuall y emerge d fro m withi n th e 
rabbinic estate . 

Krochmal's Response 

Krochmal's self-appointe d tas k wa s t o presen t a n understand -
ing of the aggadah tha t woul d dissolve the challenges outline d 
above, an d thu s affir m th e credibilit y o f hi s portrai t o f rab -
binic Judaism a s a profound an d theologicall y advance d tradi -
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tion. Th e firs t ste p in executing thi s task i s to define aggadah , 
as opposed t o halakhah, b y noting th e methodological distinc -
tions betwee n them. 19 Th e cornerston e o f bot h i s scriptura l 
exegesis, o r midrash; however , th e type and exten t o f midrash 
differs greatly . Fo r th e aggadis t i t i s perfectl y prope r t o dis -
tance a  verse fro m it s simpl e meanin g fa r mor e radicall y tha n 
could th e halakhist . Fo r th e latter , th e process o f midrash i s a 
far mor e intellectua l one ; the consequences are of great impor -
tance, an d consistency , achieve d b y th e prope r exercis e o f 
reason, i s essential . Fro m th e discipline d halakhi c midras h 
one can see that aggadi c midras h i s not representativ e o f what 
the rabbi s thin k a  scriptura l vers e actuall y means . Fo r th e 
aggadist, b y contrast , free r us e of imagination i s permissible , 
since ther e ar e n o practical consequences . Thus , th e aggadist s 
sometimes tak e a  metaphorically intende d vers e literally , an d 
vice versa. The y fee l fre e t o ignor e tens e and perso n wheneve r 
it suit s them . T o them , al l biblica l verse s are equal; one could 
readily compar e a  vers e fro m th e Prophet s t o on e fro m th e 
Pentateuch—unthinkable fo r th e halakhist . Finally , th e ag -
gadist addresse s som e immediat e problem , an d i s no t neces -
sarily concerne d wit h th e establishmen t o f something lasting , 
while th e halakhis t i s concerned wit h determinin g everlastin g 
norms.20 Thes e distinction s illustrat e that , whil e bot h halak -
hah an d aggada h ar e base d o n midrash , the y ar e essentiall y 
two separate disciplines , an d on e cannot judg e th e one on th e 
basis of the other . Thu s doe s Krochmal attemp t t o restor e th e 
distinction betwee n halakha h an d aggada h challenge d b y 
Chiarini. Krochma l ha d n o illusion s o f innovatio n here ; th e 
need fo r hi s restatemen t i s overtl y polemical . A s h e pu t it , 
the distinction betwee n halakha h an d aggadah i s obvious, an d 
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has bee n sai d man y times ; i t needs , however , t o be said man y 
more times , give n th e emergenc e o f thos e i n moder n time s 
who ye t refus e t o acknowledg e it , motivate d eithe r b y sim -
plistic an d misplace d piety , o r b y th e desir e t o cas t scor n o n 
the rabbi s and thereb y discredi t them . Thes e tw o perspective s 
correspond t o th e tw o distortin g religiou s tendencie s dis -
cussed i n chapte r i  o f the present boo k (Guide,  p. 240) . 

Given tha t th e aggada h ha d n o practica l authority , wha t 
purpose di d i t serve ? Fo r Krochma l th e answe r i s quit e ob -
vious. Th e aggada h wa s directe d b y th e rabbini c leader s t o 
the masses , t o instil l reverenc e an d morality—amon g othe r 
things—in them ; i n achievin g thi s goa l th e rabbi s wer e 
largely successful . I t i s thi s audienc e an d thi s goa l tha t ar e 
responsible fo r th e for m o f man y o f thes e aggadot . Fo r i n 
addressing th e masses , th e profoun d conten t o f th e messag e 
must b e masked . Withou t allegorical , esoteric/exoteri c de -
vices, th e aggadis t canno t attai n hi s goal . No t onl y ar e suc h 
devices necessary , the y ar e i n fac t quit e common ; the y ar e 
known t o bot h ancien t an d moder n authorities . Indeed , "i t i s 
practically impossibl e t o b e without the m fo r on e who wishe s 
to teac h theologica l matters " (Guide,  p . 242) . Thus , aggadi c 
thinking, i f no t it s specifi c forms , i s no t som e rabbini c aber -
ration, bu t rather , i s universal , an d necessar y fo r on e wh o 
wishes t o impar t a  theological trut h withou t underminin g th e 
faith o f the theologicall y uninitiated. 21 

Here again, Krochma l echoe s Maimonides; he will proceed , 
however, wit h a  differen t emphasis , choosin g t o mor e force -
fully addres s th e origina l locu s o f thi s material , an d thereb y 
render Chiarini' s objectio n incorrect . Tha t is , accordin g t o 
Krochmal, th e majorit y o f aggado t di d no t originat e i n th e 
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rabbinic academies , bu t rathe r i n th e synagogue . The y ar e 
records o f sermons , sometime s delivere d b y preacher s o f th e 
first rank, sometime s by lesser figures.  The y were intended fo r 
the "ignorant , thei r wives and sometimes thei r children [who ] 
came fro m thei r home s i n th e hamlet s an d village s t o th e 
nearest town " t o hea r preaching . Th e preacher , wh o ofte n 
came fro m th e academy , woul d prepar e a  cleve r opening , a 
rhetorically embellishe d reques t fo r permission t o preach, an d 
an appropriate sermon {Guide,  p. 249 , note). 22 

These sermon s wer e no t preserve d i n an y fixed  form. The y 
were repeate d b y member s o f th e audienc e i n variou s ways , 
but wer e no t "published " i n a n officia l versio n a s wer e th e 
halakhot; the y wer e thu s subjec t t o muc h corruption . Onl y 
late i n th e amorai c perio d di d ther e appea r "organizer s o f 
aggadot," wh o attempte d t o provid e som e fixed  for m t o th e 
sermonic material s i n circulation . Ye t eve n here , "sinc e [suc h 
collections o f material ] wer e no t [preserved ] i n th e genera l 
academy a s was th e gemara, they di d no t achiev e a  fixed order 
until th e tim e o f th e compositio n o f th e [known ] midrashi c 
collections, whic h wa s ver y late " {Guide,  p . 249) . Thi s ab -
sence of fixed form o r academic locu s accounts fo r th e numer -
ous repetition s o f material , i n differen t versions , tha t occu r 
throughout th e existin g rabbini c corpus . Thus , thi s typ e o f 
aggadah wa s neithe r fixed  no r studie d i n th e academy . It s 
journey fro m ora l presentatio n t o publishe d form—compara -
ble t o th e children' s gam e o f "telephone"—ma y accoun t fo r 
some of the more idiosyncrati c element s i n thi s literature . 

Of course, no t al l aggadot ar e designed t o instil l theologica l 
or mora l matters ; som e ar e create d t o instruc t i n mor e mun -
dane areas. In pursuing th e matter i n greater detail , Krochma l 
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discerns fou r differen t type s of aggadot, onl y th e mos t impor -
tant o f whic h ar e intende d t o instruc t i n theology , moralit y 
and physic s (natura l philosophy) . Th e first  typ e o f aggadah i s 
the fable , comparabl e i n for m an d inten t t o Aesop' s fables . 
The second typ e i s the parable, i n the literal sense of the term . 
That is , th e parabl e typ e seek s t o instruc t throug h compari -
son, explainin g a  given situatio n b y invokin g a  more familia r 
analogue; thes e wer e s o commo n amon g th e Pharisees , tha t 
Jesus, seekin g t o emulate them, ofte n use d them i n addressin g 
the masses. 23 

The thir d typ e i s a  fabricate d stor y designe d t o instil l 
admiration fo r great historica l figures or events, an d th e desir e 
to emulat e them . Suc h storie s ar e no t t o b e take n literally , 
nor does the telle r inten d tha t on e depend o n the m fo r histor -
ical explanation . I t i s i n keepin g wit h Krochmal' s approac h 
that h e feels compelle d t o add tha t the y shoul d no t b e seen as 
self-aggrandizing lies ; the y ar e intende d fo r a  usefu l purpos e 
— respect an d admiratio n fo r th e legislativ e authorities—an d 
are presented i n a  manner suite d t o the audience . 

The fourt h typ e i s th e allegory , create d i n orde r t o impar t 
theological an d scientifi c knowledge . Th e allegor y i s alway s 
dressed i n th e gar b o f a  strange story , i n accordanc e wit h th e 
level o f th e intende d audience . I n thi s typ e o f aggada h th e 
creator wil l ofte n tak e natura l event s tha t confor m t o natura l 
laws and provid e othe r explanation s fo r them . (Les t hi s reade r 
miss th e point , Krochma l add s tha t thi s i s no t t o b e take n a s 
a seriousl y believe d explanatio n o f th e phenomenon. ) Othe r 
times th e telle r wil l rel y o n enormou s exaggeratio n t o mak e 
his point . Th e specifi c devic e use d wil l depen d o n th e audi -
ence and th e time . 
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Krochmal ha s presente d an d defende d al l thes e types , an d 
described thei r origina l locu s an d publicatio n history . Yet , 
there stil l remain s th e fac t tha t th e rabbi s see m t o hav e 
actually hel d certai n view s tha t ar e demonstrabl y false ; eve n 
these can be explained, althoug h Krochma l remain s somewha t 
embarrassed b y them. 24 Beyon d this , an d despit e th e lon g 
apologetic tradition , whic h Krochma l reviews , stil l trouble -
some ar e th e aggado t tha t includ e childis h superstitions , sto -
ries regarding th e efficacy o f magic, incantation s an d demons , 
as wel l a s thos e tha t appea r blasphemous , an d thos e tha t 
denigrate th e prophets an d sages . (Guide,  p. 246) . The major -
ity of such aggadot ar e to be found i n the Babylonian Talmud . 
Here th e recours e t o sermoni c allegor y i s o f n o avail , fo r n o 
amount o f creativit y ca n interpre t thes e storie s a s conveyin g 
an appropriat e mora l o r theologica l lesson . I n fact , Krochma l 
claims, thes e superstitiou s an d blashphemou s aggado t canno t 
be defended; the y mus t b e rejected a s totally unrepresentativ e 
of rabbinic thinkin g an d culture. 23 

The issu e befor e Krochma l i s to explain ho w thes e aggado t 
came t o b e include d i n th e variou s collection s i n whic h the y 
are t o b e found , primaril y th e Babylonia n Talmud . Fo r i f i t 
can b e show n tha t thes e aggado t ar e no t authenticall y rab -
binic, an d foun d thei r wa y int o rabbini c collection s i n a 
manner differen t from , an d inconsisten t with , th e wa y i n 
which th e othe r aggado t cam e t o b e included , the y wil l n o 
longer pos e a  threa t t o th e authenti c aggadot , t o th e genr e a s 
a whole , nor , mos t importantly , t o th e reputatio n o f th e 
rabbis. 

Characteristically, Krochma l feel s compelle d t o explai n wh y 
it i s tha t th e previou s sage s wh o den y th e authorit y o f th e 
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aggadah sa w fi t t o concea l th e manne r i n whic h thes e aggado t 
found thei r wa y int o th e collections , whil e h e see s fit  t o 
divulge thi s information . A s i s t o b e expected , Krochma l 
appeals t o th e grea t difference s tha t exis t betwee n th e medie -
val an d moder n periods . Wit h th e adven t o f printing, knowl -
edge tha t previousl y wa s reserve d fo r th e schola r i s no w avail -
able and known t o all; in the modern period even the uneducate d 
and unsophisticate d kno w muc h mor e abou t th e physica l 
sciences an d ancien t history . I n addition , i n th e moder n pe -
riod th e need s o f 

the communit y ar e so muc h different , fo r th e desir e t o lear n fro m 
the Tora h ha s bee n limited , an d ther e ha s bee n a n increas e i n th e 
number of arrogant who boast of being able to attain truth, withou t 
having pursue d it  a t all . An d if  alread y i n th e day s o f th e earlie r 
sages, i n whic h book s were no t available t o the worthy and unwor -
thy alike, and  the gentiles were not at all  learned  in the books of the Jews, 
there were those, mos t o f them sincere , wh o pressed and compelle d 
them to say what the y did .  . .  what can intelligent people , observ -
ers of the Torah, d o when the y are forced ont o such a  narrow path, 
on which ther e i s no t roo m t o stray t o the righ t o r the left? O n th e 
one sid e ar e the pett y obscurantist s wh o hav e increase d amon g th e 
insignificant learner s of Torah, wh o tak e th e midrashi c explanatio n 
[i.e., aggadic ] fo r th e meanin g o f th e text , an d th e poeti c garb , 
designed t o explain or instill somethin g i n the hearts of the masses, 
for th e essenc e o f th e matte r .  . .  an d th e privat e opinion s tha t 
pertain t o a  specifi c tim e fo r eterna l verities . An d eve n wit h th e 
[indefensible] aggado t the y sa y tha t the y ar e among God' s secrets 
for hi s reverers , an d the y offe r explanation s tha t ar e clos e t o th e 
worst idolatry . .  .  .  The y cal l thi s Jewis h faith , an d anyon e wh o 
denies i t a  heretic. Fo r the sake of peace I will no t delve further and 
show b y exampl e th e great , terribl e damag e t o th e purifie d fait h 
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that sprout s fro m suc h people . O n th e othe r sid e ther e ar e thos e 
scholars in various fields from among us who are not yet sufficientl y 
initiated i n matter s o f fait h .  . .  an d man y other s amon g th e 
general reader s i n th e Europea n natio n i n whic h w e live , al l o f 
whom laugh a t and mock the strange aggadot, an d go on to mock 
the entire Gemara, and ultimately come to denigrate the sages, and 
despise thos e wh o rever e an d respec t them . {Guide,  pp . 247-48 ; 
emphasis added) 

Thus, i n a  refrai n tha t shoul d b e quit e familia r b y now , 
Krochmal insist s tha t give n th e realitie s o f th e nineteent h 
century, wha t wa s onc e mean t t o b e kep t awa y fro m th e 
public mus t no w b e offered t o them , fo r th e ver y respectabil -
ity o f Judaism wa s a t stake . Th e edific e canno t b e allowe d t o 
fall becaus e o f some strange aggadot . I t is , therefore , impera -
tive for Krochmal tha t th e literary presentation o f the aggadah 
be examined critically , s o that w e can understand ho w i t cam e 
to exist , an d ho w i t cam e t o b e include d i n th e variou s 
collections. 

Krochmal present s hi s view s i n si x numbere d paragraphs , 
which, take n together , explai n th e origin s an d natur e o f th e 
aggadic texts . Give n th e author' s emphasi s o n th e book' s 
structure, whic h w e hav e seen , i t seem s advisabl e tha t w e 
follow th e metho d o f presentatio n foun d i n th e Guide,  wit h 
interpretive remark s include d alon g th e way . 

1. Th e beginning s o f th e aggada h ar e t o b e foun d i n th e 
scriptural exegesi s tha t wa s designe d t o foste r moralit y an d 
proper belie f amon g th e masses . Th e teaching s wer e publicl y 
delivered i n sermoni c for m o n th e Sabbath s an d holidays . 
Sometimes thes e sermon s wer e designe d t o teac h halakha h 
through th e aggadah , an d man y suc h sermon s ar e preserve d 
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in th e collection s know n a s Number s Rabba h an d Deuteron -
omy Rabbah . A s w e sa w above , Krochma l believe d thes e 
sermons wer e no t transmitte d i n a  fixed form, o r order , unti l 
well int o th e eight h century , whe n "redactor s o f aggadot " 
began t o creat e collections . Alread y her e w e find a  character -
istic o f aggada h tha t indicate s it s inferiorit y i n th e rabbini c 
hierarchy o f values ; th e halakho t wer e transmitte d i n fixed 
form becaus e the y ha d practica l authority , bu t als o becaus e 
they represente d th e legitimat e tradition , an d preservatio n i n 
fixed form preserve d th e integrit y o f tha t tradition . Th e ag -
gadot, o n th e othe r hand , wer e no t endowe d wit h authority , 
and wer e no t considere d par t o f th e authenti c tradition . I f 
they were , the y woul d hav e bee n preserve d mor e exactl y an d 
with greate r care . Thi s characterizatio n o f th e aggadot , how -
ever, doe s no t appl y t o thos e foun d i n th e tractat e Avot , o r 
Avot d'Rabb i Natan . Whil e thes e als o attempt t o instruc t i n 
morals and faith , the y have much greater authority ; thei r for m 
was fixed,  an d transmitte d orall y throughou t th e centuries . 
They ar e t o b e considere d a s equivalen t t o othe r tannaiti c 
sources, and ar e called "aggadah " only because of an imprecis e 
extension o f th e word . Thus , th e tannaiti c attempt s t o in -
struct i n moral s an d fait h foun d i n thes e tractate s ar e no t t o 
be considere d par t o f th e aggadah , an d ar e therefor e un -
touched b y Krochmal' s analysis . 

2. Als o considere d aggada h onl y i n th e mos t imprecis e 
sense ar e th e esoteri c doctrine s o f th e rabbis—namely , th e 
account o f creation, th e accoun t o f the chariot , an d th e secre t 
reasons fo r th e commandments . Thi s exclusio n i s t o b e ex -
pected, give n Krochmal' s approac h t o rabbini c esoteric a tha t 
we have see n previously . Th e entir e legitimac y o f Krochmal' s 
project i s base d o n th e clai m tha t th e rabbi s engage d i n th e 
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study o f physics and metaphysics , albei t i n a nonphilosophica l 
form. I t i s therefore impossibl e fo r Krochma l t o consider suc h 
esoteric studies part o f the aggadah, whic h derives from publi c 
sermons, whos e for m wa s no t preserved , an d whos e authorit y 
was limited . Rather , thes e material s mus t b e see n a s par t o f 
the precisel y formulate d an d preserve d element s o f rabbini c 
study, comparabl e t o halakhic statements , i n bot h thei r liter -
ary history an d thei r authority . 

3. I n term s o f the source s o f aggadah, ther e ar e fou r level s 
to b e distinguished . Th e first  leve l contain s th e Mishnah , 
Tosefta an d th e Midreshe i Halakhah . Th e aggado t containe d 
therein ar e al l o f hig h quality , an d mos t o f them deriv e fro m 
public sermon s delivere d i n th e tannaiti c period . Th e secon d 
level contain s th e aggado t foun d i n th e Palestinia n Talmu d 
and al l th e othe r Palestinia n aggadot . Strang e aggado t ar e 
very rar e i n thes e collections ; i n general , mos t o f the m ar e 
"pleasant an d good, " an d contai n man y usefu l historica l de -
tails. Th e thir d leve l contain s th e "lat e midrashim " whic h 
include th e Pesiqt a d'Rav Kahana , an d Tanhuma , Tann a d'B e 
Eliahu an d others . Krochma l make s n o commen t regardin g 
any of these collections, a s to thei r meritin g a  third rank . I t i s 
apparent tha t t o him the y contain man y more strange aggado t 
than th e Palestinia n Talmud , an d fewe r tha n th e fourth-leve l 
Babylonian Talmud, which , despit e containing man y preciou s 
aggadot, include s mos t o f th e strang e an d damagin g ones , a s 
well. 

4. Krochma l claim s tha t i t i s clea r tha t th e aggado t wer e 
written dow n lon g befor e th e halakhot , albei t i n a  haphazar d 
and unfixe d manner , an d h e provides a  number o f proofs fro m 
the Talmuds t o show tha t ther e existed, alread y a t th e tim e of 
R. Yohana n (thir d century) , book s o f aggadot. 26 Th e reaso n 
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that th e aggadot coul d b e written a t a  time when th e halakho t 
could no t i s probably du e t o th e fac t tha t th e aggado t ha d n o 
legal authority , a s they wer e stated t o suit th e hour , t o arouse 
the audienc e to  a  specifi c need . I n addition , ther e wer e "ex -
perts" i n aggada h wh o wer e inferio r t o th e halakhists , an d 
they wer e lenien t wit h themselves . Krochmal' s clai m tha t th e 
aggadot wer e written dow n doe s no t necessaril y contradic t hi s 
previous clai m tha t th e aggado t wer e no t transmitte d i n fixed 
forms. For , whil e i t i s tru e tha t onc e commite d t o writin g 
there i s a  fixed wording, i t doe s no t follo w tha t thi s wordin g 
is identica l t o th e origina l wording , no r tha t a n aggada h wa s 
written dow n onl y once , i n on e collection . Specifi c aggado t 
may hav e bee n include d i n mor e tha n on e collection , an d i n 
each i n a  different form . 

However we evaluate th e above claim regardin g th e writin g 
of the aggadot , i t i s clear tha t Krochma l regard s thi s claim a s 
yet furthe r evidenc e o f th e inferiorit y o f th e aggada h vis-a -
vis th e halakhah . Fo r i t i s th e halakha h tha t wa s ora l Torah , 
and coul d no t b e committe d t o writing , whil e th e aggada h 
was not to be included i n this category, and thus could be writ-
ten. 

5. Fro m th e fac t tha t man y o f the peculiar aggadot—thos e 
that dea l wit h demons , incantation s an d othe r absurdities — 
are no t formulate d i n th e languag e o f th e Mishna h o r th e 
Gemara, bu t rathe r i n som e Aramaic/Persia n combination , 
which wa s th e languag e o f th e masses , i t follow s tha t ther e 
were aggadic collections create d b y th e uneducate d an d slightl y 
educated rabble , a s well as by rabbis addressing th e masses . I t 
is, Krochma l claims , onl y withi n th e collections o f the rabbl e 
that on e finds  thes e strang e aggadot , no t withi n th e collec -
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tions o f the scholars . Krochma l "proves " this b y a  citation o f 
a talmudi c passag e whic h seem s t o indicat e tha t ther e wer e 
books, prevalen t amon g th e masses , tha t dea l wit h th e inter -
pretation o f dreams. 27 Thus , th e strang e aggado t ar e i n n o 
way t o b e see n a s representativ e o f rabbini c Judaism . Th e 
direction of Krochmal's thought her e is clear, an d requires no 
comment. 

6. No t onl y wer e ther e collector s o f storie s amon g th e 
rabble, bu t ther e wer e als o som e imbeciles , fro m whic h n o 
people o r generatio n i s free , amon g th e writer s o f aggadot , 
who wer e scornfu l o f th e scholars . Indeed , th e Talmu d itsel f 
reports tha t eve n i n th e court s o f th e exilarchs , an d amon g 
their entourages, ther e were thos e who despised th e sages . I t 
is they who are responsible for the existence of aggadic collec-
tions tha t denigrate th e sages, an d depict the m as engaged i n 
unethical practices . Suc h stories therefore are not to be seen as 
an example of intra-rabbinic bickerin g or jealousy; such agga-
dot are not authentic products of rabbinic Judaism, an d in no 
way should be considered illustrativ e of rabbinic values.28 

Having establishe d tha t som e type s o f aggado t ar e no t 
authentically rabbinic , th e questio n naturall y arises , ho w di d 
they com e t o b e include d i n th e Babylonia n Talmud , on e o f 
the mos t sacre d texts  o f the Jews? I n answer t o thi s questio n 
Krochmal briefl y relate s th e histor y o f th e talmudi c text . I n 
its particular s Krochmal' s histor y follow s closel y tha t o f R . 
Sherira Gaon, an d therefore nee d not detain u s here. Wha t i s 
of importanc e i s that , accordin g t o Krochmal , th e Talmu d 
was essentially complet e a t the tim e of the death of Rav Ashi 
(427), an d i n th e ensuin g seventy-thre e year s (o r unti l th e 
death o f Ravin a II ) som e addition s wer e made , an d perhap s 
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some smal l change s i n order . Thus , wit h th e exceptio n o f a 
few addition s o f late r scholars , calle d Saboraim , th e Talmu d 
was closed i n th e yea r 500 : it s closure was due t o th e persecu -
tion o f Jew s i n Persia n lands . Al l Talmudi c materia l wa s 
transmitted orall y durin g thi s time ; th e writin g o f this mate -
rial bega n a t th e earlies t i n th e yea r 589 , whe n yeshivo t wer e 
reestablished, an d probabl y no t unti l th e Islami c era . O n th e 
other hand , th e aggadot existe d i n written for m a s early as the 
third century , a s we have seen. Whe n th e Talmud wa s finally 
set t o writing , th e scribes , unabl e t o discer n th e whea t fro m 
the chaff , include d th e variou s aggadi c collection s i n thei r 
transcriptions o f th e Talmudi c material . Thus , th e inclusio n 
of th e strang e aggado t i n th e Babylonia n Talmu d doe s no t 
represent a  conscious choice on the part o f the rabbinic leader s 
of the Jewish community , bu t rathe r th e ignoranc e o r malev -
olence o f the scriba l class . Again , authenti c rabbini c Judais m 
is absolve d o f al l responsibilit y fo r th e creatio n an d "canoni -
zation" o f superstitious an d derogator y aggadot . 

The final step i n Krochmal' s defens e o f rabbinic Judaism i n 
the face of the intolerabl e aggadot i s to explain wh y the y wer e 
retained i n th e Talmu d eve n thoug h thei r origina l inclusio n 
was no t sanctioned . T o thi s Krochma l respond s tha t thei r 
deletion wa s made unnecessary by the development, an d wide -
spread use , o f halakhi c compendia , suc h a s th e Halakhot  o f 
Alfasi, whic h themselve s delete d al l aggadic material. 29 Sinc e 
the aggado t wer e rarel y studied , ther e wa s n o compellin g 
reason t o delet e the m fro m th e text s despit e thei r spuriou s 
nature.30 

Krochmal's attempts t o disinherit th e unacceptable aggado t 
are completely withou t foundation , an d represen t nothin g les s 
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than a  deus ex machina. I n general , hi s theorie s regardin g th e 
aggadah di d littl e t o advance th e discussio n i n a  serious way , 
despite th e fac t tha t hi s wor k i s stil l cited . Mos t o f wha t 
Krochmal claime d tha t ca n stan d th e tes t o f time wa s alread y 
to be found i n Zunz' s stud y o f Jewish sermons . Nevertheless , 
Krochmal's chapte r o n aggada h remain s importan t fo r thre e 
reasons. Th e first  i s tha t i t exercise d a  no t inconsiderabl e 
influence o n nineteenth-centur y thinkin g o n aggadah , partic -
ularly amon g Easter n Europea n scholars . Echoe s o f Kroch -
mal's view may be found i n Rapoport' s Erec h Millin i n a more 
tentative an d toned-dow n manner , i n Isaa c Bae r Levinson' s 
Zerubabbely^1 a s well as in Isaac Hirsh Weiss's  Dor Dor v'Dorshav. 

A second and mor e importan t reaso n why Krochmal' s chap-
ter o n aggada h i s more tha n a  passing curiosit y i s the ligh t i t 
sheds o n th e proces s o f modernizatio n a s i t confronte d ''en -
lightened" Jews wh o wished t o remain loya l t o thei r religiou s 
tradition. Fo r Krochmal' s disownin g o f a  par t o f th e aggadi c 
corpus represent s an act of remarkable desperation . I t i s expli-
cable onl y i n term s o f a  ma n wh o see s hi s religiou s cultur e 
under attac k a t it s weakes t point , an d wh o ca n find  n o othe r 
refuge fro m th e attac k bu t t o partiall y conced e th e poin t i n 
order tha t th e other , mor e importan t element s ma y continu e 
to flourish.  Othe r literatur e fro m th e period , althoug h choos -
ing les s radica l responses , als o provides evidenc e of the exten t 
to which aggada h becam e an enormous intellectua l challenge , 
indeed, a  sourc e o f embarrassment . I n Isaa c Bae r Levinson' s 
Beit Yehudah,  writte n a t approximatel y th e sam e tim e a s 
Krochmal's chapter , th e work s o f man y non-Jews , includin g 
Voltaire, ar e cited as examples of those who denigrate Judaism 
on account o f its aggadic teachings . Levinso n juxtapose s the m 
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to othe r non-Jewis h work s tha t ar e mor e sympatheti c t o th e 
aggadah an d t o the Talmud mor e generally. 32 

This approach, whil e fascinating , an d itsel f shedding muc h 
light o n th e natur e o f intellectua l modernization , wa s no t 
acceptable t o Krochmal , as , i n th e end , i t faile d t o addres s 
the fac t that , howeve r on e line s u p previou s Jewish an d gen -
tile scholars , th e realit y i s tha t th e critic s o f aggada h wer e 
right, within  carefully  defined limits.  Tha t is , whil e on e coul d 
cite a  pro-aggada h Je w t o respon d t o a n anti-aggada h Jew , 
and a  pro-aggada h gentil e t o respon d t o a n anti-aggada h 
gentile, non e o f thi s addresse d th e substanc e o f th e matter . 
For Krochmal, on e fact wa s inescapable. A  very small percent -
age of aggadot wer e simply offensiv e t o the modern conscious -
ness; worse yet , suc h aggado t wer e take n a s demonstrative o f 
the capabilitie s o f the "rabbini c mind. " Th e onl y appropriat e 
solution wa s to disinherit them . I f the primary sourc e of scorn 
against rabbinis m wa s show n t o b e a  foreig n growt h withi n 
the corpu s o f rabbini c literature , surger y t o remov e i t woul d 
lead t o rabbinism's health y rehabilitation . Th e path t o moder -
nity o f th e traditiona l Je w coul d no t travers e th e entir e ex -
panse o f aggadi c literature , eve n a s i t coul d no t bypas s i t 
totally either . Rather , portion s o f thi s literatur e ha d t o b e 
acknowledged a s a n expressio n o f sublim e philosophica l con -
cepts, whil e othe r portion s ha d t o b e recognize d a s th e rant -
ings o f foolis h people , an d excise d fro m th e Jewis h cultura l 
patrimony. Onl y thus , claim s Krochmal , coul d a  Jew success -
fully negotiat e th e difficul t pat h tha t circumstance s an d intel -
lectual curiosit y ha d opened befor e him . 

The final  reaso n tha t Krochmal' s discussio n remain s inter -
esting i s that i t illuminate s th e limit s of the ostensible roman -
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tic attachmen t t o th e irrational , a s perceive d b y on e o f th e 
age's more perspicacious students. 33 Tha t is , i t i s remarkabl e 
that eve n i n th e ag e i n whic h man y ha d com e t o appreciat e 
the irrationa l element s o f culture , Krochma l fel t h e ha d n o 
choice bu t t o excis e th e mos t irrationa l aspect s o f rabbini c 
culture i n orde r fo r th e remainde r t o thrive . Thi s canno t b e 
attributed t o a  facile rationalis m o n th e part of Krochmal , a s 
he, perhap s mor e tha n an y other Wissenschaft scholar , ha d a 
deep appreciation fo r th e irrationa l form s o f religious expres -
sion. O n th e othe r hand , thi s appreciatio n ha d it s limits , 
nowhere bette r illustrate d tha n her e i n th e discussio n o f 
aggadah.34 

The late eighteenth an d early nineteenth centuries are often 
pictured a s an age i n whic h th e simplisti c rationalis m o f th e 
Enlightenment gav e way to a far greater appreciation o f other 
cultural manifestations . Bot h th e epistemologica l investiga -
tions o f Kan t an d th e Idealists , an d th e historica l thinkin g 
of Herder, C . G . Heyne 35 an d others opened u p another side 
of cultur e i n whic h ideas , suc h a s th e incarnatio n o f Go d i n 
a human , becam e explicabl e an d defensibl e expression s o f 
human need. 36 Th e concep t o f myth , an d it s applicatio n 
to th e worl d o f biblica l stud y an d wel l a s to th e understand -
ing o f the Greco-Roma n world , allowe d a  new, sympathetic , 
understanding o f th e ancien t worl d t o emerge . N o longe r 
were idea s cas t i n irrationa l for m t o b e rejecte d o n thos e 
grounds. Al l o f this , however , ha d it s limits—limit s tha t 
often go unnoted, bu t that Krochmal's discomfort force s us to 
confront. 

The irrationa l wa s esteemed t o th e exten t tha t it s irration -
ality coul d b e dissolved—tha t is , t o th e exten t tha t herme -
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neutics emerge d tha t allowe d for  myth s t o b e deciphere d i n 
ways tha t impresse d th e moder n soul . Numerou s example s o f 
this ma y b e draw n fro m on e o f th e tru e classic s o f th e age , 
Herder's Mom  Geist der  hebrdischen  Poesie. In thi s work , a  bril -
liant, insightfu l an d sympatheti c han d illuminate s th e wa y i n 
which th e so-calle d "orienta l mind " perceive d th e worl d an d 
expressed thi s perceptio n i n trope s o f variou s kinds . Ye t Her -
der's apologeti c motive , an d hi s theologica l boundaries , ar e 
apparent throughout . Mos t relevan t i n ligh t o f th e problem s 
Krochmal experience d wit h aggada h i s Herder' s treatmen t o f 
the biblica l Satan , a s h e appear s i n th e boo k o f Job . 

He i s simply on e of the angels , i.e. , on e among th e attendan t trai n 
of the Supreme Sovereign . I n thi s character h e is sent as a messenger 
to search throug h th e worl d an d brin g information . H e merel y act s 
in accordanc e wit h th e dut y o f hi s office . .  .  .  Go d maintain s th e 
right, thoug h fo r a  long time , indeed , h e permits Job t o be severely 
tried; an d a t th e en d o f th e boo k Sata n i s n o longe r hear d of . Thi s 
conception o f him , a s a n ange l o r messenge r o f God , i s s o widel y 
different fro m th e late r Chaldee conception. .  . .  The Chaldee Satan 
is th e oppose r o f Ormuzd, an d th e primitiv e caus e o f al l evil . Th e 
agent represente d i n Job canno t eve n b e compared wit h th e Typho n 
of th e Egyptians , o r wha t th e ancient s calle d a  man' s evi l genius . 
He i s nothin g bu t th e attendan t ange l o f the tribunal , a  messenge r 
sent ou t t o mak e enquiry , t o chastis e an d t o punish . I  have alread y 
remarked, ho w muc h th e referenc e o f ever y thin g t o a  cour t o f 
justice prevail s throughou t th e book. 37 

Thus, no t al l poetic , irrationa l expression s ar e create d equal . 
Some continu e t o spea k t o u s i n way s tha t impress , whil e 
others bespea k a n understandin g o f th e worl d tha t i s primitiv e 
and theologicall y offensive . I n suc h a n environment , herme -
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neutics tha t dissolv e th e irrationa l characte r o f demon s an d 
supernatural evildoer s remai n elusive. 38 

The limit s o f Krochmal' s appreciatio n o f th e irrationa l 
elements i n rabbini c aggada h ar e quite clos e t o thos e o f Her -
der. Lik e Herder , an d unlik e Heinric h Heine, 39 fo r example , 
the poetic , allegorica l natur e o f the genre i s highly esteemed . 
However, th e natur e o f the genre doe s no t mea n tha t an y an d 
all idea s expresse d withi n i t ar e necessaril y o f value . Foolis h 
ideas do not becom e less foolish becaus e they are enigmatically 
expressed. Place d i n th e hands of foolish people—fo r Herder , 
the Chaldee s an d others , fo r Krochmal , th e semi-educate d 
rabble—the genr e quickl y disintegrate s int o offensiv e non -
sense, t o b e disinherite d b y peopl e o f culture . Further , lik e 
Herder, Krochma l wishe d t o demonstrate th e extent t o whic h 
the ancien t worl d stil l ha s muc h t o sa y t o u s an d teac h us , 
despite th e fac t tha t th e ancient s di d no t spea k th e wa y w e 
speak, an d di d no t alway s thin k th e wa y w e think . Accom -
plishing thi s goa l require d a  certain selectivit y wit h regar d t o 
what th e ancients ha d bequeathed . 

In hi s discussio n o f aggada h w e se e Krochma l a t hi s mos t 
bold an d desperate ; i t i s thi s boldnes s an d desperatio n tha t 
make th e chapte r interesting . Nevertheless , th e natur e o f hi s 
presentation remain s withi n th e contour s o f th e portrai t o f 
Nachman Krochma l tha t emerge s from a n analysis of his work 
and plac e i n nineteenth-centur y Jewis h culture : a  stron g ad -
vocate fo r th e continue d viabilit y o f traditiona l Jewish life , a 
passionate believe r i n th e religiou s geniu s o f th e rabbini c 
tradition. 
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NOTES 

i. Th e firs t passag e i s fro m Sifr e Deuteronomy , a n earl y rabbini c com -
mentary o n Deut. , par . 49 . Th e secon d passag e i s fro m th e Yerush -
almi (Palestinia n Talmud) , Shabba t 16:1 . 

2. Mar c Saperstein, Decoding  the Rabbis (Cambridge and London: Harvard 
University Press , 1980) , p . 1 . Saperstein' s entir e first  chapte r i s a 
good treatmen t o f th e problem o f the aggadah fo r medieva l thinkers . 
These problems were compounded b y the more recent ones. 

3. Se e Maimonides , Moreh,  pp. 8-10  (introduction) ; also , Saperstein , 
throughout. Fo r th e us e o f th e aggada h b y Maimonides , see , W . 
Bacher, "Di e Agad a i n Maimuni s Werken, " i n Bache r vol . 2 , pp . 
131-97. Als o Davi d Hartman , Maimonides:  Torah and  Philosophic 
Quest (Philadelphia: Th e Jewish Publicatio n Society , 1976) , pp . 2 8 -
101. I n hi s wor k Maimonide s divide s th e student s o f aggada h int o 
classes, differentiatin g thos e wh o believ e i t literall y fro m thos e wh o 
recognize th e esoteri c conten t o f this  material . T o sa y tha t thi s 
differentiation i s often quote d woul d b e an understatement. Virtuall y 
all subsequen t student s wh o deal wit h th e issu e of the aggadah , fro m 
Azariah d e Ross i t o th e Mahara l o f Prague , fro m Rapopor t t o Luig i 
Chiarini (o n al l o f whom , se e th e tex t below ) quot e this  differentia -
tion. 

4. Ther e have been thos e wh o question th e sincerity o f this statement o f 
Nahmanides; fo r a  revie w o f th e issue , an d a  forceful , and , i n m y 
view, correct , defens e o f Nahmanides * sincerity , se e Marvi n Fox , 
"Nahmanides o n th e Status o f Aggadot: Perspective s o n th e Disputa -
tion a t Barcelona , 1263, " i n JJS, vol . 4 0 (1989) , pp . 95-109 . Fo x 
does no t not e tha t mos t nineteenth-centur y scholar s assume d Nah -
manides* sincerit y a s a matter o f course , althoug h probabl y mor e fo r 
apologetic tha n scholarly reasons . 

5. Azaria h d e Rossi , Me'or  Einaim, Davi d Cassell , ed. , 3  vols. , repr . 
(Jerusalem: Makor , 1970/71) , vol . 1 , pp . 196-97 . Se e i n genera l 
chapters 14-28 , pp . 196-278 . Azariah' s position regardin g scientifi c 
claims i s in fact muc h older; already R . Sherir a Gaon had denied tha t 
the rabbini c statement s deserve d greate r credibility tha n expert med -
ical opinion . (Fo r th e sourc e o f Sherira' s responsum , an d a  review o f 
the literature on this issue , se e the comments o f Reuben Margoliot i n 
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note 1 8 t o hi s editio n o f Abraha m Maimonides ' "Ma'ama r a l Odo t 
D'rashot Chazal" , appende d t o his edition o f the latter' s Milhamot ha-
Shem {Jerusalem : Mossa d ha-Ra v Kook , n.d.} , p . 84. ) Thi s positio n 
was als o echoe d b y Maimonides , an d b y hi s so n Abraham . Cf . Be'er 
ha-Golah o f Juda h Loe w b . Bezale l (th e Mahara l o f Prague) , wh o 
responded to de Rossi in the sharpest terms at the end of "be'er shishi." 
He writes: 

But one who says that the aggadot are not words of Torah just like the rest of 
the Torah that wa s spoken at Sinai ha s no portion i n the world to come. I t 
may be proven from the very material he has cited as support that the aggadot 
may be recognized as words of divine wisdom by one who understands them, 
although no t by one who has no wisdom or knowledge at all, wh o can only 
grasp the physical thing s that are in front of him, for the words of the sages 
are a very, very profound science. (Be'er ha-Golah, i n Sifre Maharal {Jerusalem; 
5732], p . 135 ) 

The Maharal closes hi s polemic wit h th e prayer that "He , ma y H e be 
blessed, sav e the seed of the remnant of Israel, tha t there be not found 
among u s anothe r breac h tha t give s hono r an d glor y t o foreigners . 
Amen Selah. " I t i s t o b e note d tha t th e Maharal , too , fo r al l th e 
respect h e gives t o the aggadah as Torah, engages , perhap s more than 
anyone else, i n extensive allegorization o f the aggadot, thu s betraying 
the same ambivalence as others. 

6. Fo r furthe r discussio n o f othe r approache s t o th e proble m o f th e 
aggadah, se e de Rossi , chapte r 14 ; Shlomo Yehudah Rapoport , Erech 
Millin, s.v . "aggadah" ; Mosh e Aharo n Shatzkes , Sefer  ha-Mafieach 
(New York : Pardes , 1929 ; first edition, 1866) , pp . 1-12 ; Isaa c Baer 
Levinson, Beit  Yehudah  (1838), throughou t and , idem , Zerubabbel, 
pt. 1 , pp . 56-59 ; Isaa c Samue l Reggio' s introductio n t o hi s Tora h 
commentary, Sefer  Torat ha-Elohim, (1840), vol . 1 , pp . 7 b - n a . 

7. Man y befor e Krochma l recognize d th e fact tha t aggadah wa s a source 
of scorn among gentiles . A s Haim Hille l Ben-Sasso n relates , Hayyi m 
b. Bezalel , th e brothe r o f th e Maharal , sa w th e aggada h a s th e 
primary barrie r keepin g Christian s fro m respectin g th e Talmu d an d 
Judaism. Se e hi s Hagut  ve-Hanhagah,  (Jerusalem : Mossa d Bialik , 
x959)> PP - 38-39 - Similarly , R . Yitzha k Wetzlar , i n th e middl e o f 
the eighteent h century , note d tha t Jew s an d Judaism ar e routinel y 
mocked b y th e uppe r classes o f gentile society . H e recommend s tha t 
teachers no t teac h th e Bin  Ya'aqob,  the mos t importan t collectio n o f 
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aggadot, t o th e yout h fo r the y interpre t th e aggado t literally , an d 
treat the m a s representativ e o f Jewish thought . Se e Azrie l Shochet , 
Im Hilufei Tequfot  (Jerusalem: Mossa d Bialik , i960) , p . 202 . 

8. Arnol d Ages , French  Enlightenment  and  Rabbinic  Tradition (Frankfur t 
am Main ; Analect a Romanica , Hef t 26 , 1970) , throughout , esp . pp . 
29-47. 

9. Se e Denis Didero t "Juif s (Philosophi e des), " i n Ouevres  completes (Paris : 
Assezat, 1876) , pp . 386-97 . A  recen t compendiu m o f rabbini c an -
gels an d demon s i s Reuve n Margoliot' s Mal'akhe  Ely  on (Jerusalem : 
Mossad Hara v Kook , 5748 , 3r d edition . Par t on e provide s a  lis t o f 
references t o th e goo d angels , whil e th e secon d par t collect s dat a 
pertaining t o th e evi l spirit s foun d withi n rabbini c an d kabbalisti c 
literature. 

10. O n Chiarini , se e Arnol d Ages , "Luig i Chiarini : A  Cas e Stud y i n 
Intellectual Anti-Semitism, " i n Judaica, vol . 37 , no . 2  (Jun e 1981) , 
pp. 76-89 . 

11. Se e ibid. , pp . 81-82 , 87 . Regardin g th e translation , tw o volume s 
appeared i n 1831 ; Chiarini's deat h th e followin g yea r brough t a n en d 
to th e project . Se e ibid. , pp . 77-78 , fo r a  discussio n o f th e transla -
tion project . Age s does no t mentio n that , accordin g t o Zunz, anyway , 
the whol e projec t wa s commissione d b y th e Russia n governmen t fo r 
the su m o f twelv e thousan d thalers . Se e Zunz' s "Beleuchtun g de r 
Theorie du  Judai'sme de s Abb e Chiarini " i n his , Gerammelte  Schriffen 
(Hildesheim: Geor g Olms , 1976) , 3  vols, i n 1 . vol . 1 , p . 273 . 

12. Se e Zunz , Schriften,  pp . 290-94 ; Jost , Was  hat  Herr  Chiarini  in 
Angelegenheiten der  Europaischen Juden geleistet? Eine  freimuthige und  un-
partheische Beleuchtung  des  Werkes: Theorie  du  Judai'sme (Berlin : 1830) , 
PP. 24-35 -

13. I t shoul d b e noted tha t Chiarini' s wor k wa s written fo r th e purpos e o f 
reforming Polis h Jewry , an d wa s apparentl y commissione d b y th e 
Russian governmen t (se e above , not e 11) . Levinso n testifie d tha t b y 
the fifties  Chiarini' s wor k wa s virtuall y unknown , havin g bee n thor -
oughly discredite d b y Zunz an d Jost. Se e his Zerubabbel,  pt . 1 , p . 13 . 

14. Luig i Chiarini , Theorie  du judai'sme, 2 vols . (Paris : 1830) , vol . 2 , pp . 
54-56. H e writes : 

Enfin, i l fau t range r dan s l a croisiem e e t dernier e categori e le s Agadas  qu i 
doivent leu r origine a 1'extreme secheresse qui accompagne partout l a Halacha 
dans l a Thalmud , e t qu i a  par u insupportabl e au x Rabbin s eux-memes , 
quoiqu'ils en soient le s auteurs. .  .  .  Cette troisicme espece dAgadas reparai t 
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a chaque instan t dan s l a Thalmud, e t mem e le s deux premiere s don t nou s 
venons de parler, e t qui , dan s l'origine, etaien t peut-etr e teile s que nous les 
avons definies, y  rentrent souvent dans cette derniere categorie, c'est-a-dire y 
sont citees sans egard pour le sens cache qu'elles renferment, mai s seulement 
pour laisser reposer le lecteur et le delasser de la fatigue que la Halacha lu i a 
fait eprouver. En effet, le  Thalmud a ete writ pour les. savans et non pour le commun 
des hommes;  et  sous ce  rapport, ses  allegories  ne  peuvent,  en  aucune maniere,  etre 
assimilees aux Mytbes du  vieux Testament  et  aux paraboles du nouveau. (Emphasi s 
added) 

The las t claus e i s no t unexpecte d fro m th e Catholi c priest ; th e at -
tempt t o differentiat e rabbini c writing s an d th e Gospel s o f th e Ne w 
Testament i s not uncommon i n nineteenth-century Christia n writing s 
on rabbinics . Thi s nee d t o differentiate ma y help to explain th e vigor 
of Chiarini's denunciation of aggadah and rabbinic writings generally . 

15. H e cite s th e exampl e o f R . Gamlie l an d hi s son s foun d i n th e ver y 
first mishnah (M . Berakho t 1:1) . Krochmal , Guide,  p . 248 , denie s 
that aggado t eve r serve d a s th e source  o f a  law , althoug h the y d o a t 
times justif y observanc e o f a  law ; h e cite s th e positio n o f Rash i a t 
Shabbat 30b , s.v. , mutav  she-t'khabeh nero.  Thi s position is , o f course, 
ad locum, bu t Krochma l treat s i t as a general proposition . 

16. Chiarini , vol . 1 , p . 46 . 
17. Se e above, chapte r 1 , pp . 16-18 . 
18. Thi s wil l b e discussed furthe r i n the text  below . 
19. Definin g aggada h ha s neve r bee n al l tha t simple . I n som e wa y o r 

another i t i s almos t alway s defined , full y or , a s here , partially , i n 
terms o f halakhah . Saperstein , e.g. , claim s tha t i t is  "bes t define d 
negatively a s the nonlegal componen t o f rabbinic discourse" (p. 213) . 
While thi s i s probabl y true , fo r Krochma l i t i s no t enough ; hi s 
understanding o f th e proble m require d tha t th e methodologica l dis -
tinctions b e clear , s o tha t th e clai m tha t the y tr y t o d o th e sam e 
things woul d los e credibility . 

20. Thi s echoes Zunz; see his Vortrdge,  p . 61 . 
21. W e see once again the way in which religiou s representation s ar e seen 

as enveloping speculativ e truth . A s we shal l see , though , th e concept 
of religiou s representation s wil l g o onl y s o fa r i n Krochmal' s recon -
struction o f rabbinic aggadah. 

22. Ther e are in fac t man y classica l source s tha t support th e position tha t 
the aggadot wer e originally preache d to the ame ha'aretz (the commo n 
folk). Thes e are reviewed b y Levinson i n Zerubabbel, pt . 1 , p . 50 . 
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23. Ibid. , p . 243 . I t i s no t insignifican t tha t Krochma l present s th e 
Pharisees a s Jesus' model , imitatio n bein g th e sinceres t for m o f flat-
tery. Chiarini' s claim tha t the rabbinic parables are not comparable t o 
those of the New Testament i s not only contested thereby ; it i s turned 
upside down: Jesus i s no t a  superior creator of parables, bu t rathe r an 
unoriginal imitator . Thi s i s one o f many attempts b y Jewish scholar s 
in the nineteent h centur y t o depict Jesus as an unoriginal an d inferio r 
product o f hi s Jewis h environment . Abraha m Geiger' s approac h t o 
the question ha s now bee n exhaustively studie d b y Susannah Hesche l 
in he r "Abraha m Geige r o n th e Origin s o f Christianity " (Ph.D . 
dissertation, Universit y o f Pennsylvania , 1989) . Ther e wer e man y 
other Jews who pursued simila r lines of argument, eve n as there were 
many Christians who, lik e Chiarini, sough t t o distance Jesus from th e 
world o f Palestinia n Judaism, dismissin g apparen t parallel s betwee n 
Jesus' activity an d tha t o f the rabbi s as merely superficial . A  compre-
hensive study of this would b e welcome. 

24. Guide,  p . 245 . H e quote s a  passag e fro m Maimonides , als o referre d 
to by Azariah, t o the effect tha t rabbini c scientifi c opinion s cannot b e 
seen a s inspire d o r holy , bu t rathe r a s indicativ e o f th e stat e o f 
scientific knowledg e a t th e time . Se e Maimonides , Moreh  p. 45 9 
(3:14). Se e above, not e 5 . 

25. I t i s interesting t o compare Krochmal' s positio n her e with tha t o f the 
otherwise fa r les s traditiona l Pete r Beer , wh o i n th e fac e o f undeci -
pherable stories remarks: 

Es ist hier kein anderes Mittel, als entweder diese Manner fur wahnsinning zu 
erklaren, ode r eine n verborgene n Sinn , wen n nich t dari n z u suchen, (den n 
wer wurde sich jetzt die Miihe dazu nehmen) aber doch zu muthmassen. Das 
erste gehe t scho n daru m nich t an , wei l viel e Sentenze n diese r Manne r i n 
andern Stellen, der Vernunft i n vollem Masse zu sagen. Es muss also hier der 
zweite Fal l eintreten , und—s o verhal t e s sic h auch . (Pete r Beer , Geschichte 
Lehren und  Meinungen alter  bestandenen und  nock bestehenden religibsen  Sekten  der 
Juden und der Geheimlehre oder Cabbalah {1822], vol . 1 , p. 295) 

Beer goe s o n t o explai n tha t th e pat h fro m ora l t o writte n for m 
rendered the hidden meaning and lessons forever lost. H e would neve r 
dream of actually removin g thes e passages from the authentic rabbini c 
corpus. This is one example in which more conservative scholars adopt 
more radical scholarl y position s i n the hop e of preserving th e moder n 
relevance of the tradition . 
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26. Thi s to o follows Zun z Vortrdge,  p . 182 . Krochmal' s claim, a s Zunz's, 
is base d primaril y o n B T Gitti n 60a , wher e i t i s reporte d tha t R . 
Yohanan an d R . Simo n b . Laqis h (third-century rabbini c sages ) use d 
to rea d fro m a  boo k o f aggada h o n th e Sabbath . The y live d lon g 
before the Talmud itsel f was completed o r committed t o writing. 

27. Guide,  251 . H e cites a passage from BT Berakhot 550-563 . 
28. Agai n here , Chiarini , echoin g Eisenmenger , mad e muc h o f th e ethi -

cally negativ e portrait s o f sage s tha t appea r i n th e Talmud . Thes e 
portraits suggested t o him tha t Jews, subjec t t o the corruption o f the 
rabbinic mind, wer e incapable of decency and civility, thu s necessitat -
ing a  wholesale refor m o f thei r religiou s lives . Se e Ages , "Chiarini, " 
pp. 81-82 . 

29. Fo r a critique of Krochmal's views on the aggadah and its origins, se e 
the revie w o f th e Guide  b y "SHALOSH " (Hirs h Mende l Pineles , 
abbreviated "shalosh " after th e las t lette r i n each of his names ) in He-
Haluz, vol . 1  (1852), (photographi c reprint , Jerusalem: Makor , 1972) , 
pp. 127-33 . Ther e Pinele s dispute s th e claim tha t th e strange agga-
dot wer e unknown  t o th e Amoraim , an d di d no t deriv e fro m them . 
In hi s suppor t h e quote s numerou s Talmudi c passage s i n whic h 
amoraim ar e seen discussin g thes e aggadot . Whil e sympatheti c wit h 
Krochmal's attemp t t o defend th e hono r of the rabbis , Pinele s none -
theless i s unable to refrain from showing th e former's errors, althoug h 
he certainly does not wish to in any way damage the reputation of the 
rabbis, an d doe s no t fee l tha t h e has . Krochma l undoubtedl y wa s 
aware o f th e Talmudi c discussion s tha t Pinele s cites ; w e mus t con -
clude, assumin g (a s I  do ) h e wa s intellectuall y honest , tha t h e con -
sidered th e discussion s a s pseudepigraphic, thi s bein g a n occasion i n 
which th e clai m o f pseudepigraphy woul d reliev e rathe r tha n exacer -
bate the perplexities o f the time . 

30. Characteristically , Krochma l trie s t o sho w tha t h e i s no t totall y 
innovative here , discernin g allusion s i n the works of Maimonides and 
Yehudah Halev i tha t suggest , t o him , anyway , tha t they , too , sus -
pected tha t som e aggado t di d no t originat e i n rabbini c circles . Se e 
Guide, p . 256 . 

31. Se e Levinson, Zerubabbel,  pt . 1 , p . 56 . 
32. Se e Levinson, Beit  Yehudah,  chapter 11 2 (=pt . 2 , pp . 77-86) . Simi -

larly, earlie r i n th e century , Pete r Bee r lamented , "Abe r emporen d 
scheint e s un s dennoch , wen n Mensche n au s Gehassigkei t un d Par -
teisucht, sammtlich e Talmudiste n fu r den Abschaum der Menschhei t 

305 



NACHMAN KROCHMA L 

erklaren, un d ihne n all e Vernunf t un d alie n Sin n fu r Moralita t ab -
sprechen." He respond s to the charge, "Ma n findet wahrlic h i n dieser 
Sammlung, nebe n manche m fu r un s unverstandlic h Gesagte n un d 
Gedachten, seh r vieles, da s gut gesag t un d trefflich gedach t ist . Auc h 
sogar vieles , welche s de r reinst e Moralis t unsere r Zei t nich t besse r 
sagen konnte" (Beer, p . 297) . 

33. Ja n de Vries's characterization o f the age i s typical . H e writes , "Jetz t 
wird der Irrationalismus gepredigt ; di e Seelenkrafte , di e ebe n ausser -
halb des Inteilekte s tati g sind , breche n mi t eruptive r Gewal t hervor ; 
das Gemutslebe n mi t seine n Leidenschafte n un d di e Phantasie , 
das sin d jetz t di e grosse n Triebfeder n de r neue n Kunst " (For-
schungsgeschkhte der  Mythologie [Munich : Kar l Albe r Freiburg , 1961} , 
p. 121) . 

34. Se e also above, chapte r 2 , not e 44. 
35. O n Heyne , se e d e Vries , pp . 143-49 ; Joh n Rogerson , Myth  in  Old 

Testament Interpretation (Berlin: de Gruyter, 1964) , pp . 3-10 . 
36. Bot h Kan t an d Hege l contribute d t o this , eac h i n hi s own , apolo -

getic, way . Fo r Kant as a moralistic darshan, see Religion, throughout, 
esp. pp . 54-72 . Fo r Hegel a s a darshan, see LPR, vol . 3 , throughout , 
esp. pp . 301—4 , 31 1 —12, 322—47 . Eac h o f the m wa s quit e willin g 
to vie w th e Scripture s a s example s o f nonrationa l expression s o f ra -
tional doctrine . Thus , unlike , say , Voltaire , the y wer e each prepared 
to defend th e continued importanc e o f this nonrationa l ancien t litera -
ture. 

37. Herder , The  Spirit of Hebrew Poetry, Jame s Marsh , trans. , (Naperville , 
111.: Alec R . Allenson , 1971 ; original Englis h edition, 1833) , vol . 1 , 
pp. 111-12 . Th e apologeti c an d triumphalis t element s i n thi s ap -
proach are readily apparent . 

38. Pete r Bee r cite s Herder' s theorie s o f poetr y an d allegor y a t som e 
length i n hi s attemp t t o explai n aggada h relativel y favorably . Se e 
Beer, pp . 285-87 . (Hi s citatio n i s draw n fro m Herder' s Briefe  fiber 
das Studium der Theologie.) Chiarin i cite d th e sam e passage , n o doub t 
drawing i t fro m Beer , who m h e quotes copiously , bu t dismissed i t as 
a defens e o f aggadah , fo r th e numbe r o f aggado t t o whic h Herder' s 
position i s relevan t "es t auss i limit e dan s l e Thalmu d qu e celu i de s 
bonnes tradition s qu i tomben t dan s la premiere epoque de la Halaca" 
(Chiarini, vol . 2 , p . 53) . Krochma l understoo d th e contour s o f th e 
discussion bette r tha n Bee r i n recognizin g th e limite d relevanc e o f 
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Herder's wor k t o resolvin g th e problem , an d i n recognizin g th e 
limited contribution hi s work made to exacerbating th e problem. 

39. Fo r Heine , th e ver y natur e o f allegor y an d wha t h e call s romanti c 
poetry, give n tha t i t seeks to grasp the infinite tha t i s beyond human-
ity's ken , lead s t o a  hig h leve l o f mystificatio n tha t ultimately , 
inevitably, produce s th e negative effects Krochma l discerne d i n agga-
dah. (Se e hi s "Romanti c School " i n idem , The  Romantic  School  and 
Other Essays [New York : Continuum , 1985] , p . 9. ) Fo r Krochmal , 
given hi s traditiona l leanings , suc h a  positio n i s untenable . Th e 
infinite ca n b e graspe d i n thought , an d ca n b e expresse d rationally . 
Communication wit h th e uninitiated le d t o the allegoristic form , bu t 
this di d no t lea d t o "abortion s o f imagination"—a s Hein e pu t i t — 
at all . Indeed , i n th e hand s o f th e sages , aggadah , allegory , i s a n 
indispensable and deftly exercise d too l i n educating th e masses and in 
communicating publicl y wit h eac h other ; onl y i n th e hand s o f fool s 
does it  becom e an embarrassing abortion of the imagination . 
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CHAPTER 7 

CONCLUSION 

K ROCHMAL'S W O R K remain s o f interes t fo r a t leas t 
three reasons . I t represent s a n importan t Jewis h reac -

tion, bot h critica l an d sympathetic , t o th e intellectua l mod -
ernization tha t shoo k th e foundation s o f traditional society ; i t 
provides a  differen t mode l o f copin g wit h th e moder n ag e 
from thos e tha t cam e t o prevai l i n German y an d hav e domi -
nated th e discussio n o f Jewish modernization ; it s philosophi -
cal sections , includin g it s phenomenolog y o f rabbini c learn -
ing, remai n a n untappe d resourc e i n th e continuin g effort s t o 
achieve a  successfu l Jewis h reorientatio n i n th e moder n age . 
In addition , i t i s clea r tha t Krochma l exercise d a n importan t 
influence o n conservativ e Jewis h historiograph y i n th e nine -
teenth an d earl y twentiet h centuries . Understandin g hi m an d 
the issue s h e confronte d wil l ai d i n ou r understandin g o f th e 
general conservativ e attempt t o deal with historica l criticism . 
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Krochmal and the Modern Intellect 

Throughout thi s book , I  hav e show n tha t Krochmal' s wor k 
must b e see n a s a  reactio n t o particula r philosophica l an d 
historiographical approache s tha t see k t o den y legitimac y t o 
rabbinic Judaism. I n essence, h e countered th e triumphalis m 
of th e modern , largel y Protestant , self-judgment , whic h sa w 
itself a t th e pinnacl e o f huma n achievement , and , perhaps , 
even the culmination of world history, wit h an equally trium-
phalist Jewish self-evaluatio n tha t sough t t o shatter thi s self -
serving construct . I n this respect, Krochma l should b e seen as 
part o f th e genera l conservativ e reactio n o f th e earl y par t o f 
the nineteenth century . 

What distinguishe s hi m fro m muc h o f this reactio n i s that 
despite hi s attraction t o certain romantic notions , particularl y 
pertaining t o the Volk and its Geist, Krochmal rebelled against 
recourse t o highly romantic , antirationa l o r fideistic postures. 
Instead, for the most part, he combated modern triumphalism 
by tryin g t o tur n th e table s on it—b y usin g th e very criteria 
that ostensibl y undergirde d i t t o undermin e it . Thi s i s mos t 
evident i n hi s metaphysic s an d understandin g o f Jewish his -
tory, i n eac h o f whic h h e adopt s th e criteri a o f hi s variou s 
disputants t o sho w tha t thei r evaluatio n o f Judaism an d it s 
place i n th e histor y o f cultur e i s simpl y incorrect . I n thi s 
respect, w e shoul d se e hi m a s on e o f th e pioneer s o f a  con-
servative, bu t essentiall y moder n reorientatio n t o th e transi -
tions accompanying th e modernization process. 

Grappling wit h Krochmal' s polemi c ma y hel p humanist s 
bring int o focu s ye t onc e mor e th e exten t o f th e cultura l 
imperialism o f modern philosophica l an d historica l thinking . 
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For the underlying polemi c o f Krochmal's Guide  indicates th e 
way i n whic h a  Jewish schola r understoo d th e encounte r be -
tween philosophica l an d historica l scholarshi p an d Judaism , 
while th e "guide " itsel f attempt s t o counte r th e disdainfu l 
one-sidedness o f this encounter. 

The tw o giants  o f modern philosoph y prio r t o Krochmal' s 
death were, o f course, Kan t and Hegel . Man y have written of 
their attitude s towar d Judaism , an d I  hav e adde d m y ow n 
observations a s the y becam e relevan t throughou t thi s book . 
Of importanc e her e i s th e fac t tha t thes e negativ e view s o f 
Judaism (an d virtuall y al l non-Protestan t religions ) ar e 
embedded i n work s tha t preten d t o b e philosophica l studie s 
of religio n i n general . Ye t Kant , i n attemptin g t o identif y 
religion withi n th e limit s o f reason alone, ha s no reservation s 
about writing a  book that i s essentially an ethical reductio n of 
Christianity, whos e metho d i s t o "midrashically " reinterpre t 
the relevan t passage s o f th e Ne w Testamen t i n ligh t o f hi s 
own moral theory . Kan t provides n o evidence of having stud -
ied othe r religion s an d thei r scripture s seriously , othe r tha n 
the Old Testament , o f course.l H e nevertheles s feel s perfectl y 
justified i n locatin g rationa l religio n withi n th e doctrine s o f 
Christianity, a s best h e can identify them . Similarly , Hegel' s 
philosophy o f religion, whil e far more sophisticated an d learned 
than Kant's , i s als o constructe d a s a  philosophical defens e o f 
Protestant Christianity , whic h i t label s the absolute religion. 2 

Now, o f course , Kan t an d Hege l ar e free t o develo p thei r 
understanding o f Protestantis m a s they se e fit.  Certainl y on e 
could not , o n th e basi s o f Krochmal' s defensiv e reaction , 
criticize thei r theological stance . Wha t Krochmal' s work does 
bring int o shar p focu s i s th e enormou s self-confidenc e tha t 
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allows them to embed these views within an ostensibly impar -
tial consideratio n o f th e universa l phenomeno n labele d reli -
gion, whethe r understood historically o r "within the limits of 
reason alone. " Krochmal' s wor k show s ho w on e ca n adop t 
their theologica l and/o r ethica l criteri a and , o n th e basi s o f a 
different se t o f data and existential needs , arriv e at an oppos-
ing point of view. 

The method s employe d i n th e understandin g o f huma n 
history share similar biases . I n the third chapter of this work, 
I have discussed thi s in detail. Her e I  wish to add the follow -
ing observations . Th e philosopher s o f history see k t o explai n 
the historica l developmen t tha t le d t o contemporary Wester n 
European culture. The arguments are deductive, and are based 
on th e judgmen t tha t their s i s th e highes t cultur e humanit y 
has ever known. Wha t i s striking her e is that such thought i s 
facilely understoo d a s a  philosophy o f th e histor y o f human-
kind. Entire civilizations ar e reduced t o their putative contri -
bution t o Wester n culture . I t ha s bee n claime d tha t suc h 
forays int o universa l histor y ar e no t Eurocentric , sinc e th e 
understanding o f th e emergenc e o f Europ e i s trul y universa l 
in scope , encompassin g a s i t doe s tIT e vast "oriental " world , 
and not jus t the Roman-Germanic civilization. 3 But thi s sim-
ply indicate s tha t me n suc h a s Herde r an d Hege l wer e no t 
racist, xenophobic maniacs as were some of their contemporar-
ies. The y were, however , peopl e quite certain of the superior-
ity of their world t o any that history had yet witnessed . 

The more liberal scholarl y wor k of the period, then , seem s 
to have been dominated, n o less than the conservative, b y the 
mentality tha t produced Schiller's famous remark , "di e Welt -
geschichte is t da s Weltgericht. " I  d o no t understan d th e 
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adaptation o f thi s remar k b y Hege l a s merely a  theodicy, bu t 
also as reflecting a  position tha t worl d histor y i s like a judicia l 
proceeding i n whic h ther e ar e winner s an d losers , innocen t 
and guilty. 4 Th e criteri a o n whic h suc h judgment s ar e base d 
are tailor-mad e t o sui t th e judge' s biases , jus t a s th e criteri a 
for evaluatin g th e variou s religiou s tradition s wer e fashioned . 
In thi s worl d court , Protestan t scholarshi p wa s judg e an d 
jury, Protestant/Germa n cultur e th e victorious claimant. 5 

Viewed agains t thi s backdrop, Krochmal' s work can be seen 
as a  resoundingl y defian t respons e t o th e scholarl y wor k tha t 
preceded him . I t represent s a  clarion cal l t o th e Jew t o rejec t 
the judgmen t tha t woul d doo m hi s culture t o oblivion. I t wa s 
a deman d fo r broade r an d deepe r Judai c knowledge , s o tha t 
modern Jews would rebe l agains t thos e who would den y the m 
continued legitimacy . Somewha t paradoxically , th e intellec -
tually hones t wa y to coherently achiev e thi s rejectio n i s throug h 
a strong commitmen t t o philosophical an d historica l research . 
Thus, on e i s le d t o acknowledg e that , fo r al l it s flaws  o f 
execution, moder n scholarshi p mus t chang e th e wa y Jews se e 
themselves an d thei r tradition . For , strippe d o f it s biases , 
modern scholarshi p opene d u p ne w avenue s t o huma n under -
standing tha t coul d no t b e ignored . I f philologica l analysi s 
could establis h tha t th e book o f Qohelet coul d no t b e a tenth -
century product , i t woul d b e shee r obstinac y t o clai m other -
wise—particularly s o given tha t a  more recen t dat e serve d t o 
depict Jewis h vitalit y a s tha t muc h greater . I f Hege l ha d 
unlocked th e clue to human histor y and th e mystery o f human 
spirit, a s Krochma l apparentl y believe d h e had , le t hi s wor k 
be strippe d o f it s Luthera n apologeti c an d use d t o illuminat e 
the sources of Judaism. Thu s does Krochmal cal l on hi s reade r 
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to adap t moder n scholarshi p t o interpretin g Judaism's essen -
tial message , confiden t tha t suc h an adaptation wil l vindicat e 
the Jewish traditio n in the world court. 

Krochmal and Modern Judaism 

Todd Endelma n ha s complaine d o f th e Germanocentri c bia s 
of recent histories of modern Judaism, an d has tried to redress 
the balance with hi s own study of Anglo-Jewry. Fo r all of the 
merits of his study, b y virtue of its focus on a Western Jewry, 
it, too , deal s wit h issue s suc h a s acculturation , religiou s ac -
commodation an d emancipation . Thus , whil e th e stor y i s 
quite different th e themes overlap significantly. I n Krochmal's 
work w e find a  response t o modernity i n which non e of these 
issues i s trul y relevant ; it , i n turn , shed s importan t ligh t o n 
the realit y o f "modernization " i n Galicia , an d th e limit s o f 
the haskalah movement there . 

While Krochma l wa s probably th e mos t "acculturated " o f 
his colleague s i n th e sens e tha t h e wa s full y a t hom e i n th e 
world o f Germa n culture , th e fac t i s tha t h e di d no t liv e 
within thi s cultural sphere . H e lived i n a society i n which th e 
surrounding cultur e wa s Polish , an d ther e i s n o evidenc e o f 
familiarity wit h it . Th e cultura l worl d h e kne w di d no t 
overlap wit h hi s immediat e socia l environmen t a t all . Th e 
same may be said for all of his most importan t colleague s and 
students, eve n i f the y wer e fa r les s a t hom e i n th e worl d o f 
German learning. 

The aspiration s o f Western Jews t o achiev e a  modern reli -
gious orientation was inextricably linke d t o hopes of accultur-
ation an d emancipation . Th e hopelessnes s o f such aspiration s 
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in Galici a mean t tha t th e desir e fo r religiou s accommodatio n 
would scarcel y resembl e Wester n attempts . Krochmal' s wor k 
betrays n o program fo r religiou s accommodation i n the spher e 
of Jewish praxis . Al l agree—enemies an d friend s alike—tha t 
he was punctilious i n his own observance . Further , h e defend s 
the importanc e o f halakhah o n bot h nationa l an d philosophi -
cal-theological grounds . Wha t h e and hi s kindred spirit s hope d 
to accomplis h wa s th e intellectua l transformatio n o f contem -
porary Jewry, rabbinat e an d lait y alike . The y hope d t o stam p 
out th e allege d superstition s o f Hasidism , th e close-minde d 
dogmatism o f the rabbinate , an d th e philosophical an d histor -
ical ignoranc e o f th e Jewish masses . Non e o f thi s wa s t o lea d 
to a n abandonmen t o f traditiona l practice , bu t t o a  renewe d 
intellectual—indeed, modern—commitmen t t o it . 

As fa r a s emancipatio n goes , I  hav e alread y indicate d tha t 
this wa s scarcel y a  realisti c prospec t fo r Galicia' s Jews . Th e 
promise o f th e Josephin e reform s o f th e 1780 s wa s quickl y 
and cruell y squelche d i n th e subsequen t decades . Thus , whil e 
some maskili m hope d fo r governmen t hel p i n eradicatin g 
Hasidism an d i n modernizin g thei r educationa l system , hope s 
for full-scal e emancipatio n wer e rarel y articulate d i n th e de -
cades o f Krochmal' s productiv e life . Jewis h modernizatio n i n 
Galicia was not shaped b y the quest fo r emancipation a s it was 
elsewhere. 

A study o f Krochmal's wor k canno t neglec t hi s immediate , 
Jewish socia l environment . Ye t hi s Guide  is unique i n provid -
ing a  picture o f the intellectua l challenge s o f modernity an d a 
Jewish respons e t o them tha t i s cut of f from identifiabl e socia l 
and politica l concerns . I t i s a scholarly respons e t o a  scholarly 
set o f challenges . I n thi s respect , i t provide s u s wit h a n 
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important pictur e o f th e intellectua l disorientatio n wrough t 
by modernity. 

If we bring togethe r al l o f Krochmal's historica l studies , i t 
is clea r tha t hi s respons e i s o f tw o kinds . Th e firs t directl y 
challenges certai n historica l construct s tha t conflic t wit h tra -
ditional self-understanding . Th e second an d more interestin g 
response challenges the philosophical implication s of historical 
thought. Krochma l taxe s hi s ingenuit y t o neutraliz e th e dis -
orienting effect s o f historicis m withou t denyin g th e validit y 
of historical research . H e acknowledges tha t th e Jewish tradi -
tion has unfolded ove r the course of time, an d that it has been 
affected b y th e sam e immanen t causalit y a s al l othe r huma n 
achievements. Ye t h e denies tha t thi s trul y affects th e essence 
of that tradition . Th e essence o f Torah, th e essenc e o f Jewish 
theology exist s beyond history; they are absolute. A t th e same 
time the y mus t b e expressed and experienced throug h huma n 
institutions. Thus , ther e is no suggestion her e that Jews exis t 
beyond history ; the y liv e i n history , an d i t i s only throug h a 
study o f histor y tha t on e ca n full y appreciat e th e essenc e o f 
Judaism {Guide,  p . 209) . However , tha t essence , whil e dis -
cernible i n history , exist s beyon d it . I t i s absolut e an d thu s 
secures for the Jews as eternal existence . 

It i s i n th e contex t o f his battl e agains t relativis m tha t w e 
can bes t understan d th e interpla y betwee n philosoph y an d 
history throughou t th e work . Historians , qu a historians , d o 
not recognize absolutes. The y deal with facts (alleged or real), 
possibilities, assumptions , could-haves , might-haves—tha t 
is, contingencies . Philosopher s i n Krochmal' s day , o n th e 
other hand , sa w i t a s thei r busines s t o comprehen d th e infi -
nite, th e absolute, an d t o understand it s relatio n t o the finite 
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—a tas k tha t mus t tak e accoun t o f histor y t o b e complete . 
Making sens e o f al l thi s i s mor e readil y accomplishe d b y 
someone operatin g wit h biase s inherite d fro m a  Protestan t 
Weltanschauung, o r for anyone who can live with a n allegedl y 
sublated past . Fo r them , th e absolut e ca n b e conceive d a s 
engaged i n a  lengthy proces s o f self-realization tha t i s playe d 
out ove r the millenni a o f human history . 

For Krochmal , impresse d a s he was by th e grandeur o f thi s 
metaphysical visio n bu t devote d nevertheles s t o Jewish tradi -
tion, th e busines s o f making sens e of all thi s wa s trickier . O n 
the metaphysica l level , th e self-realizatio n dram a o f the abso -
lute i s played ou t throug h creation , revelatio n an d th e conse -
quent recognitio n o f Go d a s absolut e bein g o n th e par t o f 
Israel. Subsequen t histor y the n become s th e stag e o n whic h 
this complete d drama' s effect s ma y b e witnessed ; th e action , 
however, ha s alread y reache d it s denouement . O n th e othe r 
hand, o n th e historica l level , no w stripped o f ultimate impor -
tance, event s ma y b e reconstructe d usin g th e tool s o f critica l 
research. I t i s imperativ e tha t w e kno w whe n an d ho w text s 
and idea s emerged ; otherwis e ou r understandin g o f Judais m 
would b e incomplete . Suc h reconstruction s cannot , however , 
diminish th e absolut e natur e o f th e cultur e whos e externa l 
manifestations the y describe . Thus , histor y ma y replace mem -
ory, bu t Judaism remain s intact , indeed , enhanced , a s a better 
historical pictur e serve s t o mor e full y illustrat e it s absolut e 
nature. 

Throughout thi s book, specifi c examples of this point abound . 
Here i t wil l b e sufficient t o rehearse but tw o of them, fo r the y 
are centra l t o Krochmal' s attemp t t o historiciz e withou t rela -
tivizing. I n response to the claims of Spinoza—that otherwis e 
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most unhistorica l o f thinkers—tha t th e Bibl e mus t b e rea d 
literally an d historically, tha t is , a s the product o f a time and 
place, an d thu s no t metaphorically , Krochma l claim s tha t 
symbolic languag e i s universa l an d therefor e th e Bibl e (an d 
rabbinic documents ) mus t b e rea d a s symboli c statements . 
Furthermore, th e natur e o f symbol s an d metaphor s i s itsel f 
universal so that the Bible is as accessible today as it was when 
it wa s first  composed . Indeed , a s ou r bas e o f knowledg e 
grows, th e Bibl e become s mor e accessible . Krochma l wil l 
historicize th e text , acknowledgin g tha t i t ha s a n origina l 
historical locus . Mor e tha n that , o n th e basi s o f historica l 
considerations h e wil l argu e fo r untraditiona l date s fo r muc h 
of it , albei t no t th e Pentateuch . H e nevertheles s refuse s t o 
historicize basi c human menta l structures , fo r to do so would 
be t o abando n th e plausibilit y o f sacre d history , an d woul d 
make the primary text s of Judaism distant and inaccessible. 

In his discussion o f the history of rabbinic texts , Krochma l 
describes th e historica l proces s tha t le d t o thei r emergence , 
but denie s tha t th e essentia l content s o f thes e text s wer e 
subject t o suc h a  process. (This , o f course , excludes , specifi c 
ordinances designe d t o dea l wit h a  specifi c se t o f circum -
stances; it refer s to the interpretations o f the Mishnah and the 
Scriptures tha t define an d determine thei r practical contours. ) 
To claim otherwis e woul d b e t o acknowledge tha t thes e doc -
uments are the resul t of specific, variegate d historica l circum -
stance, makin g thei r interpretation s an d lega l prescription s 
contingent rathe r tha n absolute . A s Krochma l sa w clearl y 
from contemporar y scholarship , suc h a n acknowledgmen t i s 
tantamount t o sayin g tha t rabbini c Judais m represente d a n 
important cultura l achievemen t i n it s day , bu t it s da y ha s 
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passed, an d it s law s an d value s ma y b e rejected . Combatin g 
this position i s a central goa l o f the Guide.  Thus, histor y wa s 
not th e enemy , relativis m was . Krochmal' s approac h wa s t o 
argue that we can have the former without th e latter. 

More tha n an y othe r issu e touche d o n i n th e Guide,  th e 
disorientation brough t o n b y relativis t historicis m remain s a 
crucial difficulty fo r Jews in the modern world. Jewish think -
ers i n thi s century , fro m Fran z Rosenzwei g t o Emi l Facken -
heim, hav e continue d th e struggl e t o develo p a  visio n o f 
Judaism tha t i s intellectuall y hones t ye t insulate d fro m th e 
destructive effect s o f historicism . I  wil l leav e i t t o other s 
to judg e whethe r thei r vision s ar e mor e compellin g tha n 
Krochmal's. 

The proble m i s no t confine d t o Jewis h "thinkers. " Th e 
various moder n movement s tha t characteriz e Judaism i n th e 
modern age have also struggled with the issue. I t seems to me 
that wer e Krochma l aliv e toda y h e would b e tragicall y disap-
pointed wit h wha t ha s bee n accomplished . Many , althoug h 
certainly no t all , o f th e moder n Orthodo x hav e take n refug e 
from th e proble m i n thei r denia l o f histor y a s a  categor y 
relevant t o their self-understanding. Alread y Samson Raphae l 
Hirsch (1808-1888) , on e o f th e mos t significan t figures  i n 
the emergenc e o f thi s Orthodox y i n th e nineteent h century , 
insisted tha t Orthodo x traditio n admit s o f n o histor y a t all . 
The entir e traditio n originate d a t Sinai. 6 Ther e ma y b e a 
history o f th e Jews bu t no t a  significant histor y o f Judaism. 
This positio n ha s bee n carrie d forwar d int o th e twentiet h 
century b y man y o f Hirsch' s followers , a s wel l a s b y Joseph 
D. Soloveitchi k an d man y o f hi s disciples. 7 Krochmal , o f 
course, woul d b e greatl y distresse d b y thi s unwillingnes s t o 
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confront historica l consciousnes s an d t o adap t Jewis h self -
understanding t o it . 

He would , I  think, b e yet mor e distressed b y the direction 
of libera l version s o f Judaism, whic h conced e to o muc h t o 
history. A  Refor m Judaism fo r whic h ever y aspec t o f Jewish 
culture, sav e for the monotheistic ide a itself, i s seen as histor-
ically conditione d allow s fo r n o absolut e an d bindin g de -
mands. I n th e nam e o f historicis m th e ver y connectio n t o 
history ha s bee n severed , an d th e absolut e natur e o f Jewish 
spirituality stand s unperceived. H e would not , I  think, judg e 
modern conservatis m an y les s harshly , althoug h h e woul d 
appear t o hav e th e mos t i n commo n wit h it . Fo r moder n 
conservatism, too , ha s faile d t o develo p a  respons e t o th e 
challenge of relativism, t o compellingly articulat e the manner 
in whic h Judaism transcend s history . Thus , fo r Krochmal , i t 
too concede s fa r to o muc h t o modernit y an d moder n values , 
cutting itsel f off from the absolute nature of traditional Jewish 
awareness. Mayb e Krochmal' s distres s shoul d no t concer n 
modern Jews; maybe , a s Mordecai Kapla n ha s often insisted , 
it i s a  sign o f Jewish maturit y tha t Judaism n o longer insist s 
on its grasp of absolute truth , suc h a claim being necessaril y a 
vain delusion. Ye t I  cannot help but feel that modern Judaism 
will continu e t o drif t aimlessl y o r take refug e i n fideism i f i t 
cannot resolve—fo r itself—th e proble m o f historical relativ -
ism, an d self-confidentl y affir m a  transcenden t an d bindin g 
set of principles. Thi s i s the challenge Krochmal' s work forces 
modern Jews to face; whether his solution i s compelling i s for 
the reader to judge. 

Turning once again to Krochmal's debt t o modern philoso-
phy, w e ca n se e tha t i n additio n t o providin g a  compellin g 
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metaphysical vision , moder n philosoph y provide d Krochma l 
with a  new branc h o f hermeneutics wit h whic h t o unloc k th e 
treasures o f Judaism. I t provide d hi m wit h th e mean s t o rea d 
texts, suc h a s Ib n Ezra' s Bibl e commentary , i n a  nove l way . 
Using thi s approach , h e could construc t a  response t o moder -
nity tha t wa s bot h darin g an d ye t conservative . Thus , i n 
Krochmal's visio n o f Judaism, th e fundamenta l element s o f 
traditional Jewis h though t remain : Go d a s a n instructo r i n 
faith throug h revelation ; th e authenticity an d antiquit y o f th e 
oral law; the inspired leadershi p of the Great Assembly , Phar -
isees an d rabbis ; th e qualitativ e distinctio n betwee n Judais m 
and al l other religions , despit e acknowledgment o f some com-
mon elements ; Israel as the light unt o the nations; the eternit y 
of Israel. Ye t al l of these elements are provided wit h historica l 
and/or philosophica l foundation s tha t ar e quite differen t fro m 
earlier justification s o f thes e essentia l principles . Fo r Kroch -
mal knew perfectly wel l tha t time s had changed an d th e need s 
of hi s audienc e wer e different . A  ne w philosophicall y sophis -
ticated justificatio n wa s needed . 

Krochmal's respons e t o modernit y the n i s quit e distinc t 
from tha t o f al l others . I t i s th e respons e o f a n intellectua l 
looking t o ease the path o f lesser intellectual s a s they confron t 
new way s o f viewin g th e world . I t embrace s modernit y cau -
tiously, bu t onl y afte r i t ha s redirecte d th e cours e o f it s mos t 
significant intellectua l trends , adaptin g the m t o a  moder n 
reconstruction o f Jewis h principles . I t implicitl y recognize s 
the intellectua l foundation s o f modernity , a s they wer e artic -
ulated b y th e giants o f Western, primaril y German , thought , 
as inimica l t o Jewish survival , an d seek s t o tur n the m upsid e 
down. H e articulate s th e foundation s o f moder n though t 
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drawing fro m Jewis h sources , thereb y ensurin g Jewis h sur -
vival. 

The Question of  Influence 

Somewhere towar d th e en d o f th e nineteent h century , Solo -
mon Schechte r wrote , " I ma y asser t wit h th e utmos t confi -
dence tha t ther e i s scarcely a  single pag e i n Krochmal' s boo k 
that did not afterwards give birth to some essay or monograph 
or eve n elaborat e treatise , thoug h thei r author s wer e no t 
always carefu l abou t mentionin g th e sourc e o f thei r inspira -
tion.,, Yet , i n 194 5 Gersho m Scholem bemoaned the fact that 
Krochmal's wor k exercise d virtuall y n o influenc e o n othe r 
Wissenschaft scholars . Ho w are we to make sense of these two 
completely opposin g positions ? 

A ful l respons e to this question woul d requir e treatment o f 
almost al l subsequen t Jewish scholarshi p i n area s touche d b y 
Krochmal's Guide.  This , o f course , canno t b e don e here . I 
can, however , provid e som e genera l reflection s o n th e direc -
tion of jiidische Wissenschaf t afte r 1851 , an d thereby explai n 
the conflictin g evaluation s o f Krochmal' s plac e i n moder n 
Jewish history . 

Much o f the distinctio n betwee n Schechte r an d Scholem i s 
tied t o th e differen t interest s o f th e tw o scholars . Schechter' s 
concerns ar e fa r broade r tha n Scholem's , an d tak e int o ac -
count, inte r alia , th e directio n o f rabbini c scholarshi p i n th e 
nineteenth century . Scholem' s concern s ar e characteristicall y 
narrow, an d ar e directe d t o Krochmal' s positiv e evaluatio n 
of Jewish mysticism , a  positio n no t share d b y mos t o f hi s 
colleagues. 
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Adopting Schechter' s broade r perspective , w e mus t stil l 
allow fo r considerabl e hyperbol e o n hi s part ; nevertheless , 
there can be little doubt that Krochmal' s was among the most 
influential o f voice s regardin g th e histor y o f th e rabbini c 
tradition. Hi s wor k suite d th e conservativ e scholarl y temper -
ament, eschewin g the hypercritical skepticism of someone like 
Jost, whil e a t th e sam e tim e recognizin g tha t traditiona l 
claims could no t stand as stated befor e historical scrutiny . H e 
thus develope d a  historica l for m o f hermeneutic s i n whic h 
traditional claims are always taken seriously, bu t no t literally . 
In thi s wa y h e relieve d th e ancient s o f th e charg e tha t the y 
were speaking self-servin g nonsense . Mor e than that , h e helped 
his modern reader bridge the alleged gap between himself and 
his ancestors—the caus e of much of the perplexity of the time 
—by showin g tha t the ancients were no less capable of serious 
and systematic theologica l an d legal thinking . 

This approach suited conservatives quite well. Whil e Hein -
rich Graetz' s fourt h volum e o f hi s Geschkhte  der  Juden, whic h 
treated th e rabbini c period , cam e ou t to o soo n afte r Kroch -
mal's Guide to have been influenced b y it , w e can see a certain 
similarity o f purpose . Eac h understoo d th e politica l need s o f 
the time ; eac h sa w th e nee d t o trea t th e rabbi s sympatheti -
cally, t o explai n thei r achievemen t i n term s tha t mad e sens e 
in th e nineteent h century , an d tha t coul d serv e t o justif y 
continued adherence to rabbinic practices. Whil e their specific 
reconstructions differed , thei r basi c approach overlapped con -
siderably. 

The influence o f Krochmal's specific readin g of the rabbinic 
past begin s t o emerge i n Zechariah Frankel' s Darkhe ha-Mish-
nah, i n whic h th e former' s visio n o f th e Soferi m an d hi s 
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understanding o f th e halakhah  I'Moshe mi-sinai  are rehearse d 
and developed. Similarly , Krochmal' s influence on Isaac Hirsh 
Weiss (1815-1905), Hanok h Albeck and Chaim Tchernowitz 
are palpable , despit e explici t disagreement s o n particulars . 
Even David Zvi Hoffmann's work betrays grappling with, and 
partial acceptance of, Krochmal' s conception. Th e list of lesser 
scholars similarl y impresse d coul d g o o n a t som e length . 
Today, t o be sure, tim e ha s passed hi s vision by . Bu t see n in 
the context o f the political, scholarl y battle s of the nineteent h 
century; see n a s th e pioneerin g effor t i t was ; see n i n th e 
context o f conservativ e scholarshi p i n genera l i n th e nine -
teenth century, an d conservative Rechtswissenschaft i n partic-
ular, Krochmal' s effort s i n constructing a  coherent pictur e o f 
rabbinism are quite impressive . 

As Isaa c Hirs h Weis s pointe d ou t lon g ago , Krochmal' s 
efforts i n th e philosophica l are a wer e t o bea r les s fruit. 8 I t 
seems that Krochmal's Eastern European students were far less 
impressed wit h Idealis t metaphysic s tha n wa s th e master . 
Certainly, hi s appreciatio n o f Jewish , Neoplatoni c mystica l 
sources, centra l t o hi s metaphysics , wa s share d b y few , an d 
led Schole m t o hi s vie w tha t Krochma l ha d littl e influence . 
His readin g o f Ib n Ezra , whil e no t wholl y devoi d o f effect , 
was either too difficult, to o fragmentary o r too tendentious t o 
have exercised broa d influence. 9 I n general, then , Krochmal' s 
efforts a s philosopher and as historian of Jewish though t wer e 
attended to by few. Thi s strikes me as unfortunate, fo r Kroch-
mal's reconstructio n o f th e metaphysic s h e finds  implici t i n 
Jewish source s seem s t o m e t o b e a  potential resourc e i n th e 
effort t o articulat e a  compellin g Jewis h metaphysics , some -
thing severel y lacking i n modern Jewish thought . 
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As a  biblica l scholar , Krochmal' s wor k wa s simultaneousl y 
too timi d fo r moder n critic s an d to o radica l for  traditiona l 
scholars t o hav e found  broa d acceptance . Still , hi s wor k gav e 
voice to an approach tha t ha d appea l t o a segment o f conserva-
tive scholars from Rapoport , whos e early work o n Isaiah bear s 
Krochmal's stamp , t o Graetz , whos e treatmen t o f Psalms an d 
Qohelet represen t application s o f Krochmal' s approach , t o 
Isaac Hirsh Weiss . These scholars all embraced Mosai c author -
ship of the Pentateuch , an d understoo d th e religiou s stake s i n 
compromising o n thi s point . A t th e sam e time , the y treate d 
other part s o f th e Bibl e i n a  critical manner , albei t usin g th e 
tools of modern scholarshi p i n a partisan way. l0 

The questio n o f Krochmal' s influenc e mus t g o beyon d th e 
literary record . Certainl y n o on e doubt s th e enormou s effec t 
Moses Mendelssoh n ha d o n moder n Judaism . On e woul d b e 
hard pressed , however , t o find  significan t attachmen t t o hi s 
conception o f Judaism a s articulate d i n Jerusalem. Eve n th e 
great Biur  wa s t o exercis e fa r greate r influenc e o n Jews i n th e 
East tha n i n Germany . Mendelssohn' s importanc e derive s i n 
large measur e fro m th e ver y fac t o f his existence—the world s 
he tie d together , th e exampl e h e set,  th e attitude s h e trans -
mitted. S o it i s with Nachma n Krochmal . 

The lis t o f figures  wh o wer e inspire d b y hi m i s long . I t 
includes someon e lik e Yehoshua Heshe l Schorr , a  radical oth -
erwise contemptuou s o f conservativ e scholar s who , allegedly , 
compromised o n thei r scholarl y claim s becaus e o f religiou s 
attachments. Hi s admiratio n fo r Krochmal , however , wa s 
undiminished. Thi s ma y b e du e t o a  meetin g betwee n th e 
two, whic h too k plac e earl y i n Schorr' s life , tha t clearl y lef t 
an impressio n o n th e younge r man . Whateve r th e caus e o f 
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Schorr's uncharacteristi c admiratio n fo r Krochmal , i t i s clea r 
that the former saw the latter as a source of inspiration. 

Similarly, Mich a Yosef Berdichevski (1865—1921) , * n both 
his pre-Nietzschea n an d Nietzschea n stages , referre d t o 
Krochmal as the source of wisdom from which Jewish scholars 
in th e Eas t mus t draw . H e finds  i n Krochma l a n authenti c 
and origina l Jewish voice . Eve n whe n criticizing , Berdichev -
ski i s always reserve d an d respectful—qualitie s no t generall y 
associated with him. u 

The most significant testimon y to Krochmal's greatness and 
importance come s fro m hi s contemporaries—the peopl e wh o 
knew him and whose lives were changed by this acquaintance. 
Virtually al l wh o hav e writte n o n Krochmal' s life , fro m Ra -
poport t o Bloch , Letteri s t o Weiss , an d Rawidowic z mos t o f 
all, hav e commented on the effect that Krochmal exercised on 
those wh o kne w him . H e seem s t o hav e ha d th e uniqu e 
quality o f bein g abl e t o discer n th e talent s tha t peopl e ha d 
and t o push the m t o develop the m t o th e fullest . Hi s rol e as 
the "Socrate s o f Galicia " ha d a n enormou s impac t o n th e 
direction o f Jewis h scholarshi p i n th e East , includin g th e 
research of Rapoport and Zvi Hirs h Chajes. 

In bringin g togethe r encyclopedi c interest s wit h towerin g 
learning and scrupulous religious commitment, Krochma l served 
as a n exampl e o f a  religiou s figure  wh o coul d confron t th e 
disorienting perplexitie s o f the moder n ag e an d emerg e wit h 
his religiou s commitmen t an d scholarl y integrit y intact . Hi s 
self-imposed, trul y Herculea n task , wa s t o buil d ane w th e 
historical an d philosophica l structur e o f Judais m s o a s t o 
redirect th e course of Jewish modernity . N o longe r were Jews 
to b e perplexe d b y modernit y becaus e o f thei r ignoranc e o f 
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Judaism. Th e creative power of their minds was to reinterpret 
Judaism an d it s histor y i n moder n terms , an d thereb y trans -
form th e modern world, forcin g i t t o grapple with th e realit y 
of Judaism rather than complacently disregarding i t or consid-
ering i t sublated . Tha t fe w chos e t o wal k o n Krochmal' s 
particular pat h canno t diminis h th e powe r tha t hi s exampl e 
exercised o n th e scholarl y Jew s o f Easter n Europe . Fo r ulti -
mately, Krochmal' s work—his teachin g as well as his written 
legacy—was dedicate d t o th e propositio n tha t Jewish tradi -
tion containe d withi n itsel f th e mean s t o combat th e dogma -
tism an d materialis m tha t wer e destroyin g Jewis h life . Th e 
religionational prid e i n thi s stanc e wa s t o becom e a  hallmark 
of much Eastern European culture. 

NOTES 

i. Th e ignoranc e manifest i n Kant's claim tha t reconstructing th e gram-
mar o f th e Hebre w languag e ma y no t b e possibl e becaus e ther e is 
only on e boo k i n thi s languag e i s astonishing. (Se e Religion,  p. 155. ) 
It i s quit e clea r tha t he , i n contras t t o Hegel , fel t n o obligatio n t o 
educate himsel f in matters Jewish (a point mad e by Emil Fackenhei m 
in hi s Encounters  between  Judaism and  Modern  Philosophy [Ne w York : 
Basic Books , 1973] , p . 5 2 and chapter 3 , passim) . 

2. Se e part 3  of Hegel's LPR,  passim . Thi s tendency i s also characteristic 
of Schleiermacher' s On  Religion: Speeches  to  Its Cultured Despisers (Ne w 
York: Harpe r Torchbook, 1958) , whic h als o pretends t o be an analy-
sis o f religiou s lif e i n general . Se e speec h 5 , passim , esp . pp . 2 4 1 -
53; see also Martin Redeke r Schleiermacher: Life  and Thought  (Philadel-
phia: Fortress Press , 1973) , p . 50 . Th e essentially Luthera n natur e of 
German Idealis m wa s full y recognize d b y Jiirge n Habermas , wh o 
writes, "I t remains astonishing ho w productively central motif s of the 
philosophy of German Idealism shaped so essentially by Protestantis m 
can be developed i n term s of the experienc e o f the Jewish tradition. " 
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Further o n h e writes , "Th e Kantia n rationalis m o f th e Marbur g 
School strippe d awa y th e specifi c patho s i t owe d t o it s Luthera n 
lineage." See Jiirgen Habermas , "Th e German Idealis m of the Jewish 
Philosophers," i n idem , Philosophiical-Political  Profiles  (Cambridge: 
MIT Press , 1983) , pp . 21-4 4 (quotation s fro m pp . 2 1 an d 28 , 
respectively). 

3. See , e.g. , Manfre d Riedel' s introductio n t o hi s editio n o f Eduar d 
Gans's Naturrecht  und  Universalgeschichte  (Stuttgart : Klett-Cotta , 1981) , 
p. 14 . 

4. Cf . Walte r Kaufmann' s Hegel:  A  Reinterpretation  (Notr e Dame , Ind. : 
University o f Notr e Dam e Press , 1978) , p . 261 . Hegel' s us e o f th e 
phrase i n hi s Philosophy  of  Right, par . 341 , support s m y understand -
ing. I  should point out tha t for Hegel, th e winners are not judge d on 
the basi s of "mere might" but rathe r in terms of "the actualization o f 
the universal mind " (par. 342) . 

5. Muc h o f thi s i s i n accord wit h th e presentation o f Edward W . Said' s 
Orientalism (Ne w York : Vintage , 1978) . A  mor e comprehensiv e an d 
less politically motivate d stud y o f Orientalism woul d includ e a  treat-
ment of the Jews and Judaism i n Western scholarship . 

6. Se e "Question s Lef t Unanswered " i n Gunthe r Plaut' s The  Growth of 
Reform Judaism (Ne w York : Worl d Unio n fo r Progressiv e Judaism , 
1965), p . 45 , an d mor e generall y Hirsch' s polemi c agains t Franke l 
and Graet z containe d i n th e fifth  volum e o f hi s Collected  Writings, 
passim. 

7. Th e absenc e o f an y seriou s consideratio n o f histor y i n Soloveitchik's 
main works i s palpable. Se e also the work of Yeshayahu Leibowitz, i n 
which, ye t again, th e relevance of history i s denied. 

8. Se e his memoirs , Zikhronotai  (Warsaw: 5655) , p . 117 . 
9. Tha t i s wa s to o difficul t seem s t o hav e bee n th e judgmen t o f Weis s 

(ibid.). Davi d Herzog , th e editor of the Zofnat Paneach, probabl y th e 
most importan t commentar y o n Ib n Ezra' s commentary , remarke d 
that Krochmal' s wor k wa s to o fragmentar y t o b e o f valu e i n under -
standing Ib n Ezra' s philosophy . Se e hi s revie w o f Y . L . Krinsky' s 
Mehokkeke Yehudah  in th e Zeitschrift  der  deutschen morgenldndischen  Ge-
sellschaft, vol . 6 4 (1910) , p . 219 , n . 4 . Tha t it  wa s tendentious , an d 
represented mor e of Krochmal's views tha n Ibn Ezra's, i s the positio n 
of most twentieth-centur y scholar s wh o hav e addressed th e question . 
See above, chapte r 2 , not e 28 . Rawidowic z insisted  tha t i t wa s more 
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influential tha n generally acknowledged . Se e hi s "Rab i Avraha m Ib n 
Ezra b'Ha'arato she l Rab i Nachma n Krochmal, " i n Rabi  Avraham ben 
Ezra: Kovets Ma'amarim  al Toldotav  vi-Zirato (Te l Aviv : Zion , 5730) , 
p. 185 . Krinsk y i n th e "Karn e Or" section o f hi s commentary Meho-
keke Yehudah,  quotes fro m Krochmal' s work quite extensively, partic -
ularly o n Genesi s 1: 1 an d Exodu s 3:15 , presumabl y wit h approba -
tion. Throug h this  work, Krochmal' s reading of Ibn Ezra was brought 
to th e attentio n o f a  much large r audienc e tha n h e woul d otherwis e 
have had. Whethe r his views were accepted by Krinsky's readers I can-
not say. 

10. Fo r an interestin g reflectio n o n thi s aspec t o f Jewish scholarship , se e 
Solomon Schechter's introduction t o his Studies in Judaism (New York : 
Atheneum, 1970) , pp . 10-17 . 

11. Se e Kitve Micha Yosef ben-Gurion (Berdichevski) (Tel Aviv: Dvir , 1965) , 
pp. 33 , 100 . Se e als o hi s respons e t o Sha i Is h Horowitz' s Ziyyun 
I'Nefesh Ranak,  i n Ozar ha-Sifrut (1888). O n Horowitz and Krochmal , 
see Stanle y Nash' s In  Search of  Hebraism (Leiden : E . J . Brill , 1980) , 
pp. 72-87 . 
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